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Abstract: In this paper, | am trying to discuss the nature and the means of moksa, as it is regarded as the
prayojana of Advaita Vedanta. This entire study has been based on Brahmasiitrabhasya of Sankaracarya and
Vedanta-Paribhasa of Dharmarajadhvarindra.

All the systems of Indian philosophy except the materialist Carvaka and the ancient Mimarhsa accept
moksa as the highest end of human life, so it is regarded as prayojana or purpose of Indian philosophy.
Dharmarajadhvarindra in his Vedanta-Paribhdasa says - that which being known is desired to belong to oneself
is called a purpose (prayojana). In this context, Uddyotkara also describes purusartha as prayojana
(necessity) in his Nyayavarttika.Vedanta-Paribhasakara describes moksa as the parama purusartha because
of its eternity and he also gives the Srutipramana and Smytipramana in support of his view. According to the
Advaitins, Knowledge of nirguza Brahman, the principle of spiritual unity is the pre-eminent means to the
attainment of liberation. The unity of the jiva and Brahman caused directly though the Srutipramana like
“tattvamasi” etc. This kind of direct knowledge (aparoksanubhuti) removes the false earthly knowledge and
leads to the ultimate end. Though Sankaracarya gives importance on the niskama karma for purification of
mind but it is not the direct cause of liberation, tatrvajiiana or aparoksabrahmatmaikyajiiana only leads to
the state of infinite bliss i.e. moksa. So, in Advaita Vedanta ‘moksa’ is not a new attainment, it is the extinction
of the individual self and the realisation of absolute self (paramatma.
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All the systems of Indian philosophy except the materialist Carvaka and the ancient Mimarnsa accept moksa
or liberation as the highest end of human life. According to the Indian philosophers, to be free from suffering
is the ultimate goal of human life and so it is regarded as the prayojana (purpose) in Indian philosophy.
Dharmarajadhvarindra in his Vedanta-Paribhasa gives the definition of prayojana - “yadavagatam sat
svavrttitayesyate tat prayojanam’ i.e. that which being known is desired to belong to oneself is called a
purpose. In this context, Uddyotkara also describes purusartha as prayojana (necessity) in his Nyayavarttika
and he mentioned that there are two kinds of human necessity — one is attainment of happiness and another is
avoidance of sorrow. But he had also mentioned that there is another kind of division of prayojana and that
IS dharma, artha, kama, moksa. In this connection, a different kind of definition of purusartha is given by
Dharmarajadhvarindra in his Vedanta-Paribhasa - “lha khalu dharmarthakamamoksakhyesu caturvidha
purusarthesu moksa eva parama purusartha.”? The Sanskrit term ‘purusartha’ is a compound expression
consisting of two components - ‘purusa’ and ‘artha’. The component ‘purusa’ means individual man. ‘Artha’
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has various meanings like wealth, aim or purpose, motive or reason, things or object etc. But in the
philosophical context ‘artha’ means end or object of desire. Purusartha has been analyzed as “purusasya
artha” i.e. objects of desire of human individuals.® So, purusartha literally means the end, which the purusa
desires. In Indian philosophy purusartha is defined as- “yena prayuktaZ purusa pravartate sa purusartha”,
I.e. purusartha is that instigation by which human being moves to act.

According to Paribhasakara happiness and absence of sorrow described as primary prayojana and
which is the cause of this two is secondary prayojana. But, dharma (virtue), artha (wealth), kama (physical
desire) and moksa are also purusartha, since they also produce happiness and absence of suffering. Vedanta-
Paribhasakara describes moksa as the paramapurusartha because of its eternity and also gives the
Srutipramana in support of his view - “Na cha punardvarttate.”* The eternity of moksa also proved by
Smrtipramana - “Abrahmabhuvanalokahpunaravarttino Arjjuna. Mamupetyatu kaunteya punarjanma na
vidyate.” But a question arises here, why the other three purusarthas viz. dharma, artha and kama are
regarded as non-eternal? In response to this question Dharmarajadhvarindra says that the non-eternality of
artha and kama is proved by pratyaksa pramana. The non-eternality of dharma is also instructed by the
Srutipramana — “Tat yathehakarmachitoloka/ksiyate / evamevamutrapunyochitalokah ksiyate.”® Again all
the produced things must be destroyed, so they are non-eternal. Dharma is also produce by yajfia (sacrifice)
and must be destroyed. So, dharma is non-eternal like artha and kama. But moksa is not non-eternal like
dharma, artha and kama. Moksa is same as Brahma-realisation (Brahmajiiana). Brahman is eternal. So moksa
is also eternal. Thus, Paribhasakara Dharmaraja proves the superiority of moksa from the Advaita Vedantic
point of view.

Excepting to the Carvakas, all the Indian philosophers have accepted that liberation is the ultimate end
of human life (paramapurusartha), but there are difference in their views on the nature and means of
liberation. The term ‘liberation’ is also variously expressed by different philosophical systems, such as
‘apavarga’, ‘mukti’, vimukti’, ‘nirvana’, ‘kaivalya’, ‘nihsreyas’ and ‘moksa’. The materialist Carvaka does
not accept liberation as the parama purusartha rather they admit only artha and kama as the purusartha.
Though the other heterodox schools like Buddhist and Jaina philosophers are accept liberation is the ultimate
end of human life. But they also differ from each other in account of the nature and the means of liberation.
On the other hand, the orthodox schools like Nyaya, Vaisesika, Sarhkhya, Yoga, Mimarhsa and Vedanta
philosophers are regarded liberation as the supreme end. According to Buddhist, Jaina and as well as Nyaya,
Vaisesika, Sarhkhya, Yoga and Mimarnsa, liberation is the state of absolute cessation of all kind of suffering;
whereas all the Vedantist hold that liberation is state of infinite bliss. Regarding the means of liberation there
are also different views among the classical Indian philosophers. Knowledge (jiana), action (karma),
devotion (bhakti) and concentration of mind (yoga) - are the well known means to the attainment of liberation.
Some philosophical schools hold that knowledge is the direct cause of liberation and others thinks that karma
or both action and knowledge are the direct cause of liberation.

According to the Advaitins, the individual self is identical with Brahman but due to avidya (ignorance)
the self does not realize its true nature and when this ignorance is removed by the true knowledge then the
self realises its own nature. Moksa is not a new attainment; rather the self is eternally liberated but, due to
avidya it becomes bounded. The Atman is eternally liberated; it is its essential nature but it hidden by avidya
and this ignorance is also not permanent. It is like the rope- snake illusion. So, Individuality is due to ignorance
and liberation is extinction of the individual self and the realisation of absolute self (paramatma). By the true
knowledge of the self this ignorance is removed. According to the Advaitins liberation is not produced because
it cannot be achieved by action, the knowledge of the identity of the self with Brahman is only acquired by
immediate self-realization (aparoksanubhiiti).
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According to the Advaitins, liberation is the state of infinite bliss. It is a state of intuitive realization
of identity of the individual self with Brahman (sachchidananda). In the state of moksa the jiva realized his
own true nature i.e. sat-Cit-anandasvaripa or Brahmasvarupa. So, moksa means realization of
Brahmasvarupa. But it is not the case that in the state of moksa one can free from something which to be
given up or one can free to gain something worth to be achieved. Because, Brahman is “heyopadeya
shinyatvarm”. In this context Sankaracarya says that “heyopadeyashinam brahmatmatavagamad eva
sarvaklesprahanatpurusarthasiddheh i.e. Brahman is beyond acceptance and rejection, and the total
eradication of all sorrows comes about a result of the realization of the self as Brahman which is the ultimate
human goal. And this ultimate goal is an accomplished fact according to the Advaitins. So, moksa is not a
new achievement. It is the state of self-realization or Brahman-realization. Moksa is identical with Brahman
and as Brahman is eternal this is why moksa is also eternal. Therefore, Sruti says that- “vimuktasca
vimucyate™® i.e. one who has already liberated, is liberated. In this context, Dharmarajadvarindra also says in
his Vedanta-Paribhasa - “Anandatmaka Brahmapraptisca moksah Sokanivrttisca

79 je. ‘moksa’ means
‘attainment of Brahman, which is bliss’ and as also ‘the cessation of suffering’.

From the above verse Dharmaraja also clarify that the state of moksa is a positive state and not
negative. Because, as Sruti says, “He who knows that Brahman becomes Brahman itself”*°. So, moksa is
identical with Brahman and the individual self who realized his own nature which Brahman itself, has attain
the culmination of bliss; because Brahman is anandasvaripa and Brahman is the only absolute bliss
(niratisayasukha); in this stage there is no distinction between the knower and the bliss. Here Dharmaraja also
mention the Srutipramana-“taratisokam atmavid.”** This means the state of moksa is purely positive; there
has no sorrow, no negativity. In this regard, Dharmaraja also mention that ‘lokantaraprapti’ i.e. going to the
world or happiness in the heaven - is not regarded as ultimate end because this would lead to a return to the
liberated.

Sankaracarya define the nature of moksa in his Brahmasitrabhasya -‘“idam tu paramarthikarm
kiitastha nityam, vyomavat sarvavyapi, sarvavikriya rahitam, nityatyptam, niravayavam, svayarijyotis
svabhavam. Yatra dharmadharmausahakaryena, kalatrayam cha, naupavartetetadetatashariratvam
moksakhyarin.”*? i.e. moksa is the highest end, it is eternal, but moksa is not changingly eternal or
parinaminitya; it is unchangingly eternal. Changingly eternal means which goes on changing but at the same
time appears to be the same, like the guras - sattva, rajas and tamas of Sarmmkhya philosophy, which are
constantly changing though they are eternal in nature. On the other hand, kzrasthanitya means which does not
change in any way and continues to be of the same nature, like the parabrahman of AdvaitaVedanta. So, in
Sankara’s philosophy moksa is as same as Brahman, it ultimately real and unchangingly eternal. Moksa is all
pervading like ether (akasa) but beyond it, devoid of all transformations, it is the state of absolute satisfaction,
self luminous by nature, moksa is that unembodiedness where the three periods of time does not exists and
virtuous and vicious deeds cease along with their effects i.e. sukha and du/kha; so, moksa is not an effect of
any action and it being unrelated to virtue and vice.

The opponent (pirvapaksa) may raised an objection that if liberation means attainment of bliss and
cessation of sorrow then it have a beginning and then it have to produced and if it is produced then it is not
regarded as the eternal state; or if it is without beginning then there cannot be no desire for liberation. So, in
one sense if moksa is an eternal state and it is identical with Brahman then moksa cannot be a goal to be
achieved. Because, the self in its true nature is liberated. But in another sense, all the philosophical schools
has admitted that the self is bounded and freedom from the bondage is the highest human goal, and also in the
Advaita philosophy it discussed that freedom from the grief of avidya is the ultimate end of human life. So,
here the problem is, on the one hand human being is eternally free and on the other hand he also seeks freedom
from the bondage, how it is possible?
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In response to this objection, Dharmarajadvarindra says in his Vedanta-Paribhasa that, “loke’pi
praptaprapti prihyta-priharyoh prayojanatvm drstmeva™®. In this verse Dharmaraja intend to say that
although liberation is regarded as identical with Brahman but due to ignorance the jivas does not realized its
own nature and for this reason he inclined to attain liberation which is already attained. Dharmaraja gives
some instances for proving it. In our daily life we are also intend to achieve something which is already
achieved, like the gold nickels which is already in one’s hand but he has been forgotten, and by the instruction
of a trustworthy person saying that “the gold is in your hand”, makes him feel that achievement which is
already achieved. Or when someone has mistaken a garland twining around one’s leg for a snake, and by a
trustworthy person he realized that it is not a snake, then he actually get rid of the snake which is not at all got
rid of. Like this above instance, liberation is the ‘attainment of bliss’ which is already attained and ‘avoidance
of sorrow’ which is already avoided. So, in Advaita philosophy moksa is not a new attainment or
apraptasyaprapti, rather it is the realization of one’s own nature i.e. praptasyaprapti.

Regarding the means of moksa the Advaitins says that Knowledge of nirgura Brahman, the principle
of spiritual unity is the pre-eminent means to the attainment of liberation. Knowledge is considered to be the
chief means of liberation because the intuitive knowledge of identity of the jiva and Brahman
(aparoksabrahmatmaikyajiiana) is its cause. The knowledge of difference is ignorance which can be removed
only by right knowledge of Brahman. Sastras only generates this right knowledge. The knowledge of
Brahman which leads to eternal bliss does not depend on the performance of any act, because action, whether
secular or Vedic, can be done, misdone or left undone. But, knowledge leaves no option to us for its being
this or that or for its existence or non-existence. It is not in our hands to make, unmake, or change the
knowledge. Because, jiiana is vastutantra. But due to the abstraction (viksepa) of mind the knowledge from
sabdapramana is indirectly generated. If the mind is purified by the practice of niskama karma and through
the sravana, manana and nididhyasana the false ideas (viparitabhavana and asambhavana) about the
Brahman is removed. After that, the man who acquired the four necessary pre-requisites (s@dhana-catusraya)
i.e. - (a) discrimination between things permanent and transient (nityanityavastuviveka), (b) renunciation of
the enjoyment of the fruits of action in this world and hereafter (ihamutraphala- bhogaviraga), (C) Six
treasures, such as control of the mind (sama), control of senses and organs (dama), the withdrawing of the
self (uparati), forbearance (titiksa), self-settledness (samadhana) and faith (sraddha), (d) the desire for
spiritual freedom (mumuksutva), then he realize the unity of the jiva and Brahman directly though the
Srutipramana like “tattvamasi”. This kind of direct knowledge (aparoksanubhuti) removed the false earthly
knowledge and leads to the ultimate end. So, according to the Advaitins liberation is not produced because it
cannot be achieved by action, the knowledge of the identity of the self with Brahman is only acquired by
immediate self-realization (aparoksanubhiiti). Both MaharshiBadarayana and Sankaracarya state that only
knowledge is the direct cause of liberation. For this purpose Maharsi Badarayana states in Brahmasitra-
“Purusartha atah savdat iti Badarayanah 14

Acharya Sankara also repeatedly asserts that the Absolute can be realized through knowledge and
knowledge alone, karma or upasana are subsidiary. They may help us in urging to know the reality and they
may prepare us for that knowledge by purifying our mind (sattvashuddhi), but ultimately it is knowledge alone
which, by destroying ignorance, the root cause of the world, can enable us to be one with the Absolute.
Knowledge and action are opposite like light and darkness. They are contradictory and are poles apart. So, it
is impossible to combine knowledge with action. Though Sankaracarya admits the importance of niskama
karma for purification of mind, but kamya karma is opposite to knowledge. Because, this kind of action is non-
eternal, their fruits are non-eternal and performance of duties leads to the attainment of heaven, which is also
non-eternal. But Brahman is eternal and it cannot be attained by performance of duty which is non-eternal. So,
according to the AdvaitaVedantins, tattvajiiana or aparoksabrahmatmaikyajiiana only leads to moksa, which
is the state of cessation of suffering and the attainment of the absolute bliss of Brahman. In this regard,
Dharmarajadhvarindra says that “tad evam brahmajianad moksah. sa cha anartha nivitti niratisaya
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brahmananda eva praptischeti siddhas prayojanam.”*® Thus, the purpose of Advaita Vedanta has been
established.
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