CHAPTER V

SOTOREOLOGICAL: VIEWS

(Moksa)

This chapter embodies comprehensive and critical
analysis of Znandabodha's sotoreological views i.e. nature

of moksa (emancipation) and means of moksa expounded in his

works, viz. Pramanamala and Nyayamakaranda.

In the Nyayamakaranda apart from the Advaita Vedanta

theory Anandabodha sets forth other seven theories as his
Purvapaksa. These are propounded by the heterodox and
orthodox philosophical schools of the Jaina, Madhyamika,
Yogacara, Satkhya-Yoga, Nyaya-Vaisesika and the Prabhakara
of Purva MImahsa. 2Anandabodha repudiates all these afore-
mentioned theories adducing counter arguments and finally
proves logical validity of the Advaita view espoused by the

Prasthanatraya and the Advaitic texts of his predecessors.

However, no direct reference to this above sald schools has
been given by Anandabodha but @itsukh3carya in his commentary

on Nyayamakaranda identifies most of them. In the other

works of Znandabodha no such refutation of the antagonistic

theories on the nature of final beatitude has been made.
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5.1 THE HETERODOX SCHOOLS 3

(a) The Jaina Theory

According tc the heterodox Jaina school moksa is the

continuous rising up of the self being devoid of all limiting
adjuncts, like the body, the senses and their activities

(pratina nikhilopadheh kgetrajiasya satatordhvagati.

NM. p.270).

In the Tattvgrthasﬁtral Umasvati gives the account of

mokga viz, when the actions (karma) eight in number are

are destroyed, pure knowledge (kevalajfidna) appears and the

Jiva becomes pure (suddha), conscious (buddha), free from
all defects (niramaya), omniscient (sarvajna), all perceiving

(sarvadarsin) endowed with pure knowledge (kevalin) and

self-restraint (jina). Thus stage of mokga is called
jIvanmukti (emamipation in embodied sta;é). The liberated
(kevalin) at this stage acquires four infinities - infinite

knowledge (ananta jnana), infinite perception (amanta darsana),

infinite power (ananta viryva), and infinite bliss (ananta

sukha)., After this stage, the seeker of mokga gets rid of
the remaining four kinds of actions (karmas viz. §yu§ya
(vital power), EEEE gotra (race) and antaraya (obstacle) and
he gets completely liberated, When all these actions are

destroyed the soul (Atman) goes upwards.

1. Tadanantaramurdhvam gachatyalokantat. Tattvarthasttra,
X.1l and 2. Sarva-Darsana Sahgraha of Madhavacharya, p.77.



In the liberated.state, the body, senses and mind
remain absent since there does not remain any adjunct
(upadhi) in the form of actions (karma). Hence the
liberated soul enjoys and eternal un-obstructed and transcen-
dental bliss, Madhgvécérya explains2 the Jaina view by

saying that at the time of the attainment of mokgsa all

future actions get dissolved since all the causes of
bondage like false perception etc,, are destroyed and all
past actions get abolished in the presence of the causes
of nirjara, there arises the absolute release from all
actions and the soul rises upward not returning to his

mortal world afterwards. So mokga is said to be e&ernal

upward movement. On liberation the woul goes upward, because
of the momentum due to its previous activity, the non-existence
of the relation to the elements which kept it down, breaking

of the bondage, and its natural tendency to go upwards,

Anandabodha very briefly sets aside the Jaina view.

The constant upward going of Jiva is impossible since the Jiva

is, in reality, all-pervasive (vibhu) and omnipresent.
Because of eternal and all-pervasive nature of Brahman the
characterisation of the upward going or movement does not
hold good. This theory simply causes labour or striving
(ézéig) and hence does not stand to reason, says Anandabodha

(NMo Pe 281) .

2. Sarva~Dar§ana—Sahgraha of Madhavacarya, p.77.
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(B) The Mﬁdggamika Theory

Znandabodha criticises the theory of mokga postulated
by the Madhyamika, a Buddhist heterodox idealistic school

propounded by Nagarjuna (200 A.D.) and his followers like

Candrakirti and others. This sdhoollpropogates mokga

(emancipation) as the annihilation of uninterrupted stream
of cognitions (vijhana) defiled by the defects like the
incessant birth and afflictions like passion, malice and

delusion (Uttaradharabhavena nirantarautpadakleéididogadusi-

tabodha santativicchedalakgna mokga NM. p.270)

Quoting from the Buddhist text Prasannapidav¥§khz§

on Madhyamikasastram of Nagarjuna, 2Znandabodha explains that

according to Madhyamika, mokga is the absclute annihilation
of the stream of cognitions like the extinction of a lamp

{pradipa).

In the Madhyamika literature such as Madhyamikasastra,

also called Mulamadhyamikakarika, and the commentary thereon

called Prasannapadavyakhya m0k§a3 is termed nirvapa. It

consists in the annihilation of all cognitions of the flow

of the stream of kleéa, karma, janma etc. As long as the

3. Tatra niravasesasyavidyaragadikasya klesagapasya
prahigétsopadhise§am nirbégamigyate. prasannapada

Commentary on MK, p.519.
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stream of vijnanas continues, nirvapa is unattainable, since

it results after the cessation of all cognitions (NM. p.270),.

Znandabodha refutes this view by arguing that the

annihilation of the stream of cognitions as mokga cannot be

the highest goal of human beings., If it is supposed to be

the highest goal (paramapuru§§rtha) then it is with reference

to whom? asks Anandabodha, Only two alternatives are
possible, Either it may be in case of men who have the stream
of cognitions or in case of the stream of cognitions theme-

selves (santaninam purusdrtha kimva Santanasya). The first

alternative is unsound since those who have the stream of

cognitions (bodhasantati) are, according to Madhyamika

school, momentary selves continuously perishing and arising,
and hence there cannot be any relation between these fleeting

selves and nirvana (na tavat santaninam, tegﬁm svarasaparinie

rvanena mokgaphala sambandhabhavad), Neither second

alternative is correct, for the stream of cognitions

(vijhanasantati or bodhasantati), according to this school,

is of the nature of self, Thus, the annihilation of the
stream of cognitions will amount to the destruction of the
dearest self (Atman). And one's own destruction or self
destruction cannot be one's highest goal. It is not proper

to accept the stream of cognitions other than the persons,
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having the stream of cognition to whom bandha and mokga can

be attributed, Secondly, in that case there does not remain

any enjoyer of the fruit i.e., mokga, Without him there

cannot be any reward l.e. mokga at all, says Anandabodha

(MM, pp.271-274).

(C) The Yogacara Theory

The Yogacara school of Buddhism propounded by Aévaghoga

and his followers maintain that mok§a or nirvgqa is the

origination of the stream of pure cognitions deveid of the
obstacles in the form of objects and acquired by the intensity
of concentration (NM. p.,270). The intrinsic vijhana which

is said as the absolute reality becomes impure by the

dispositions of acticns (anadikarmavadana) and appears in the

form of external objects that have no real existence; when

the anadikarmavasanas cease by the intensity of concentration

(bhavanaprakarsa), the pure cognition (visudha vijRana)

arises and the appearances of externality (bahyarupa)
disappear. This origination of pure cognition, according

to the Yogécﬁra gystem, is mok§a otherwise called nirvgga.

The Yogacara account of moksa is unacceptable according
emreneehomnn

to Anandabodha. For vijnana (consciousness) according to

this school, is not eternal since the cognitions or
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consciousness (Purvapara vijhanas) arise and perish, the

transitoriness of the vijnanas is proved. Hence it cannot
be the highest goal of human beings. Secondly, the stream
of pure consciousness cannot be itself the human goal
(purugartha) as it amounts to the denial of purugartha for
a man who endeavours to achieve it., If the stream of

cognitions (cittasantati) would be said to be puruggrtha

(highest goal) and alsoc existent at the time of moksa then

the existence of miseries (duhkha) is to be accepted in the

state of mokga since misery originates because of the

dispossitions of attachment (ragadivasana) caused by the

impressions of the transmigratory world (Sahsarawasana).

As long as the transmigratory impression, (safisaravasana) does

does not cease in entirety there cannot be absolute annihi-

lation of the ragadivasana (dispossitions of attachment) etc,

As a result of the presence of sahsaravasana, ragadivasana

will continue and it will further lead to the transmigratory

world (sathsara), and consequently, moksa would be impossible,

contends Anandabodha (NM. p.274).

5.2 Orthodox schools

A) The Satkhya Theory

The classical satkhya a system expounds the theory of

mokga as the existence of purusa in its Pure form after the
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discrimination. NM. p.270. According to this system, mokga
is only phenomenal, since bondage does not belong to ﬁuru§a.

Bondage and release refer to the conjunction and the

disjunction of puruga and Prakrti resulting from non-discri-

mination and discrimination (viveka). Prakrti does not bind

the puruga but itself in various ways (SK. 62). Puruga is

entirely free from the oppositions of merit and demerit,

While bondage is the aectivity of Prakrti towards one not

possessing discrimination, mokga is its inactivity towards

one possessing discrimination (SK.61) on release the

puruga unmoved and self-collected as a spectator contemplates

prakrti. But viparyaya is said to be dharma or buddhi

attribute of intellect, the first evolute of Prakrti

(Primordial nature) which has two forms, viz., sattvika

and t3masika; the former consists of dharma, jBana, vairigya

and aiévarya, the latter comprises of adharma, ajﬁéna or

viparyaya, raga, and anaiivarya.

The sahkhya view is not tenable asserts Anandabodha

for the following reasonst-

This view of the Sahkhya is not logical. For mokga

should be the cessation of the bondage of a person who is

bound by viparyaya etc. A person who has no bondage and



is totally free cannot attain mokga for other puruga who is

in bondage. If it would happen it would lead to contradiction

which is found in the Satkhya theory of mokga. The satkhya
holds viparyaya or ajﬁéna as the cause of bondage which is a

dharma of buddhi, not dharma of Puruga (NM. p.282).

The existence of puruga in its pure nature is bereft

of the experience of the supreme bliss (Paramanandanubhuti).

There cannot be manifestation of the supreme bliss in the

state of mokga since puruga has been characterised as

witness indifferent and neutral. The final beatitude being
devoid of the experience of bliss cannot be the highest

goal of human beings (NM. p.282).

According to the Samkhya, viparyaya (false knowledge
or non-discrimination between Purusa and Prakrti) is the

cause of bondage. J}svarkrspa in his S3fikhyakariki quoted by

Anandabodha, contends that Viparyayat igyate bandhah (one

undergoes bandha because of viparyaya). Viparyaya is said

be dharma of buddhi (aattributes of intellect), the first

evolute of Prakrti (Primordial nmature) which has two forms=-

Sattvika and tamsika, the former consists of dharma, jnana,

valragya and aisvarya, the latter comprises of adharma,

ajd3na or viparyaya, raga, and anaisvarya (NM.pp.282-283).
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It is illogical, for mokga should be the cessation of

the bondage of a person who is bound by avidya etc. A

person who has no bondage is totally free cannot get moksa
for other puruga who is in bondage., If it would happen, it

will lead to contradiction which is found in the Samkhya
account of moksa. The Samkhya holds Viparyaya, or ajfana,

cause of bondage, which is a dharma of buddhi, since it

is pure by nature. Hence purusa cannot have bandha and

moksa by viparyaya, on the contrary, buddhi should have

bandha and mokga., To advocate puruga's bandha because of

viparyaya considering it as dharma of buddhi is contradictory,

since 1t amounts to Imprisionment of a saint corresponding to

purugsa for the fault of a thief corresponding to buddhi and

release of a thief i.e. buddhi for the merit of a saint i.e.

puruga,

The Satkhya system upholds that bandha and mokga
are attributed to buru§a figuratively (upacarat) but these
two in reality belong to prakrti. The puruga does not

undergo bondage and moksa but it is Prakrti which is bound

and gets liberated,

Anandabodha quotes the Satkhyakarika of Iévarakg§ga

who adveocates aupacarika bandha and moksa of puruga, and
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rejects this view of the sahkhya by arguing that false

attribution of bandha and mokga is illogical since there is

no occasioning reason (nimittakarapa) for this upacara.

The relation between purusa and Prakrti called svasvanibhava

(puru§a being the lord of Prakrti) cannot be the cause

(nimitta) of this false attribution since purusa has been

characterised by the Safkhya indifferent (udasina). No such

example is available wherein a thoroughly indifferent person
becomes the lord, (svami), on the otherhand, it is found that
kings who are the lords of their servants are not udasina

but quite active and interested in controlling their subordi-

nates. The Puruga in the Samkhya being indifferent cannot be
the lord of Prakrti who renders her services as a servant

for the experience of joy and sorrow of puruga and causes

-

to act for purusa in mokga. 2nd in case of the relation

of master and servant (svasvamibhava), the servants become

helpful, but according to the Satkhya system buddhi cannot

render any help to puruga who is intrinsically pure

(nirmala) by nature, (NM. p.289),

Moreover, the Sahkhya system compares Prakpti with a
dancer (nartaki). This comparision of Prakrti with nartakl

is not logical, says Znandabodha., For a dancer exhibits her
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performances on the stage in dramatic representations and
makes her performance attrictive by display of leve and
other passions and in this way creates pleasure in the minds
of spectactors. But buddhi i.e. Prakrti of the Sahkhya does

not do any such kind of things for purusa since the latter

does not need any such thing (anupakaryatvat) (NM. p.284).

A dancer also cannot give happiness to a person who does not

take interest to see her performance (adid§k§u). On the

other hand those who are in need of happiness look at dancer
and do all possible efforts for happiness, and hence are not

udasina (indifferent) like the Puruga of the Samkhya system.

Further, Prakrti is not fit (yogya) to be seen by
Puruga because if seen by the latter then he must see it

perenially. (NM. p.285). It cannot be argued that only the

purusa in the safisara (migratory state) sees the Prakgti

while the liberated ones do not, since the same blue object
cannot be said to be fit to be seen by some persons and
unfit for being seen by others, Moreover, without accepting

some sort of difference in the puruga the difference in their
fitness {yogyata) cannot be granted. Above all yogyat3

(fitness) is the power of action. In case of the Sahkhya

purusa who is intrinscically pure is incapable of any
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addition (anadyatisya), even the action of observing

something is impossible in his case (NM. p.286).

Thus, Prakpti cannot be the object and fit for

observation of the Puruga. Hence Prakpti cannot be compared

with the nartakl who performs on the stage-and is perceived
by spectactors. It is therefore, reasonable to say that

Prakrti is in no way helpful (upakarin) to purusa and the

relation of a master and a servant cannot exist between the

Prakpti and the Puruga. (NM. p.286).

Znandabodha further asks if there would be any relation
existing between Prakpti and puruga then whether it is
different from these two i.,e. Puruga and Prakrti, or identical
with them? It cannot be said to be different from them since
the Safkhya accepts only two basic eternal principles, Prakrti
and Purufa and this relation would be a third principle,

If the relation between Prakyti and Puruga is said to be

identical, it would exist as long as both the Prakrti and the

Puruga would exist and as a result, mokga would be impossible,

The Samkhya view, viz,, Prakrti acts for the enjoyment
(upabhoga) and emancipation (apavarga) of the Puruga is
absurd since there are only two positions possible: either

the Prakrti would act only once, supply the objects of sense

organs like sound and the like to the puruga and afterwards
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it would be inactive. I£ it goes on acting, there would

be no end for her activity. Im both the cases mokga cannot

take place, Hence it cannot be said that the activity of the

Prakgti has for its purpose only the enjoyment as well as

moksa of puruga.

The Satkhya further says that as grass and water
consumed by the cow become transformed into milk and nourish
the calf and as these cease to function after the nourishment

of the calf so does the Prakgti function for the m0k§a of

the Puruga (SK 57; NM. p.287). Anandebodha like Badarayapa
counteracts this view by saying that Prak{ti being

insentient (jada) cannot make any distinction between a

liberated person and others; nor can she supply objects for

the enjoyment to the Puruga or secure mokga for the Puruga

{(NM. pp.287-288),

(B) The Nyéya-vai§e§ika Theory

According to the Nyéya»Vaiée§ika school mokga consists

in the existence of the individual self (Atman) in its

essential nature after the cessation of all special qualities4

4, Navanam atmagunanam buddhisukhaduhkhecch3dvesapraya-

tnadharma dharnasatskarapam nirmlocchedo’ Pavargah ,

NM. p.508; Vs. V.2.18.
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like consciousness (buddhi), sukha (pleasure) etc. (NM, p.270).

Gautama (400 A.D.) expounds the nature of mokga in his sltra

tadatyanta vimokgah apavargah (NS, 1.1.22), (mokga is

absolute cessation of misery), While commenting on the

sUtra Vatsyayana (600 A.D.) defines mokga as the condition of

immortality, free from fear and imperishable, Jayanta

Bhatta referring to the above said sUtra in his Nyayamail jarl

opines that Pronous 'tat' (that) in the sUtra denotes pain

as well as all the nine special qualities of the soul and the
adverb atyanta (absolute) conveys the sense of absolute
cessation of these gualities. In the statement of Jayanta

Bhatta one can, see the synthesis of the Nyaya-Vaiéegika

view about the nature of mekga.

The Nyéya-Vaiée§ika view 1s not reasonable, asserts

Enandabodha, for in the state of mok§a, the absclute

annihilation of all the special gualities like buddhi

(consciousness) etc, is advocated by the Ny§ya-vai§e§ika

school. Because of the annihilation of all the qualities
of the Atman, sukha (delight), which is a quality of the
Atman also gets destroyed. This is actually not the real
hicghest goal since every person strives for the attainment

highest sukha (joy) only in the attainment of moksa,
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Secondly, since the fruit of moksa is not the experience

of supreme bliss and one experiences misery in its achievement
NyEya—vaise§ika concept of TSEEE cannot be the object of
endeavour of human beings. An intelligent person, sayvs
Znandabodha, should not endeavour to achieve such a goal which
ends with unhappiness. No person acts for the cessation of
misery but for the experience of bliss, for example, the
action for the removal of the pain with regard to the Piercing
of thorn is for the experience of the delight of relief from

pain (NM. p.276).

Thirdly, the cessation of misery cannot be cognised
because of the annihilation of buddhi, attribute of Atman.

Hence the state of moksa not being cognised is identical

with unconscious state (murcchavastha) (NM., p.277).

It is unsound to hold the view that du@kahgbhéva

(absence of misery), not being cognised, can be mokga like

the duhkbabhava at the time of dreamless sleep (susupti),

for there is no means of knowledge (pramapa) to cognise the

absence of cognition in the time of dreamless sleep. The
absence of anything is cognised by cognition, but the
absence of cognition cannot be cognised by cognition itself,

If the absence of cognition (samvedanabhava) is said to be

cognised by cognition, then it cannot be said that there

is the absence of all cognitions. Further, the connection



or relation of the Proban (lifiga) with the absence of all
cognitions cannot be cognised. Therefore in the time of
dreamlegs sleep the absence of all cognitions cannot be
determined by inference (anumana). Moreover, the recallection
(smpati) in the form of 'I had a sound sleep' (sukhamaham
asvapsam) determines the cognition of happiness in the

dreamless state (NM. p.277-278).

Thus, the Njgya concept of mokga viz. absence of the

experience of delight (a@nanda) is like the annihilation

of one's own self, Hence Nyéya—vaiéegika account of mokga

does not stand to reason.,

(C)  The Vaispava Theory

Anandabodha sets forth the Vaisanava theory of mokga.
According to this theory, mokga is the acquisition of an

imperishable body (ak§ya§ar§ra1§bha) (NM. p.271).

Anandabodha sets aside this view by arguing that the
nltimate goal of human being has been characterised as a

non-eternal state (anitya avasth3). The acquision of

imperishable body (akgaya SarIra) is non-eternal and would

be destroyed for being an effect (karya) as that of Physical
bodies of human beings. And, no alternative means can be

adopted to save the unavoidable destruction of the physical

../ 2
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body. Hence this kind of mokga cannot be the highest goal

of life as it is perishable by nature (NM. p.281).

(D) The Prabhakara Theory

According to the Prabhakara school, moksa consists in

the disappearance of all merit and demerit resulting from
actions, It is on account of merit and demerit accruing

to the soul, it is born in the physical body; consequently
when all merit and demerit disappear, there remains nothing
that could lead the soul to be borm again in a body; and
when the soul ceases to have connection with bodies, and
hence also with the sense~organs, etc, all its metempsychic
troubles end and it is free and liberatedg5 As to how all
this comes about, the following explanation has been provideds
First of all, the man becomes disgusted with the troubles
that he has had to undergo during his life on the earth:;
finding the pleasures of the world also to be invariably
accompanied by some sort of pain, he comes to lose all

interest in and longing for, pleasures also; he thereupon

5. Atyantikastu dehocchedo nihsesadharm3dharma Parikgayani-

bandhano mokgah. Tayorekantocchede pyapagatadehen-

driyasambandhalh Samutkh3tanikhilasafisarikadulkhabandhano

mukta ityucyate. PP.156,



turns his attention towards mokga; he ceases to perform such

acts which are prohibited and which lead to trouble and also
those that are prescribed only as leading to some sort of
happiness here or hereafter, he attenuates all previously
acquired merit and demerit by undergoing the experiences
resulting from them; he destroys the sole receptacle or
abode of his experiences by the knowledge of the soul, as
aided by such qualities as contentment, self-control and so
forth, 211 of which are laid down in the scriptures as
tending to put a stop to the further return of the soul into
this mortal world; it is only when all this has come to an
end the soul becomes liberated.

Anandabodha sets aside this view by saying that
absolute destruction of the physical body is not possible
unless avidya completely ceases with its effects. The
complete destruction of body cannot take place after the

absolute annihilation of merit and demerit (dharma - adharma)

which is impossible without the realisation of non-dual Atman,
Unless there is complete destruction of the storage of the
actions (karmazsaya) the cycle of birth and death would not
come to an end since the karmas will be effective in the
future in the relevant time, The cessation of the cycle of

birth and death is impossible because while a person is
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enjoying the fruit of the past karmas the other actions will
be performed by him and thus it has no end i.e. reduct ad

absurdum. Moreover, even if a person desirous of mokga

(mumuksu) will not perform the kamyakarmas (obligatory
ool

works) still these actions are unavoidable and when these
actions will be destroyed by the enjoyment of their fruits
other actions would rise up at that time. As a result, the
process will continue infinitely., Thus involves the fault

of infinite regress (anavastha) (NM. p.307).

Anandabodha's Theory

Anandabodha in his two works, viz., Pramsgamﬁla

and Nya-yamakaranda (pp.288-289), after making a thorough

criticism and refutation of the opponents'! views as discussed

above, denines the essential nature of moksa, the Supreme

ideal of life (Paramapuru§artha). Like Sankara6 and his

successors7 he puts forth the view that mokga (emancipatien)

is the manifestation of eternal, supreme, unsurpassed
noumenon bliss and the elimination of all pains along with

complete cessation of effects of Avidxas.

6. Brahmabhavasca moksah, BSSB I.l.4;Phalam ca moksovidya
nivrttirva, Brh., UpSB on I.1.7.
Te Br.Up.BV 1.,4,303,II.1.1.,I1.4.88; Naiskarmyasiddhi, I.7.
*

ekatmyapratipattirya svatmanubhavasahsraya savidya
samptebijam tanndso muktiratmal.

8. Nityaniratiéayasukhﬁbhivyaktirnise§a dubkﬁécchedalaksago
moksah sa avidyastamayah, NM. p.288, 289, PM. p.20,
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When the Jivatman realises his real blissful mature, the
manifestation of the eternal, pure and Supreme Bliss takes

place and three kinds of sorrows, (PM. p.20) viz. adhyatmika,

adhibhautika, and adhidaivika, completely perish, The

Jivatman (individual soul) becomes the Brahman and remains
Jivatmall

in his true nature i.e. the nature of transempirial bliss as
stated in the Upanisadic texts.9 Hence Anandabodha maintains

that mokga consists of the realisation of the non-dual Brahman,

or the intuition of one supreme intelligence that is beyond

all duality and misery.

10

Quoting from the Brahmasiddhi™~ of Mapdana Misra

ZAnandabodha aptly points out that moksa (emancipation) in the

Advaita philosophy is nothing but the absolute removal of

nescience or ignorance (avidyanivgtti)(aéega avidyanivrtti-

rniéreyasamiti) NM. p.289. As one, non-dual, without a second

Brahman whose essential nature is self-luminous (svayeamprakasa)

and unsurpassed supreme bliss (anatisayananda) appears as dual

(sadvinyamiva), individuated, and containinated by worldly

9. Brahma Veda Brahmaiva bhavati.Mun.Up.I11.2,9; Isa Up.7
BB,V.20; XIII.30; anando Brahmeti vyajanat, Tai, Up.3.6.
10. Avidyastamayo moksah sa samsara ud§h§t§ / vidyaiva

cédvaygggntg tadastamaya ucyate // Brahmasiddhi, )
Niyogak‘a.gga, Verse, 106, Pollg;' NM.p.27l, 289; PM.p.ZOle.
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objects (samsarikadharmakalusitamiva) with the appellation

of gzgg_(individual soul) through the agency of the beginn-
ingless nescience (NM. p.288). Thus, the beginningless

nescience or ignorance is itself mundane existence (sahsara)
and EEEEE (release) is the extinction of avidya brought out
by the dawn of highest knowledge of the Supreme self called

Paramatman or Brahman (NM. p.289).

Anandabodha explaining the point more clearly says that
the sorrows or misery (duhkhas) are not natural to the Etman

(PM. p.20), but the effects (karyas) of avidya, the material

cause of the world-illusion. Unless and until the c¢ause of
misery i.e. avidya is not completely dispelled, there cannot
be annihilation of misery and the manifestation of eternal

supreme bliss, Hence the cessation of nescience (avidygnivgtti)

is the manifestation of the highest bliss, (tasmat

avidyanivyttirevanatisayasukhabhivyakti rasesanarthanirvgs

ttisceti giyate PM. p.20).

Thus, Anandabodha repudiates the prima facie theories

of mokga put forward by the heterodox and orthodox schools,

Jaina, Buddhist Madhyamika, Yogacara and Sahkhya, Nyaya-

Vai§e§ika, Vaigpava, and the Prabh3kara of Purva MImahs3,
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He establishes the Advaita theory of mokga as Postulated

by the renowned Advaita Preceptors like Maggana with the

help of scriptural statements and valid logical reasoning,.

53 The Means of Hok§a

Like Safkarall and his followers> 2 Anandabodha in his

Pramapamala and Nyayamakaranda upholds the view that the path

to mok§a lies in and through knowledge, (gnéna) i.e. the final

immediate intuition of the non-~difference of the individual

soul from the Supreme soul, Brahman., Since mokga has been

stated as'a state of avidyaniv;tti (cessation of nescience),

only way to the attainment of his highest goal (Parama-
puragartha) is the Brahman intuition (PM. p.20, NM.pp.288-89)
as the avidya (ignorance) which is the root of all the
imperfections and ills of the world can be destroyed only

by knowledge (jn3na), not by any other means,

11. Tévara svaripaparijhansd bandhastatsvarlUpaparijn3nattu

moksah/ tatha ca srutih - jAatva deve sarvapasapahanih...
(BS §B III.2.5; III.4.1, Brh. Up.SB OIv 1417,

12, Bhamati, III.3.34; IIT.4.6



Anandabodha further maintains that, mokga, which is

the goal to be reached by the atmavidya or atmajfana is not

directly or indirectly connected with karma or kriya, The

The fruit of karma (action) is dharma which could be secured

by following faithfully the injunctions of the sastras and

by avoiding adharma (demerit) as described in the scriptures,
The fruit of karma (action) admits of increase, decrease or
excess. The fruit of 3tmajlana is only the removal of obstacles
in the way of the acquisition of TEEEE which is always the

same, partless and changeless etc. There is no question

about excess, refinement, special form of worship in the

case of mokga which is just the jiva's own nature when the

screen put up by avidzﬁ is removed with its effects,

Thus, mok§a being the cessation of nescience (avidyg-

nivrtti) karma has no role to play directly in its

achievement,'> ZEnandahodha proves this fact by the following

example. As in the worldly state the perception of the
reality of a piece of shell does not dispel the illusion of

silver in its substratum and in dispelling illusions requires

13. avidyastamayo mokga iti tavat samarthitam/ tena
mokgabhyupa yatvam vidyaya na tu karmapam//

NM. pP.336; PM. p.21,
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the help of some other thing similarly without the intuition
of the ultimate reality nescience or illusory notions existing
in the minds of individual souls regarding the nature of the
Brahman, the Supreme self, is not destroyed by karmas
(actions). Theus, following the worldly occurances it is
proper to say, according to Anandabodha, Brahman intuition
(brahmavagati) is the cause of the removal of the avidya

which is beginningless (anadi) and indefinable (anirvacaniva).
14

Znsndabodha quotes numerocus texts from the Upanigada and

smrti texts for proving the validily of his view, i.e.
knowledge (jR3na) as the sole means to final beatitude,
Anandabodha further maintains that the Smyti texts which
apparently go against the assertions made by the scriptural
statements should somehow be interpreted in accordance with
the scriptural texts, If these texts are unable to be
interpreted accordingly they are not to be considered as
authoritative because they cannot be opposed to the scripture.
(NM, pp.351-352). Thus Anandabodha proves by the scripture
and logical reasoning that intuition of non-duality is the
only means to release and not agalin and iota of action

(tasmat jnanamevaikam mok§as§dhanam, na punah karma lesopiti

siddham (NM. p.352).

14, na karmaéé na prajaya dhanena/ etavadare khaluam;tatvam/

kaivalyopatnisad, p.3: ISa, 9.10,
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Znandabodha refuting the validity of karma as a means

to mokga in the way mentioned above proceeds to set aside

the doctrine of Jhana-karma samuccaya (combination of

knowledge with action). In the history of philoscphical
literature the doctrine of Samuccaya (combination of
knowledge and action as a means) is famous and accepted by
some outstanding pre-éaﬂkara 2Advaita philosophers like

Brahmadattals, Bhart;:prapaﬁcal6 and Mapdana Miéréraespectively.

éaﬁkara was the strongest opponent to this doctrine of

Samuccaya and in his commentaries on the Prasthanatraya

succintly repudiates this philosophical tenet by means of

) L.
tenable logical arguments., ILike Saftkara Anandabodha does
not favour this doctrine of Samuccaya and hence attempts in

its refutation in his works, by presenting the Purvapakga

view as follows:

Though in the Sruti and smrti texts action (karma)

as the means of moksa has been refuted still the samuccaya

(conjunction) of jRana (knowledge) and karma (action) has

been favoured or sanctioned, For example, the text of the

/ - - - - -;
15, Pandeya Muralidhara, Sriéankaratpragadvaitavada,p.279.
18. Ibid, p.l1l65,
17. Brahmasiddhi, p.245, 248,
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Iégvégyapani§a6 i.e.Jnanadeva ca kaivalyam prapyate yena

mucyate/ karmagg badhyate janturvidyaya c¢a vimucyate, says

that action in conjunction with knowledge is the cause of
mokga (NM. p.338). The other texts of the Upanigads also
support the said text,18 i.e. both knowledge and action on

account of their differing effects are useful for moksa,

As mokga is the cessation of transmigration and the attainment

Brahman, there is utility of karma (action) for the cessation
of transmigration and the utility of knowledge lies in the
removal of avidya. As Brahman being jivatman is always
attained but it is hidden by avidya alone like the ornament
round the neck (NM. p.339). There are other texts which
clearly advocate this view, Thus, scriptural statements

which refute validity of action refer to action alone, not
action without collaboration of knowledge). And the sentences
mentioning conjunction mean that: one of them is the direct
cause and the other indirect like the plough and the food for
the satisfaction i.e. food is the direct cause of satisfaction
and the plough is the indirect cause., In the same way

knowledge is the direct cause of mokga and karma is indirect

cause for the acquisition of knowledge through the removal

of sins (NM. p.341).

Anandabodha refutes this by saying that if mokga is

to be achieved by action, it would be non-eternal like any

18. BG., V.II: 10: Manusmrti XII, 104,
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other worldly object. The collaboration between the knower
of Brahman and the doer of virtuous actions is only on the
path of attainment. ZAnandabodha quotes the Brahmasﬁtra19
to substantiate his view that the individual souls are led

to sagupa Brahman for it occupies a place to which souls

may go but not to nirguna Brahman since it is All-pervading,

With the highest Brahman the ideas of one who goes or the
object of going or act of going cannot be connected for that
Brahman is present everywhere and is the inner-self of all.,
This view has been expounded by Badari, a pre-Safikara
Advaitin. Thus Anandabodha proves that karma is useful only
on the of way of preparation for the attainment of the
Supreme beatitude, but the efficacy of ritualistic actions
is not for the removal of nescience which is the highest
goal of a human being. It is only highest intuition

(brahmazvagati or brahmas@kgatkara which is able to eradicate

the binding and blinding avidya and by the way illuminating

the essential nature of noumenal Reality called Brahman,

19. Karyam Badharirasya gatyupapatteh/ BS. IV.3,7.



