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CHAPTEI{ '_ 3 

Liberation: from the Astika Standpoints 

In the previous chapters the general notion of 'mokqa' or liberation has 

been stated. It might be mentioned here that though mokqa has been 

regarded as the 'summum bonum' of life by almost all the schools of 

Indian philosophy yet different schools explain this notion from different 

angle. In this chapter the present writer tries to discuss the views 

regarding 'mok~a' cherished by siin1khya, nyiiya-vaise-?ika, mimiin1sii and 

vediinta. To begin with the siinikhya view: 

3.i. Liberation according to Siinikhya philosophy 

Liberation or the complete cessation of all sufferings is the 'Summum 

bonum·. i.e. the highest end of live (apavarga or puru.~iirtha). According 

to sii,jzkhya philosophy, though liberation is meant an escape from 

sufferings but it is not an escape from all existence. The siinikhya has a 

firm faith in the continuance of punt-?a and so cannot be regarded as 

pessimistic. 
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Sainkhya admits both 'j'fvanmukti' and videhamukti '. The moment right 

knowledge dawns, the person becomes liberated here and now, even 

though he may be embodied due to priirabdha karma. On account of the 

momentum of past deeds, the body continues to exist for sometime, just 

as the wheel of a potter goes on revolving for some time due to previous 

momentum even though the potter has withdrawn his hand from it. As the 

liberated saint though embodied, feels no association with the body, no 

new karma gets accumulated. The final and the absolute emancipation, 

the complete disembodied isolation automatically results after death. 

Sa/nkhya liberation is a state of complete isolation, freedom from all pain, 

a return of the puru.}a to its pure nature as consciousness. There is no 

pleasure or happiness or bliss here, for pleasure presupposes pain and is 

relative to it. Pleasure is the result of the sattva-gwJa and as we have seen 

libermion transcends all gu~ws. 

The attainment of libenition means just the clear recognition of the soul 

as a reality, which is beyond time and space, and above the mind and the 

body, and, therefore, essentially free, eternal and immortal. When there is 

such a realisation, the soul ceases to be affected by the vicissitudes of the 

body and the mind and rest in itself as the disinterested witness of 

physical and psychical changes. Just as the dancing girl ceases to dance 

after having entertained the spectators, so prakrti ceases to act and evolve 
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the world after rp,anifesting her nature to the soul. It is possible for every 

soul ~o realise itself in this way and thereby attain liberation in the present 

life in this world. This kind of liberation is known as jlvanmukti or 

emancipation of the soul while living in this body. After the death of its 

body, the liberated soul attains what is called videhamukti or 

emancipation of the spirit from all bodies, gross and subtle. This ensures 

absolute and complete freedom Vijniinavik~u, hmvever, thinks that the 

latter is the real kind of liberation, since the soul can not be completely 

free from the influence of bodily and mental changes so long as it is 

embodied. But a!l sii1j1khyas agree that liberation is only the complete 

destruction of the threefold misery (du/:zkha - trayabhighata). It is not a 

state of joy as conceived in the Vedanta. Where there is no pain there can 

be no pleasure; because the two are relative and inseparable. This point 

will be -discussed and elaborated in the context of Vedanta view of 

liberation. 

Siit11khya believes in the conception of both fivanmukti and videhmukti. 

After the realisation of discriminative knowledge. the punt~a remains 

embodied for a while to exhaust the priirabdha karma. just like the wheel 

of a poner revolves for a while, due to previous momentum, even after 

the poner ceases to move it. At this stage, though the puru~a is embodied, 

it loses all interests in the body. So the actions done by the body in this 
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state do not bind the puru,Ja. When the priirabdhd karmas are exhausted. , 

by experiencing, the puru,Ja gives up the body and attains eternal absolute 

isolation. It is isolated from prakrti and her evolutes. The released puru,Ja 

also perceives prakrti but now it is no longer deluded by her. 

The sa,]zkhya system believes in two basic elements the spirit 'puru~a' 

and the nature. 'Prakrti' is one, non-sentient, the root cause of the 

universe. The prakrti ministers to the experience and the liberation of the 

puru.)a. The puru~a, by nature is neutral and is the inactive, indifferent 

witness of the performance of the prakrti. He, out of ignorance, thinks 

himself as the agent and the enJoyer and consequently expenences 

suffering in the world. When he realises his separateness from prahti he 

is released. Liberation is thus the natural state of the puru~a. This can be 

achieved by the discriminative knowledge (vivekaji?ana). The prahti no 

longer works for a punt~a who acquires the discriminative knowledge. 

The prahti finds its role in connection with the particular puru~a entirely 

fulfilled. and accordingly retires from activity so far as that puru~a is 

concerned. As is declared, ''the operations of the prahti continue only till 

the attainment of discriminative knowledge". The puru~a, v;ho has 

acquired discriminative knowledge, attains liberation while other punt~as. 

who are ignorant remain in the bondage of the prahti and experience 

transmigration. 
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Really speaking, sa/nkhya and yoga are not two different systems of 

philosophy. They jointly form one system of philosophy known as 

sarhkhya-yoga. The relation of the sainkhya with yoga is a matter of 

discussion since ancient days. In Mahabharata and Bhagavatglta, the 

question has been raised more thah once and the established conclusion is 

that only ignorant (ajFzanl) people thinks that the sa1i1khya and yoga are 

two 'different' systems of philosophy. Wise are those, who do not see any 

difference between the two. The relation between sa1?1khya and yoga, 

roughly speaking, is that of theory and practice. The sanikhya deals with 

the theory of reality, the nature of liberation etc., and the yoga shows us 

the path for attainment of the goal. Thus, both jointly form one system 

known as sa/nkhya-yoga. 

Yoga accepts the sa,:nkhya view of isolation, but according to it, the yogic 

practices are indispensable ways for attaining that isolation. When by the 

yogic practices the mind (buddhi) is purified, it starts to merge into 

prak1:ti, from which ii had emerged. Puru$a also realises that its relation 

with the mind etc. \Vas based on ignorance. By the dissolution of that 

relation. punt$a attains isolation, i.e.. it ceases to identif-y itself with 

prak1:ti or her evolutes, and realises that it was isolated since eternity. 

Liberation consists from the standpoint of prak1:ti, in the merging of the 

evolutes. VIZ., buddhi, five sense organs etc. in their material cause -
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pra/o:ti; and from the ·standpoint of puru,sa, in the realisation of the puru,sa 
-·'' 

in its true nature. 

Samkhya rightly points out that bondage and liberation of puru,sa are real 

only in the empirical level. In a higher or transcendental level, it is only 

prala:ti which is bound, and it is only prala:ti which liberates herself. 

Puru.)a is neither bound nor liberated. If the bondage of puru.}a is real 

transcendentally, it cannot attain kaivalya; because no real thing can be 

destroyed. So, what is required according to san1khya for kaivalya is not 

the transformation of phenomena, but only the transvaluation of one's 

own nature. 

The \Yord 'kaivalya' is used in the sa1j1khya yoga philosophy to mean a 

state of liberation. Kaivalya is nothing but simply knowing its own true 

nature. which is realised on the cessation of wrong identification with 

prakrti it is like the overcoming of an illusion of rope snake. 

According to siifj1khya system, suffering is due to the ignorance of the 

true nature of the soul, and freedom. the highest good. can be reached 
. c._. ..._ • 

through knO\vledge of the distinction between the soul puru.}a and 

prahri. In this state of freedom, the soul becomes indifferent to prakrti 

and thus it ceases to be an agent and enjoyer. It becomes what it in fact, is 

a pure \Yitness consciousness. 
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The cause of bondage is that puru$a wrongly identifies with prala:ti or her 

evolutes. When this wrong identification ceases by right knowledge, it is 

perfectly free from the clutches of pra/a:ti. In the state of liberation 

purzt$a is absolutely isolated from prala:ti and the evolutes. Hence the 

state of liberation is also called isolation- 'kaivalya '.Unlike the atman of 

nyaya-vaise.rika the puru$a enjoys omniscience in the state of kaivalya. 

But unlike vedantin atman, the puru$a does not enjoy bliss in the state of 

kaivalya. For according to sanikhya, happiness is a product or sattva

gu~w. a constituent of prafa:ti. But the puru$a cannot enjoy it because in 

the state of kaivalya the puru$a becomes totally diss0ciated from prakrti. 

So the state of kaivalya is only a state of consciousness devoid of bliss. 

The absence of discriminating knowledge (viveka) is called by the 

sa1hkhya thinker as ignorance or avidya or aviveka. Suffer-ing (du~1kha) is 

due to this ignorance. When, however, the realisation arises, the soul 

becomes free from the suffering. In other words, when one realises by 

· means of discriminating knowledge that one's deepest nature or s~lfhood 

is not determined by the prakrti and its modifications then the possibility 

of freedom appears. Man's deepest selfhood, according to sa1?1khya, is not 

his empirical ego structure or even his intelligence. Man's deepest 

selflwod is rather the very fact of consciousness. This knowledge of the 

absolute "otherness" of consciousness frees man from the illusion of 
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bondage and brings man's deepest selfhood into absolute freedom 
.• 1-r 

(kaivalya). 

3.ii. Liberation according to Nyiiya-Vaise#ka philosophy 

Nyaya and vaise.$ika are not two different systems of philosophy. They 

jointly form one system of philosophy known as nyaya-vaise.$ika. Nyaya 

IS mainly logical and methodological; and vaise.$ika is mainly 

metaphysical. The. difference between the two is the difference of 

emphasis only. Nyaya is mainly busy with the problems of logic and 

epistemology, and vaise.$ika is busy with the problems of ontology and 

metaphysics. Nyaya accepts the vaise$ika metaphysics, and vaisqika 

accepts the nyaya epistemology and logic. 

The approach of the nyaya-vaise$ika towards liberation is a rational one. 

To the common people like us, who are busy with everyday problems of 

life, liberation appears to be simply a word \Vithout meaning, an ideal 

\Vhich can never be realised. A common man even thinks that it is absurd 

to speak about liberation. Anticipating certain doubts. which can be raised 

against the possibility of liberation, the nyaya-vai.Se$ika philosophers 

have maintained that the liberation in question is not a pseudo-concept, an 

ideal \vhich can never be realised. They emphatically maintain that one 

who makes eff011 for the attainment of liberation can reach the goal. 
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The naiyayika 's definition of liberation is 'the absolute freedom from all 

pains". 1 The vaise.$ika-siitrakara explains it as "the non-existence 

conjunction with the body, when there is at the same time no potential 

body existing and consequently rebirth cannot take place". Sastradipika 

defines it as "the absolute destruction of all pains".2 Nyaya-viirtika 

defines it as "the absolute absence of all pains". In Nyaya-kandall also, it 

has been defined similarly. 

We may like to point out that according to nyaya-vaise.)ika, no pleasure is 

unmixed. It is immediately followed by pains. So. really speaking, they 

are not pleasures, but pains in a disguised form. So, a wise man should 

abandon all worldly pleasures, even as a wise man avoids taking food 

mixed with poison and honey both. In all the above definitions, 

destruction of pain implies the destrm:tion of pleasure also. Thus, really 

speaking, it is the destruction of all experiences, painful as well as 

pleasurable, which is necessary for liberation. The soul becomes free 

from all vyavasthas, the existing diffel'(:;nces, which were the results of the 

past actions. 

According to nyaya-vaise.)ika, the liberation of soul consists m 

abandoning all its adventitious properties. In the state of liberation, it is 

not conjoined with any new quality, \vhich was absent during bondage. It 
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simply disjoins all its adventitious qualities and remains in its pure form. 
··' ( 

In a word, liberation is not conjunction but disjunction. The only thing, 

which remains with the soul, is its own mind. The nine specific qualities 

of the soul, which are disjoined in the state of liberation are intelligence, 

pleasure, pain, desire, aversion, conation, virtue. vice and pre-dispositions 

due to past experience (smi1skara). Vatsyiiyana mentions that after the 

attainment of right knowledge the attachment (pravrtti) towards the 

worldly objects is destroyed. Consequently, he has no inclination to do 

any action by mind, speech and body, which may bring him to another 

hirth. All the results of the previous actions (priirabdhakarma) are 

gradually exhausted, and he has no need to take birth again. By the 

stoppage of the cycle of rebirth, all his pains are destroyed, and as a 

consequence, the soul becomes liberated. Liberation or apavarga (in the 

language of nyiiya) is absolute absence of pain. 

Like all other systems of Indian philosophy 1·aise-?ika and nyaya also 

believe in the liberation of the individual soul. Due to ignorance, the soul 

gets associated \Vith body and mind, and the individual is constrained to 

perform ·'worldly" activities. If these activities are in confonnity \vith the 

Vedic injunction, they produce merit and pleasure; if not they produce 

demerit and pain. Both pleasure and pain are the experiencing states of a 

·'bound" (vaddha) soul. In order to attain liberation, therefore, the 
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individual soul must cease to perform all activities generating pleasure 

and pain. With the cessation of activities new merits and demerits do not 

get deposited, and the old ones are gradually destroyed. The soul knows 

its distinction from the non- soul and such knowledge helps the soul to 

attain liberation. The liberated soul is a pure substance, devoid· of all 

qualities and free from any association with mind and body, lacking 

consciousness but maintaining its particularity. As anything eternal 

maintains its particularity at the expense of every kind of material loss 

and gain, so the liberated soul continues to maintain its particularity 

( vise.}a) even in its liberated state. 

According to vaises.ika, liberation is the cessation of all life, all 

consciousness, all bliss, together with all pain and all qualities. It is the 

qualityless, indeterminate, pure nature of the individual soul as a pure 

substance devoid of all qualities. The liberated soul retains its O\Vn 

peculiar individuality and patiicularity and remams as it is - knowing 

nothing, feeling nothing, doing nothing. Liberation is absolute negation of 

pain. It ends in complete destruction of all specific qualities of the soul. 

viz., cognition, pleasure, pain, desire, aversion, volition, impression, merit 

and demerit. When they are destroyed, there is no destruction of the soul. 

which is eternal. It exists in its essential nature in release. 
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According to nyaya philosophy, liberation is absolute cessation of pain 

and rebi1ih. The body, the sense organ and manas are things, which caus-e 

the pain. Pleasure is invariably accompanied or followed by pain. All 

these are pain in a derivative sense. At the time of deluge the soul 

becomes free from pain. I~s merits and demerits remain dormant during 

deluge at the will of God, and when God finds again the suitable time to 

send the soul to a suitable body for enjoying the merits and demerits the 

soul becomes bom. So, during deluge the soul has relative freedom fl:om 

pain and possibility of its recurrence and rebi11h. But liberation is the 

soul's absolute freedom from pain. There is Yirtually no difference 

between the nyaya view of liberation and that of the vaises,ika view. 

Liberation is the complete extinction of the special qualities of the soul, 

viz., cognition, pleasure, pain, desire, aversion, Yolition, merit, demerit 

and impression. 

The end of almost all the systems of Indian philosophy is the attainment 

of mukti or liberation for the individual soul. This is especially true of the 

nyaya systems which purposes, at the very outset. to give us knowledge 

of reality or realities for the realisation of the highest good or the 

summum bonum. The different systems, howeYer, give us different 

descriptions of this consummate state of the soul's existence. For the 

naiyayikas, it is a state of negation, complete and absolute, of all pain and 
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suffering. Apavarga or liberation is absolute freedom from pain. This 

implies that it is a state in which the soul is released from all the bonds 

with the body and the senses. So long as the soul is conjoined with a 

body, it cannot attain the state of utter freedom from pain. As long as the 

soul is embodied it cannot possibly prevent the contact of the body with 

undesirable and unpleasant objects, and so must submit to the inevitable 

experience of painful feelings. Hence in liberation, the soul must be free 

from the shackles of the body, and the senses. But thus severed from the 

body, the soul ceases to have not only painful but also pleasurable 

experiences, nay more, it ceases to have any experience or consciousness. 

So in liberation the soul exists as a pure substance free from all 

connection with the body, neither suffering pain, nor enjoying pleasure 

nor having consciousness even. It is to be emphasised that liberation is 

the r1egation of pain, not to any stipulated period as happens during a 

good sleep or during a state of recovery from some disease. It is absolute 

freedom from pain for all time to come. It is just that supreme condition 

of tue soul which has been variously described in the scriptures as 

'freedom from fear' (abhayam), 'freedom from decay and change 

(ajaram), 'freedom from death' (anu:tyupadam) and so forth. Some later 

naiyayikas, however, hold that liberation is the soul's final deliverance 

from pain and attainment of eternal bliss. 
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Nyaya-vaise$ika philosophers advocate the view -that the soul in itself is 

devoid of all kinds of experience and, consequently its de facto empirical 

life is, strictly speaking, foreign to it. This, in their view, is the reason 

why the soul loses its characteristic peculiarity or individuality in its 

empirical life s-o as to be reduced to a state of bondage and suffering. So 

the \Yay out of this predicament, signifying its liberation, should 

necessarily be found in the total negation of experience. Accordingly, the 

nyaya - vaise~ika come to hold that liberation .is a purely negative state, 

' 
consisting in the destruction of the specific qualities of the soul; namely, 

intelligence (buddhi), aversion (dve~a) etc. and predisposition resulting 

from past experience (sa/nskara). The inclusion of san1skara in this list is, 

however, significant as mok.$a, according the nyaya-vaise.$ikas, not only it 

consists in the cessation of experience as such but also in the destruction 

of latent tendencies which may eventually develop into experience in the 

future in the vi11ue ofthe soul's connection with the mind (manas). 

According to the nyaya, apavarga or emancipation, occurs only when the 

soul absolutely dissociated from all the nine kinds of qualities (will, 

antipathy, pleasure, pain, knowledge, effort, vi1tue, vice and smhskara). 

Unless such dissociation actually occurs, there cannot be emancipation; 

and it is easy to see that this cannot happen except after death, and so 

emancipation of the soul on an embodied state is not possible. Apavarga, 
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life's end, is c9nceived as being achieved in tWo stages- the first lea9jng 

to apavarga, where sainsiira is overcome through the overcoming of 

asanga; and the second leading to Brahmanhood through the dispelling of 

avidyii. 

The naiyayika defines apavarga negatively as absolute freedom from 

pain. Apavarga consists in the complete destruction of the special 

qualities of the self as cognition, pleasure, pain etc. Apavarga consists in 

the soul's existence in its natural condition. It consists in absolute 

cessation of pain. But the naiyayika does not accept the view of the 

vediintins that in the state of apavarga the soul enjoys eternal happiness 

(nitya-sukha). And this shall be discussed in the end ofthis chapter. 

The soul is an eternal substance, which has no intrinsic qualities. 

Consciousness is not any natural property of the soul. Apavarga or mok.ya 

does not mean the extinction of the soul. In the state of apavarga, there is 

neither pleasure nor pain. In apavarga, the soul remains in its natural 

state and is without any consciousness, which can be a property of the 

soul only in connection with mind and the sense organs. In the absence of 

consciousness in the state of apavarga, there can neither be pleasure nor 

pam. 
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According to the nyaya, true knowledge (tattvajnana) of the soul leads to 

the apavarga of the soul. True knowledge destroys false knowledge. 

Destruction of false knowledge leads to the destruction of emotions and 

passions. Destruction of emotions and passions leads to destruction of 

actions. Destruction of action leads to destruction of birth. Destruction of 

birth leads to cessation of pain. Apavarga (in the language of the nyaya) 

is accordingly, the absolute absence of pain. 

Apavarga means the absolute cessation of all pain and suffering brought 

about by the right knowledge of reality (tattva)Piana). Some people think 

that it is a state of happin~ss but this is entirely wrong, for there is no 

pleasure without pain, just as there is no light without shade. So apavarga 

is only release from pain and in this state the soul does not enjoy any 

positive pleasure or happiness. 

According to nyaya, under the loving care and wrse guidance of the 

Divine Being, all individuals can sooner or later attain right knowledge 

about themselves and the world, and --.hereby finally releases from all 

suffering (apavarga, mukti, liberation). 

It might be remarked in this connection that the vaise~ika thinkers have 

used the word 'nif1sreyasa' or 'mok~a' while the nyaya uses the word 

'apavarga '. Nil;sreyasa of vaise~ika means the permanent cessation of 
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contact of the soul with the body; the apavarga qfnyaya is the complete 

or absolute cessation of pain. 

According to the vaise,rika thinkers, all the special phenomena of nature 

are explained as due to the non-perceptible cause (adr$.tkaritam) and they 

never tried to explain the nature of this imperceptible eternal moral order 

(adr$.ta). It has been said, however, that the cessation of the adr$.ta leads 

to the cessation of the contact of the body with the soul, and as a 

consequence, to the cessation of rebirth. 

This state can be achieved by true knowledge. Performance of deeds m 

accordance with the Vedic injunction help to attain this state. 

Nif'lsreyasa can be obtained by performing the duties prescribed in the 

Vedas ,,·ith true knowledge of (tattvajFiana). The non-performance of 

prescribed duties results in vice which again leads to rebirth. The 

performance of duties purifies the mind. The consequence of the 

contemplation of knowledge and performance of duties prescribed by the 

Vedas is self realisation; it causes the purity of mind, which is necessary 

for true insight into the nature of the self. Hence the knowledge of the 

reality itself is the direct means of freedom from bondage, in other words, 

. -sam sara. 
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The soul, due to ignorance, performs actions, which lead to merits and 

demerits. The actions are due to attachment and aversion towards worldly 

objects. If actions are in confmmity with the Vedic injunctions, they lead 

to merit if not, they lead to demerit. The merits and demerits of an 

individual soul form his adr$.ta. This adr$.ta guided by God, imparts 

motion to the atoms leading to the creation of the world so that the 

individual souls can enjoy the fruits of their previous actions, good or 

bacl. To get rid of the bondage, the soul must stop to perform actions. 

When actions stop, new merits and demerits do not get accumulated and 

old merits and demerits also are gradually worn out. The soul is separated 

from the fetters of the mind and body and realises its own pure nature. 

That is m"f'zsreyasa, which is absolute cessation of all pain. The individual 

soul is treated as a substance and knowledge, bliss etc. are regarded as its 

accidental qualities, which may function when it is embodied. Hence in 

the state of ni/:zireyasa these qualities cannot exist because the soul then is 

not connected with mind and body. 

According the vai.Se$ika, nif:zsreyasa (mok$a) is said to be produced by the 

annihilation of adr$.ta leading to the annihilation of all contacts and non

production of rebitih. 

The highest freedom is described in the vai.Se$zka system as the negation 

of all empiricar" content in the self. Srzdhara in the 'Nyayakandallt"ika · 



65 

describes nif:zsreyasa (:·nok$a) as the absolute destruction of the nme 

specific qualities of soul (naviiniimiitmavzse$aguJJiinam atyantocchedaf? 

mok~a). The nine specific qualities of the soul are : intelligence (buddhi), 

pleasure (sukha), pain (dul;kha), desire (icchii), aversion (dve~a), conation 

(prayatna), virtue (dharma), vice (adharma) and predispositi01~ due to 

past experience (sm?tskiira). 

All these become extinct, according to the vaise$ika, in the state of 

transcendental freedom. Hence it is a state of freedom not only from 

pleasure and pain but also from intelligence or consciousness. So it is a 

state of unconsciousness or absolute cessation of all experience. It is to be 

pointed out that this state is not even a state of self-knowledge, though, 

according to vaise~ikas, it is produced by self-knowledge and the 

accomplishmen_t ofthe duties in accordance with the Vedas. 

3.iii. Liberation according to Mfmiilnsii philosophy 

Liberation has not been conceived in early mzmii1j1sa; because jaiminz and 

sabara dealt with the problem of the worldly man only. Man of desire, 

was their subject matter. Thafs why they did not deal with the conception 

of liberation. But in the later mzmii1hsa we find liberation replacing 

heaven as the highest good. It becomes the ultimate aim of man and so 

falls in line with the thinking of other system. 
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The mzmainsaka writers gradually accept liberation from bondage to the 

flesh as the highest good (nihsreyasa). They realise that the performance 

of actions, good or bad, if dictated by any desire for enjoyment of objects, 

causes repeated birth. When one understands that worldly pleasure is all 

mingled with pain he becomes disgusted with life in the world. Then he 

tries to control his passion and desist from forbidden actions as well as 

actions with motives of future enjoyment. Thus the chance of future birth 

and bondage becomes gradually diminished. By disinterested 

performance of obligatmy duties and knowledge of the self, the karmas 

accumulated in the past also gradually became worn out. After this life 

such a person, being free from all karma-ties, is never born again. He thus 

becomes liberated. As bondage is the fettering of the soul to the world 

through the body including the senses, the motor organs and manas 

liberation is the total destruction of such bondage through the stoppage of 

rebirth. 

According to the mzmainsaka philosophy, consciousness and other mental 

states are not inherent in the soul. These mental states arise only when the 

soul is related to objects through the body and the organs. The liberated 

soul becomes dissociated from the body as well as from all the organs 

including manas cannot have any consciousness : nor can it, therefore, 

enjoy bliss. Liberation is then desirable not as a state of bliss, but as the 

.. ' r 
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tot_CJ..! cessation of painfui experience.· It is a state where the soul remains 

in its own intrinsic nature, beyond pleasure and pain. The soul in its 

intrinsic state (svastha) can be defined only as substance having existence 

and a potentiality for consciousness though without any actual 

consciOusness. 

It is to be pointed out here that mfmamsa-sutra is the oldest work on the 

system written by Jaiminf. Later on, Sahara svamf wrote a commentary 

on it, which is known as 'Sabara-Bha~ya'. Prabhakara Misra and 

Kumfirila Bhatta explained this Bhii§ya in their own ways. Amongst their 

works 'brhatf is the commentary by Prabhakara, while sloka-vartika ', 

'tantra-vartika' and 'tupatika' are the three parts of the commentary 

written by Kumarila Bhatta. As they differed in their interpretations, they 

formed their separate schools, known as Prabhakara school of mfma111sii 

and Bhatra school. The above is a discussion of the mfman1.sa position in 

general with regard to the question of mok$a. It may be noted that the 

general view is more in agreement with that of the Prabhakara rigorism 

and ethical purism than with the Kumarila Bhatta school of mfmii1i1sakas. 

The view of the Prabhakaras, it may be noted, is not exactly similar with 

the Bhatra conception of mok$a, either as the realisation of happiness or 

as the freedom from experience. The Prabhakara defines mok$a as 

niyogasiddhi or realisation of Moral Imperative (duty). For the 
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Prabhakara, therefore, mok:ja is accomplishment of duty f.cn duties sake, 

. . . 

i.e., the discharge of the unconditional duties as moral verities. 

According to Prabhakara, liberation consists m the complete 

disappearance of merit (dharma) or demerit (adharma), which is the 

cause of birth and death, i.e.,· smhsara. The individual, finding that 

pleasure here is mixed with pain, turns his attention to liberation. He not 

only avoids forbidden acts but the prescribed acts also which lead to the 

attainment of happiness here or after. He undergoes expiations for 

exhausting the previous karmas, and by a tme knmvledge of 1he soul gets 

rid of the bodily existence. Mere knowledge cannot lead a man to 

liberation, which can be attained only by the exhaustion of all the karmas. 

Knowledge only prevents further accumulation of karma. Action and 

knowledge both are necessary for final release. Liberation is not a state of 

bliss. In liberation the soul attains to its natural form. i.e., an attributeless 

substance. So liberation is the cessation of pleasure as well as pain. 

Prabhakara describes heaven as unalloyed bliss free from pam. He 

defines release (mukti) as the absolute cessation of merits and demerits 

with the total extinction of the body. It is the absolute cessation of the 

sufferings of empirical life which leads to the complete destruction of the 

selfs contact with the body and the sense organs. 



69 

With the destruction of merits and demerits, the self is drvested of 

cognition, pleasure, pain, desire, aversion, volition and impression and 

becomes unconscious. Release (mukti) is negative in character and 

consists in the complete destruction of the specific qualities of the soul. It 

is the natural transcendental condition of the soul-free from empirical 

contents as an eternal and ubiquitous substance; it is not a state of positive 

bliss but a negative state of absolute extinction of pain. 

The Prabhakara mfmanisakas describe liberation as the destruction of 

body caused by complete exhaustion of all merit and demerit. It is 

actually merit and demerit that compel the soul to take birth· in different 

bodies; when a person ceases to have any connections with body and 

senses he becomes free. The destruction of merit and demerit can be 

achieved only by action, or more correctly by the performance of 

compulsory and occasional duties. Prabhakara 's view of liberation can 

be briefly stated thus : "Liberation is the absolute cessation of the body, 

caused by the disappearance of all dharmas and adharmas". 3 

Kumarila 's vrew, however, does not substantially differ from that of 

Prabhakara. According to Kumarila, liberation (mok~a) is a state of soul 

in itself, free from all pain. Liberation does not consist in the enjoyment 

of happiness. Heavenly bliss is not eternal. When the merit is worn off, it 

is followed by rebirth. Liberation is due to complete disappearance of 
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merit and demerit. When the accu.mulated merit and demerit are worn off, 

the body, which is the vehicle of experience, is destroyed, then the soul 

attains liberation which is an absolute negation of all experiences of 

pleasure, pain, cognition, volition and the like. It is the existence of the 

self in its pure essence without any kind of manifestation. 

Kumari!a regards liberation as negative m character and consequently, 

eternal. If it be a state of positive happiness m Heaven, it cannot be 

eternal. It is of the nature of negation and therefore eternal. But negation 

cannot be the result of any action. Liberation is due to absolute extinction 

of merit and demerits. When they are completely destroyed then no traces 

of them are left and, as a consequence, no cause is left for the production 

of the body again. The soul attains liberation on the destruction of the 

present body and the non-production of any future body. It is a state of 

absolute negation of all experience of cognition, pleasure, pain, desire, 

aversion, impression, merit and demerit. It is the natural transcendental 

condition of the soul-free from empirical contents. The state of .liberation 

does not consist in the enjoyment of happiness. If it were so, it would be 

synonymous with heaven, and, therefore, perishable for heavenly 

happiness is also not eternal. When merit is worn off, it is succeeded by 

rebirth and bondage due to merits and demands already deposited. The 

date of liberation is imperishable. 
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The Bhiit.ta m'imiiinsakas maintain that liberation is the same tping as pure 

existence of the individual soul freed from pain. For all the sancita 

karmas of those who have realised the truth turned to be exhausted and in 

absence of no further karmic residue to wipe off, there is no further body 

as the soul is conjoined with a body only for experiencing the result of 

karma. This cessation of body is liberation. 

Kumarila agrees with Prabhiikara in holding that knowlerige and action 

both are necessary for the attainment of liberation. The aspirant for 

liberation should refrain from doing both prohibited and desirous actions, 

but should perform the daily and obligatory duties. Thus the nature of 

liberation according to Prabhiikara and Kumiirila is the same. It is purely 

a negative state, because no positive entity is found eternal. They also 

agree that it is not merely the cessation of pains but also of pleasures, tfie 

pleasures are always followed by pain. It is not a blissful state -as 

postulated by the vedanta, because according to them, bliss requires a 

body for its enjoyment and embodiment amounts to bondage; hence it'is 

not a blissful state. 

It is evident from the discussion made so far that the conception of 

liberation according to Prabhiikara is not different from the nyaya

vaise~ika conception of mok~a. For both, it is purely a negative state, _a 
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state when~ there is no exp~~ience, pleasurable as well as painful. The 

soul simply exists as free from all its accidental qualities, including 

consciousness. Thus, mfmiimsii, like the nyiiya-vai.Se.$ika and siimkhya

yoga, admits a purely negative conception of liberation. 

3.iv. Liberation according to Vedanta 

The Vedanta theory of liberation is, however, somewhat different from 

the views stated above. Though the vediinta is mentioned as the one 

school, there are four sub-schools of the vediinta, viz., the dvaita of 

Madhvaciil)"a, the Suddhiidvaita of Va/labhacarya, the Visi.$tiidvaita of 

Riimiinujacarya and the Kevaliidvaita or the advaita of Sankariicarya. 

Among these four, the first three schools believe in the God, the 

paramapurus_a, who creates the world, sustains it and destroys it. The 

dvaita school describes the individual souls - jlvas as the reflections or 

'pratibimbas · of the God, controlled by Him and depending on Him. 

According to these schools, devotion - worship of God. self-surrender at 

the feet of God is the only way through which one reaches to liberation. 

The whole philosophy of Sankara IS found to be summarised 111 half 

verse : 
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Brahman is the only ultimate reality, the world of multiplicity and 

plurality is false, and ultimately the fiva and Brahman are not different 

(Brahma satyajagat mithyii /fivo brahmaiva niiparah). 

Sankara emphatically maintains that the Brahman in itself is devoid of all 

fmms and attributes. Whatever attributes are ascribed to Brahman by 

other Vediintins are only our thought-products. The Brahman cannot be 

confined to these categories. It is beyond all descriptions. It is declared in 

the Taittirrya Upaniqad that the Brahman is the form where all speech 

with the mind turns away unable to reach. 

The liberation of the iitman consists m realising its own true nature, 

realising the fact that it is absolutely one and non-different from 

Brahman. That is all what liberation is for Sankara. 

Sankara is a staunch advocate of fivanmukti, the theory that liberation is 

not inconsistent with embodiment. He, who has attained the knowledge of 

Brahman, becomes one with the Brahman. According to him, liberation is 

the true knowledge of one's own soul as non-different from Brahman. 

The liberation is, according to Sankara to realise one's own soul as non

different from the Brahman. ·'To become what we are is our ultimate 

aim''. It is to be one with real, the Sacchidiinanda Brahman. Liberation is 

the realisation of one's own infinitude. 
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Sankara. believes that liberation can be attained even here in this life. This 

is knovm as jlvanmukti (the liberation of one while one is alive). The 

perfect knowledge of Brahman leads to embodied release. But it does not 

destroy the body immediately. The perfect knowledge of Brahman burns 

up4 only those unseen potencies of karma which lie accumulated and 

were gathered in this life (priirabdha karma). When the body perishes, 

the jfvanmukta is said to attain the disembodied state of liberation (videha 

mukti). The jlvamnukta through possessing a body does never again 

identif}' himselfvvith the body. 

The liberated soul becomes universalised and feels no distinctions within 

itself. It attains perfect peace and joy and is free from karma and the cycle 

of birth and death. It accumulates no new karma and that already 

accumulated is burnt. The person who is completely detached, maintains 

a perfect equilibrium of mind and is not affected by anything around him. 

The man who rises above all dualities, distinctions and desires but 

continues to live and work in this world is called "jlvanmukta". When he 

casts away his gross body and he has no more possibility of rebirth due to 

extinction of all karmas he attains "videhamukti'" or body-less liberation 

which is the summum bonum of human life. He departs from the earth 

never to return. 
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The forces of deep-rooted beliefs in this worldly life do not disappear as 

soon as the truth of the vedanta are learned. Only repeated meditation on 

the truth and life led accordingly can gradually root them out. When 

wrong beliefs thus disappear and belief in the truths of the vedanta 

becomes permanent, the seeker after liberation is told by the preceptor 

(who himself has reaJised Brahman or, in other words, who acquired 

Brahma-jnana). 'Thou art Brahman'. He begins then to contemplate truth 

steadfastly till at last he has an immediate realisation of the truth in the 

form of ·Ahm11 Brahmasmi'or 'I am the Brahman·. Thus the illusory 

distinction between the self and the Brahman at last disappears and 

bondage, too, along with it. Liberation is thus attained. 

Practically all Indian philosophical systems view liberation as the highest 

aim of mankind, and advaita view is no exception to this. In terms of the 

account of bondage just recounted one might say that liberation consists 

of release from the process of birth, life-death and transmigration. This 

way of viewing liberation characterises what all systems would agree to 

be the final desired result of their efforts, but it does not define the 

specific advaita doctrine of liberation. 

The advaita vrew rs simple to state but it has great implications. 

Liberation is nothing more nor less than being, knowing and experiencing 

_,, 
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Ol)g's true soul. In this disarming statement we can find the key to many 

of the advaita teachings. 

The ViSi.$tiidvaita view of liberation also deserves attention since it is no 

less important than that of the advaita view. For it has certain 

peculiarities. It might be emphasised tliat Ramiinuja and all other 

vais.ryava iica1yas believe in the five stages of liberation. They are 

Salokya (living in the world of Brahman with him). Sars.ti (to enjoy the 

aisvm)'as like Brahman), Siimfpya (living in proximity to him, Sarupya 

(enjoying likeness with Him). For a man, who has already obtained the 

intuitive knowledge of Brahman, which is the same thing as the highest 

bhakti according to Riimanuja, waits for his liberation only so long as his 

body does not fall. After demise it has been admitted by Ramanuja, the 

first thing which happens is that a man's function of speech merges into 

!]'lind. Then gradually, the functions of all his sense organs merge into 

mind. Then the mind itself merges into prii7?a. Then the priil?a merges 

into soul. So far, the process of depariure from the body of the knower of 

the Lord and that of the ordinary man is the same. After this, the soul of 

the knO\wr of the Lord enters the nerve su,sumna, goes out of the body, 

and takes the path of God (devayana), while the soul of the ordinary 

ignorant man enters some other nerve and goes by another way to take 

rebirth. Then starts the spiritual pilgrimage of the liberated soul. 
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Once the soul has reached Brahmaloka, it does not return from there. This 

is 'salokya-mukti ', i.e, the attainment of the Brahmaloka. There the soul 

enjoys the aisvaryas like the Lord (sar~ti mukti). Then the soul gradually 

comes nearer the Brahman and enjoys His nearness (siimfpya-mukti). 

Then gradually he attains the nature of the Lord, becomes similar with 

Him (sanipya-mukti). Then he enters into the body of the Lord and enjoys 

sayujya (one-ness) with Him. 

It might be remarked here that this theory of liberation advocated by 

Ramanuja reminds us of the Christian theory of salvation. Let us see hmY 

far this can be granted. 

Living in the world of Brahman with Him is known as salokya mukti. In 

salokya mukti, it is said that the soul reaches Brahmoloka after death but 

the soul remains there (heaven) as long as his past good deeds and works 

are there, after enjoying his past good deeds again the soul returns back to 

earth and takes new birth as per his previous actions (prarabdha karma). 

Christianity. however, does not believe in rebirth and here lies the point 

of difference between the two theories. Christian salvation means an after 

life in hea\·en, community with Christ who is Himself both saviour and 

salvation. it is union \vith God permanently. 
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According to samfpya mukti the soul gradually comes near the Brahman 

· and enjoys His nearness. Here, however, we find a similarity with the 

Christian concept of salvation with samfpya mukti. 

Here Christianity agrees to some extent with sayujya mukti, which speaks 

of the fifth stage of mukti, i.e., nirvalJa mukti; and that has been regarded 

as the supreme mukti or 'mukhya mukti'. Because sayz,ljya mukti says that 

the soul mingles with the Lord and enjoys sayujya (union or fusion with 

Him), and there is no return from this state as this is a permanent stage of 

mukti, said by Ramanuja and Vaio$YJava acaryas. But there are some 

points of disagreement too. As we have discussed in C:tapter II according 

to Christianity, salvation is nothing but saving of the soul, deliverance 

from sin and its consequences and admission to heaven brought about by 

Christ. Christianity believes in the day of judgement of every individual. 

In Christian belief, evety soul is born for only once and is thereafter 

immortal. After salvation the soul becomes united with God and this 

union with God is so close and so complete that it is in some way merged 

in the being of God and loses the sense of any separate existence. The 

soul appears to be God rather than a soul and is indeed God by 

participation. This state is nothing but a spiritual marriage, which happens 

between God and the soul. It reminds us that the theme of sariipya mukti 

tallies with Christian concept of salvation. After attaining the stage of 
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sariipya mukti the soul at.t;9-ins the nature of the Lord, becomes similar 

with Him and that is, sariipya mukti. 

But, the point of difference lies on the fact that even in the highest state of 

sayujua mukti- the soul does not lose its individuality. The reason is that, 

according to Ramanuja and other Vai$1Java acaryas, bhakti or devotron to 

God is of the highest value; and if mok$a is devoid of bhakti, they have 

no charm in it. They even reject it. For devotion, the dualism of devotee 

and deity is absolutely necessmy. So they cannot tolerate the loss of 

individuality in mok$a. For t!1e same reason, they believe that it is egoity 

and not individuality. Thus, what is annihilated in mok$a is only egoity 

and indi\·iduality. It is not the disappearance of the soul, but its release 

from the limiting barriers.· It is only the return from the becoming of 

sa1hsara to the being of Brahman. 

For Ramanuja, identity does not mean 'oneness', it simply means ''non

perception of difference". The liberated is called satya-sal1kalpa i.e., he 

can anain anything by merely wishing it. If he desires the world of fathers 

(pitrloka). by his mere will they come to Him. The liberated can assume 

as many bodies as he wishes for the purpose of eqjoyment. He may or 

may not possess the body; that depends upon his discretion. The liberated 

now becomes the ruler of himself. He is led from the unreal to the real. 

from darkness to light, from death to immortality. Thus mukti is freedom 



80 

from the individualistic outlo.ok and the attainment of divine vision and 

divine bliss. Riimiinuja 's conception of mok.$a respects the bhakta 's 

conception of mok$a. 

Riimanuja admits that knowledge is the immediate cause of liberation. 

But this knowledge is real knowledge (tattvajnana) and not the ordinary 

verbal knowledge. Otherwise all the people who studied vedanta would 

obtain liberation. This ordinmy bhakti which means surrender (prapatti) 

and \Vorship (upa~ana) is itself a means to realise the highest bhakti, 

which is pure jnana or the immediate intuitive knowledge of God. This 

immediate intuitive knowledge is the direct cause of liberation and which 

dawns only by the grace (prasada) of God. Liberation, according to 

Ramanuja, is not the merging of the individual soul into the absolute, but 

only the direct intuitive realisation by the individual soul of its own 

essential nature as a mode of God. And there is no liberation without 

God's grace for unless the divine grace dawns, the constant meditation 

cannot mature into real bhakti or jna!w, which means the immediate 

intuitive knowledge of God, and unless this real knowledge dawns 

liberation cannot take place. The liberated soul does not become identical 

with Brahman, but only similar to Brahman (Brahmaprakara). 
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. 3.v. Abhiiva moks.,a Vs. Ananda moks.,a- a discussion 

Now it might be asked : Is the state of liberation or mokqa a blissful state 

or is it of the nature of mere absence of evety thing ? 

So far as the nature of mokqa is concerned, the Indian system is said to be 

divided into two groups - those which conceive of it merely as one of 

absolute freedom from misety and those which take it as one of eternal 

bliss also. The nyaya-vaise~zka belongs to the first group. Its conception 

of non-existence (abhava) allows it to put fonvard such a view, for 

neither sorrow nor pleasure is its essence. Gautama accordingly terms it 

"escape'· (apavarga). The underlying idea is that evil is as much a fact as 

good is, and that we cannot have one of them without the other - a view 

which has been held by the materialist also, although his conclusion 

differs \'ery much from the present doctrine. The soul must therefore be 

subject to both pain and pleasure or neither. The former is sa/nsara, 

characterised by tension of mind, which is relieved only off, and on by 

some eyanescent pleasure; the latter is mok.$a or perfect repose, provided 

a state bereft of consciousness. 

The vedanta nevertheless speaks of ananda, or bliss, that resides in the 

highest Brahman; but the happiness to be enjoyed by the souls near the 
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throrie of Brahman, and in a kind of paradise, is not considered as final, 

but is assigned to a lower class only. 

The apavarga (bliss) of the nyiiya and vaise~ika systems seems entirely 

negative and produce simply by the removal of false knowledge. Even the 

different names given to the supreme bliss promised by each system of 

philosophy tell us very little. mukti or mok$a means deliverance, kaivalya, 

isolation or detachment, nihsreyasa non-plus ultra, anu:ta, immortality, 

apavarga. Our every day experience shows that all pleasures are mingled 

with pains and no pleasure is found to be unmingled. So according to 

nyiiya - vai.Se$ika, the state of liberation is not a state of bliss. Since bliss 

cannot be eternal the bliss, if it is in the state of liberation, cannot be 

eternal. The blissful state would end once and its disappearance would 

bring pain. Hence it cannot be called liberation; and secondly, some sense 

organs are necessary to experience the bliss. But existence of sense 

organs pre-supposes the existence of body for the body is the locus of 

sense organs. !3ut the thought of enjoying a liberated state with a body is 

nothing but sheer absurdity. To avoid all these difficulties they reject the 

idea of having any experience in the state of liberation. It is simply the 

cessation of the circuit of rebirth and consequent pains and nothing more. 

Thus the nyiiya - vai.Se$ika grants only existence to the soul in the state of 

liberation. The soul is devoid of consciousness and bliss. It is 
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unconscious, indifferent pure existence and its statUs in liberation is like a 

stone. 

According to siilizkhya-yoga, liberation is not merely a negative state as it 

is for nyaya-vaise~ika. The root cause of bondage according to siHnkhya 

is non-discriniination (aviveka) between puru.}a and praktti. So when the 

discriminative knowledge dawns, liberation is said to be attained. 

Consciousness is the very nature of puru.}a and not an adventitious 

quality as it has been thought by the nyaya-vaise.}ika. So in the state of 

liberation punt.}a is conscious. But it cannot enjoy bliss; because the bliss, 

according to sii1i1khya, is the result of sattva - gwJa which is a constituent 

of prah:ti. So it cannot be ascribed to puru.}a. Thus, in addition to nyaya

vaise,sika conception of liberation as merely cessation of all kinds of 

pains, scnhkhya believes that it is a state of consciousness. Tl:us siilj1~hya 

grants existence and consciousness to the soul in the state of liberation 

but not bliss. According to Sankara 's advaita-vedanta, however. the 

Brahman is Sacchidananda (existence, consciousness and bliss). The jiva 

in its ultimate analysis is not different from Brahman. So the essence of it 

consists in existence, consciousness and bliss. According to vedanta, our 

bondage consists in not knowing that the world and the souls are non

different from Brahman. Liberation consists in removal of this ignorance, 

in kno\Ying that "All is Brahman". So the liberation is in the view of 
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advaita - vediinta has been described neither as a negative state, viz., the 

cessation of the cycle of rebirth and free from all kinds of pleasure and 

pain as it has been advanced by the nyiiya-vaise~ika nor is it only a state 

of consciousness devoid of bliss as conceived by sa1?1khya. It is a state in 

which the soul enjoys Omniscience, Omnipresence and bliss. 

Liberation (apavarga) means, for the nyiiya-vaise~ika, the absolute 

cessation of all pains and sufferings brought about by the right knowledge 

of reality (tattvaji1ana). Some people think that it is a state of happiness. 

This, however, is entirely wrong; for as it has been repeatedly mentioned 

above, there is no pleasure without pain just there can be no light without 

shade. So liberation is only release from pain and not any positive state of 

pleasure or happiness. 

It is, however, conceived by the advaitin that liberation is not merely the 

absence of all the miseries that arise from the illusory sense of distinction 

between the soul and the God. It is rather a state of positive bliss because 

Brahman is bliss and liberation is nothing but an identification of the soul 

with Brahman. According to the theory of personal immortality, a 

liberated soul on attaining an immortal life loses its natural body and 

appears in its own divine form and divine character. In this state, the soul 

becomes completely free from influences of all his virtues and vices and 

becomes identified with Brahman. The immor1al state has also been 

.. ' 
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described in the vedanta as a state of infinite bliss. According to Sankara, 

Brahman is existence, conscious and bliss. Since the soul is identical with 

Brahman, it becomes anu:ta, ananda or bliss. Sankara has admitted that 

the state of liberation is not only state of non-duality but it is also a state 

of blissful existence. According to Ramanuja, however, the state of 

liberation is a state of dual existence if considered ontologically. But 

psychologically, due to the presence of love, the individual soul feels as if 

it has become one with Brahn-.:an. This consciousness of union and 

constant companionship \Vith him is the source of infinite bliss to the 

liberated soul. God is immeasurable anu:ta and the soul is also amrta. 

Hence, the state of liberation, which is a state of communion between 

God and the individual soul, is also a state of infinite bliss and happiness. 

The individual soul is completely immersed in the enjoyment of the bliss 

or amrta of God, which is the Truest, and the Highest soul. In fact, Divine 

Love is nothing but the immortal bliss of· emancipation and spiritual 

freedom. 
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