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Introduction:

Uparati, at its deepest level, means a state where the mind does not depend
on outside things for happiness. Sankaracarya describes this state as turning away
from all sensory objects. This process is not just about rejecting things; it is about a
genuine sense of dispassion. The mind recognizes that the world is temporary,
thereby reducing its desire for worldly things. Unlike Dama, which is an active effort
to control the senses, Uparati represents a natural cessation of cravings for external
stimuli. This dispassion helps to create inner peace and calmness, making mental
space for deeper thought and reflection, known as Nididhyasana. In this state of
quietness, a person can focus on self-realisation and understand the true nature of the

Atman, or the Self.

In the Sarva Vedanta Sara, Sankaracarya connects Uparati with living a
monastic life, or Sannydsa ASrama. This suggests that choosing a life of renunciation
can help to practice Uparati. It allows people to avoid worldly distractions and
deepen their commitment to spiritual practices and the search for enlightenment.
Linking Uparati with monasticism shows how important a disciplined life is, where
letting go of worldly attachments leads to a better understanding of existence and the
Self. Uparati refers to quieting the mind's focus on external distractions to achieve
inner calm and spiritual growth. It involves prioritizing one's responsibilities and
exploring deeper self-understanding, particularly the concept of Brahman. Unlike
Dama, which focuses on controlling the senses, Uparati promotes peace despite
external disturbances. In Advaita Vedanta, it is one of the six essential virtues, or sat-
sampat, for spiritual seekers, enhancing self-awareness and connection to the

universe.

In this paper, an attempt has been made to determine the exact meaning of the
term ,uparati” and we can find that there is a diversity of opinion among the
Vedantins to illucidate the accurate meaning of the same. Some claims that it may be

used in the sense of _sannyasa’, while others try to explain it as the _absence of
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mental distractions® (_cittaviksepabhava’). In this discussion the latter view has been

substantiated and the earlier one has been refuted on the ground of several arguments.

The Basic Features of Uparati:

Sankaracarya in the Vivekaciidamani (Verse-23) defines Uparati as a deep
mental state where the mind stops focusing on external objects. This state is called the
—lghest” form of self-withdrawal. Here, the mind frees itself from constant
distractions from the senses. When someone reaches this state, they no longer depend
on outside things to find inner peace, leading to a calm and balanced feeling within

themselves.

Uparati means stopping the mind‘s activities that depend on external objects.
In this state, the mind does not think about sensory experiences, achieving true inner
stillness. This state requires a conscious choice to stop activities that distract from
one's duty or Dharma. Uparati involves turning away from objects that usually
trigger emotional or cognitive responses, helping one focus more on spiritual growth.
Uparati represents a mind focused on its higher purpose, especially the search for the
Self or the ultimate reality, Brahman. By letting go of worldly distractions, the mind
stabilizes and nurtures spiritual goals, leading to a better understanding of one's true
nature. Uparati is different from Dama, which means self-control or restraining the
senses from outside influences. While Dama is about suppressing sensory urges,
Uparati focuses on an inner state where the mind remains calm despite external
disturbances, showing a deeper level of mental peace. Thus we can say that in
Advaita Vedanta, Uparati is seen as the third part of the sat-sampat, which includes
six virtues important for spiritual seekers. This state is essential for building the
mental discipline needed for self-realization and enlightenment. By practicing
Uparati, individuals can deepen their journey toward understanding themselves and

the universe, realizing how everything is connected. The Brahmasiitra says:

"FAGHIGYUd: WU g dfgeRdag adl duHa=arsaand "’

Some scholars are of the opinion that action is worthless to a truth seeker.
Because it is ultimately jriana or Knowledge proper, which leads one to moksa, but

never karma. But Badrayana states that, even if he accepts this point, then too, a truth
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seeker must sincerely practice the following disciplines- sama, dama, uparati etc.
Because, the Sruti itself suggests us to do so. One peculiarity of these activities is
that, unlike desire-full actions (kamyakarma), the culture of these trainings helps us to
attain Brahmavidyd and in turn loosens the shackles of our past karma. They purify
our mind (buddhisuddhih) and sharpen our concentration (cittaikagryam). Thereby,
they lead us in the path of Brahman-realisation. Badrayana did not give a detailed

definition of uparati in his Brahmasitra. We come across its definitions in later
commentaries and a number of prakaranagrantha which says: “dTIHICTR
Wﬂ?ﬁlﬁm I”'” According to Sankaracarya, the state of mental equilibrium or

inner poise, which can no longer be disturbed by outer objects, is called uparati. He

asserts:

"JURIH A S fafear am: |
HAUTGYATHITRI HY: Yqunfesadaci— aroRfd: |17

Rammohan Roy has described uparati in two ways. Uparati is withdrawal of

all activities suggested by our Sastras. I think, by _karma*‘, here Rammohan intends to
say either upasana karma or nitya-naimittika karma, or both of them. Because after
the culture of such actions like updasana (practicing sacrificial rites) etc. for a period
of time, the mind reaches to an inner poise. There is no more activity required. Mind
is ready to be concentrated here. Therefore, the first definition says, uparati is the
state of karma sannydsa or karma tydaga. Or it may mean ,kamyakarma"'. Because,
unless and until we shake off all our desire-tainted actions, we can never fix our mind

at one point for long time.

The second definition says, uparati is withdrawing one‘s mind from the
objects other than the arman, and fixing it in the practice of sravana, manana and

nididhyasana of atman. Sadananda Yogindra, in his Vedantasara, also gives two

definitions of wparati which are as follows. The first is: "ﬁaﬁamm qaut

SEHIRIRCSICR PR i re UH SWRIA: 1”7 Withdrawal (nivrtti) of one‘s mind from the
objects other than the atman, is called sama. Withdrawal of one‘s senses (jiianendriya
and karmendriya) from the objects other than the atman, is called dama. Next being
consistent with sama and dama is very important. Our mind by nature is very restless.

If it finds a minute scope even then it will again jump into the mundane world. Due to
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our past impressions (pirva samskdara janya) there remains a chance of losing the
grasp of our mind and senses at any time, in case we lose self-alertness. Therefore,
Sadananda Yogindra says, the withdrawn mind and senses through sama and dama, if
they try to engage with the objects other than the datman again due to past
impressions, then the seeker must try to disengage them again. This process of inner

disengagement is called uparati.

The second definition given by Sadananda Yogindra is similar with the first
definition of uparati given by Rammohan Roy. He says: “3{Ydl fafgari o
fafemr k@’ Dharmarajadhvarindra in his _Vedantaparibhdasa“ gives the
laksana of uparati as faguryE Iwfc” Uparati is the absence of all sorts of

mental disturbances (viksepabhavah). The undisturbed inner poise is called uparati

by Dharmarajadhvarindra.

In this connection, Dharmarajadhvarindra shows an interesting dilemma,
which any careful reader must have understood within this time. The very definition

of uparati contains a big confusion. He says:

"3 SR Vag TSI, U TARFEa yque feR:, sfa
Dl AR g SR -G W AT DHATHTAT, f[AQUIHITHE TeRdl
TRATd, SFBICRTY SEIGaRE YTHTNEN, TaYHEATYRU $aunie e sfa

\}I‘IE': |u17

Some Vedantins are of the opinion that, the term _uparama" stands for

_sannyasa‘. Therefore, according to this view, only sannyasins or those who have
undertaken the sannydsa dasrama, are alone eligible to attain Brahmavidya through the
practice of Sravana, manana and nididhydsana. On the other hand, another group of
Vedantins, claim that, the word _uparama "does not mean sannyasa dasrama, rather it
intends to mean _cittaviksepabhava', i.e. absence of any mental distraction. In this
sense not only a sannydsin, but also a sincere grhastha or brahmacarin can achieve
such mental poise with their efforts. Therefore, not only a sannyasin, but also all
asrama dwellers who are honest and sincere with their duties, are capable of attaining

Brahmavidya through the practice of sravana, manana and nididhydasana
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(TATHHATYRT] YquMie ﬁ‘iﬂ:ﬁ:[ il 3{1g:”). In this debate, I agree with the second

group of Vedantins. The reasons why I think so are as follows:

Argument-1

If the term _uparama " stands for _sannyasa‘, as the first group of Vedantins
claims, then only sannyasins will be the adhikari of Brahmavidya, not ordinary
people. But in the criteria of adhikari, as has been explained by the Vivekacudamani
of Sankaracarya, Vedantasara of Sadananda Yogindra, Vedantaparibhdsa by
Dharmarajadhvarindra, etc. there is no mention of it. If only sannyasins were capable
of the attainment of Brahmavidya, then it would have been mentioned in the
paragraph of adhikari. But the criteria mentioned in those texts, imply something

different.

HYTdl Jou! fAggTuigidaaum: |
&uTettare: 11"
“faafesI faReered Tfeor=fer: |
HH&RA R sTerfSImadr #ari "
"3BT J fafdad srefiadadargad smardars RraRaederiisf R sHafH
SFATR 1 S RgaerR: IR e TR TS m—
FriaRfEasmyaa RdraRHedr: JreTageags: T’
“YIUNTY = YHAUTH bR 177

Sankaracarya says a person who is intelligent and trained enough to
substantiate Sruti and refute the arguments against Sruti logically, is regarded as fit
for Brahmavidya. Sadananda Yogindra holds that an adhikari must fulfill three
criteria. —Theompetent student is an aspirant who, by studying in accordance with
the prescribed method the Vedas and the Vedangas..., has obtained a general
comprehension of the entire Vedas; who, being absolved from all sins in this or in a
previous life by the avoidance of the actions known as Kamya (rites performed with a
view to attaining a desired object) and Nisiddha (those forbidden in the scriptures)
and by the performance of actions called Nitya (daily obligatory rites) and Naimittika
(obligatory on special occasions) as well as by penance and devotion, has become
entirely pure in mind, and who has adopted the four Sadhanas or means to the
attainment of spiritual knowledge.”"” According to Dharmarajadhvarindra, a person
desirous of moksa (mumuksu) alone is fit for Brahmavidya. But none of these

mentions that in order to be an adhikari of Brahmavidya, one has to be a sannyasin.
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This proves that becoming a sannyasin is not the strict pre-requisite to attain

Brahman.

Argument-2

If the term _uparama " were intended to mean _sannyasa‘ alone, then there
would not have been any exception. Only Sannyasins would have been Brahmajiiant
in that case. But history says something different. It records the history of Kings like
Janaka, who became a Brahmajnani while dwelling in the grhastha asrama. Sri
Ramakrishna Paramahansadeva, the spiritual guide of Swami Vivekananda, is another
burning example of exception. He was a grhastha and at the same time he was a
Brahmajnant. There is a beautiful saying of this benevolent teacher. He said his
students to become like a _pakal mach ", that is a fish which lives inside mud, but mud

cannot touch it. The Srimadbhagavad Gita also says the same thing,

"SI HHIO T Tl BT T: |
fored =1 9 urt= gsruAtREmE|| 7

One who performs all his duties without any attachment, surrendering the
results unto the Supreme Lord, is never tainted by sinful acts, just like a lotus leaf is
never touched by water. Another important exception we find in the Srimadbhagavad
Gita. Arjuna, a devoted ksatriya, attains the knowledge of Brahman in the battlefield.
He was a grhastha and an indomitable ksatriya. In order to realize Brahman Arjuna
did not have to leave the battlefield. But in the very field of tremendous action, he
realized the Brahman, the Supreme Lord. This clearly states that one can be a
Brahmajnani in any field, at any asrama, depending on one's sincerity towards his

duty and purity of heart. The Gita claims:

7 fg aref e AU g uroE: |
e d=amayT Yera s anfwy ot fawy)| 7

Argument-3

According to the the Brahmasitra, not only the sannyasins, but also those

who do not belong in any asrama, or who belong between two asramas can also

attain Brahmajiiana. It says: “3{=R] 91U  dg €F: |7
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Argument 4:

The Katha Upanisad presents near us a proper example of an adhikart. That
is Naciketa. Naciketa within his tender age has left such a deep mark on atma-
anatma-vivekajnana, and vairagya, that even today whenever we talk about adhikart,
the first image comes in our mind, is of him. In between all sorts of giant allurements
given by Yamaraja, young Naciketa remained disinterested. He kept on refusing all of
them one after another with proper argumentation until Yamaraja had nothing more to
offer. This is the highest example of uparati given by the Sruti itself. In the Katha
Upanisad Yamardja declared that "le ar Wﬁ%t UST"" This firmly

substantiates the view of the second group of Vedantins, who claim that the term
_uparama " stands for _cittaviksepabhava'; not _sannyasa‘. Which means each of us
dwelling in different asramas can become an adhikari of Brahmavidya with our
sincere effort and purity of heart. One may ask, then what about the definition given
by the Acaryas which clearly contains the idea of _karma-sannyasa‘ as _uparati'?
JIRfcHM fafgamt i faftmr @7 rsyar fafgami s fafdn
a7

According to Bipadbhanjan Pal, Sadananda Yogindra in his Vedantasara,
while defining _uparati “actually intends to mean _sarvakarmasannydsa*'’. But it is

not accepted because of the followings:

e First, the Sruti would not accept that _sarvakarmasannydsa‘ is possible for a

living being. “UdH AR AIYASRET”!” Man cannot survive if they abandon
all activities. Because breathing is also one sort of action. Action is must. But
it has to be free from all mundane desires and greed, says the Sruti. By

performing detached actions aloneone will avoid karmavandhana at one side,

and will enjoy bliss in his lifetime. TheSrimadbhagavad Gitd also says: "1 fg

HY &y org fasfa sratiera 177

e Second, Adi Sankaracarya, one of the most prominent Vedantins, had
undertaken a mission of rejuvenating the spirit of Indian philosophy and
culture throughout India. He organized a group named, ,dasanami sannydast

sampradaya" in order to keep on his mission going. This proves that how
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Vedantins adored action (lokasamgrahartha), over _karmasannyasa‘. The life
of Adi Sankaracarya is a living example of that.

e Third, Uparati itself is a mental phenomenon. It is a pure inner activity of
disengagement and holding inner poise. What do we understand by this
definition? Or should it be discarded? We shall try to understand what is
meant by the term _karma‘® here following the Brahmasitra and

Vivekacudamani. Then our confusion will dissolve.

According to Sankaracarya, “3gd@® ARMRG fou—dd g gfa: 17

Sankaracarya through this karika states that, there is no hope to achieve moksa with

riches. Because the Vedas state the same as:

= ol difor e

Therefore, leaving the allurements of phenomenal world, an aspirant should

go near a good-hearted teacher, and should try to attain moksa by fixing his mind in
the prescribed Truth. “3AISIY W‘Wff I”'" Except nitya karma (daily

obligatory rites), there are different kamyakarma (rites performed with a view to
attaining a desired object) too. Both Jaimini and Badrayana are of the view that,
kamya karma does not help to reach Brahmajnana. Rather it is the main obstacle in

this journey towards Brahman. '’

From this above elucidation, it is clear that, in the definition of _uparatithe
term ,vihita karma' or _karma " stands for _kamya karma " only. All our desire-filled
actions, greedy actions are to be discarded thoroughly. Because, it is the desires
is advised again and again by our sastras to shake off all his desires and fix his mind
in the Brahman, the One eternal. In this sense, we can justify the definition of
Uparati. Since in this sense of _discarding all kamyakarma " there arises no conflict
with the Srusi. Rather, Sruti also advises us to do the same in order to reach the

Brahman.

192



The Significance of Uparati

Uparati means intentionally reducing distractions to focus more on the
ultimate goal of human life, moksha. Even for those not seeking spiritual
enlightenment, reducing external distractions can improve personal development and
help achieve goals. In today‘s fast-paced world, many people feel overwhelmed by
the many distractions, especially those from technology. The rise of artificial
intelligence has increased these distractions, as it learns our preferences and feeds us
information that keeps us from reflecting or engaging thoughtfully. Sankaracarya
encouraged stopping karma activities, shifting away from traditional rituals to allow
for deeper thought and reflection. However, in modern life, this advice feels less
relevant since few people engage in Vedic rituals today. Instead, it may be more
helpful to foster inner contentment and renunciation without practicing formal

asceticism.

Svami Paramarthananda warns against merely pretending to renounce things
without true belief. He explains that this can lead to disappointment for both
individuals and society. This idea echoes the teachings of Sri Krishna in the
Bhagavad Gita. In verse 3.6, Krishna criticises those who hold back their actions
while still thinking about sensory pleasures. He calls them hypocrites, stating: —Fhose
who restrain the external organs of action while continuing to dwell on sense objects
in the mind certainly delude themselves and are to be called hypocrites.” Thus,
practicing Uparati encourages a deeper connection between our actions and
intentions, leading to a more meaningful and grounded life amid today‘s distractions.
By being disciplined in how we engage with the world, we can better pursue personal

growth and, possibly, spiritual.

Conclusive Remarks:

Shankaracharya explains the idea of Uparati in Tattvabodha. He defines
Uparati as —Ea‘unﬁgﬂﬁa,” which means strictly following one‘s own Dharma or
moral duties. This idea highlights the importance of sticking to one‘s ethical
responsibilities as a key part of spiritual practice and self-realization. In Vedic
literature, there are five types of karma or ethical responsibilities that serve different

purposes in one's spiritual journey which are mentioned in the following manner:
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e Nitya Karma consists of daily rituals that must be performed regularly. These
include practices like prayer, bathing, honoring ancestors, studying sacred
texts, and helping others in the community. Regularly practicing Nitya Karma
is believed to purify the mind and strengthen a person's connection to the
divine.

o Naimittika Karma involves rituals for specific occasions, such as birth,
marriage, and death. These rituals help celebrate important life events and
offer support to individuals and the community during these times.

e Kamya Karma refers to rituals performed with the intent to gain specific
worldly benefits like wealth or fame. While these may seem helpful, they
often tie people to desires, which can slow down spiritual progress.

e Prayascitta Karma consists of corrective rituals meant to lessen the negative
effects of past actions. These rituals allow individuals to seek forgiveness and
make amends for their wrongdoings, showing a desire for self-improvement
and reconciliation.

e Nisiddha Karma covers actions that harm oneself and others, such as stealing
or killing. Engaging in Nisiddha Karma creates obstacles on the spiritual

path.

Among these five types of ethical responsibilities or karma, the first two,
Nitya Karma and Naimittika Karma, are seen as beneficial for spiritual growth. The
last three, Kamya, Prayascitta, and Nisiddha Karma, are viewed as hindrances that
can cause spiritual stagnation. Therefore, earnest students are encouraged to focus on
the first two types of karma to promote spiritual growth while reducing involvement
in the latter three. In Vivekaciidamani, Shankaracharya further develops Uparati,
describing it as a deep state of withdrawal where the mind detaches from outside
distractions. He believes that the highest form of Uparati happens when mental
activity stops engaging with external objects. This self-withdrawal is crucial for
achieving inner peace and seeks the ultimate truth, helping practitioners move beyond

material distractions and understand themselves better.
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