Knowledge (Jiianam)

We generally think that learning what we do not know is knowledge. But the word
"knowledge" has many meanings. And the word "jiianam" is used in many contexts
with many different senses.

"Padanamanekyartha dhatinamanekyartha"

Words and roots (dhatus) have many meanings. To grasp which word, in which
context, was used for what purpose — linguistic scholarship alone is not sufficient.
That can only be determined through the experience of great sages (maharsis) who are
experienced knowers. For this reason, Vedanta — which is verifiable only through
experience — is being distorted by those who are merely scholars of language but
lack experience, and its true meaning is being corrupted. Therefore, every word must
be explained both in its literal/common meaning (vacyartha) and in its implied/special
meaning (laksyartha).

Example: Knowledge means "to know." Know what? Who knows? If truly two
objects exist, these two contexts may arise. If it is understood that there is only one
object, then knowledge — the need to bridge the knower (jfiata) and the knowable
(jieyam) — would not exist at all. That is, since all three of these are one and the
same, what is the meaning of knowledge here? That is — there being nothing to know
(laksyartha, visesartha) — then whatever you think you know is all ignorance
(ajfianam). Then the literal meaning (vacyartha) and the implied meaning (laksyartha)
become different. Therefore, the word "jiiana" as used in the scriptures — grasping its
meaning and context, understanding what experience it points to — only those who
have that experience can speak of it. This is called bhasya (commentary). All other
things are merely vyakhyana (explanation).

"Yogat sanjayate jianam" — (Trisikhi Brahmanopanisat) — Since it is said that
knowledge arises from yoga, only yogis can explain what "jianam" means.

"Na hi jiianena sadrsam pavitram iha vidyate / Tat svayam yogasamsiddhah
kalenatmani vindati" — (Bhagavad Gita 4:38)

"Satyam jianam anantam brahma" — (Taittiryopanisat 2.1.1)
Brahman itself is to be called Satya (truth), Jiana (knowledge), and Ananta (infinite).

"Brahmaiva satya Sabdartha satyam jianamiti $ruteh” — (Sruti)



In the Srutis (scriptures), the meaning of the word Satya is declared to be: Brahman is
Satya, and that Satya is Jianam. Therefore, whatever is eternal, whatever is truth —
that alone is knowledge, that alone is Brahman. Brahman itself is knowledge;
knowing Brahman as something separate is not knowledge — that is ignorance
(ajianam). Nevertheless, the sadhaka (spiritual aspirant) must examine even this
ajianam in order to cultivate sharpness of intellect (buddhikusalata). Therefore: what
can be spoken of is jianam; what cannot be spoken of is ajianam. Again, in this very
statement we use both the words jiiana and ajiiana. Let us now discuss both these
words with their distinction.

"Caitanyam vind kificina — sthiti saksatkara — anubhavam jiianam / Nanatma
bhedakalpita jianamajiianam” — (Niralambopanisat 7)

Experiencing that nothing exists, even slightly, without Consciousness — that is
jhanam. Whatever imagines that very Consciousness to be divided into many different
things — that is ajianam. Even though that experience cannot be fully expressed
outwardly, any description that leads toward oneness (ekatva) can be called jianam.

"Mattah parataram nanyat kificidasti dhananjaya / Mayi sarvamidam protam siitre
manigand iva" — (Bhagavad Gita 7:7)

To say "there is nothing even slightly beyond Me" is jianam; and to imagine that this
entire created world is strung in Me like beads on a string (viewing from Prakrti's
perspective — that things are "separate") is ajianam.

"Sarvabhiitesu yenaikam bhavamavyayamiksate / Avibhaktam vibhaktesu tajjiianam
viddhi sattvikam" — (Bhagavad Gita 18:20)

"Prthaktvena tu yadyajjiianam nanabhavan prthagvidhan / Vetti sarvesu bhiitesu
tajjiianam viddhi rajasam"” — (Bhagavad Gita 18:21)

The understanding that sees all the many appearing living beings as one, as undivided
— that 1s sattvik jianam. The knowledge that sees all beings as separate, with an
external gaze — that is called rajasa jianam. In other words, they call it ajianam.
Knowledge seen with an external gaze is called "ajfianam"; knowledge seen with an
internal gaze (antar-drsti) is called "jianam."

"Bahirmukham pasyati dysyajatam / Antarmukham pasyati cit svariipam" —
(Kamalagamam)

Therefore, bahirmukha (outward-facing) itself is ajianam. Antarmukha (inward-
facing) itself is jianam. That is — one and the same reality appears as jianam when
facing inward, and as ajfianam when facing outward.



"Marubhitmau jalam sarvam marubhiimatra eva tat / Jagattrayam idam sarvam
cinmatram suvicaratah" — (Varahopanisat 2:6)

Just as water appears in a desert (mirage) but that is only the desert — not water at all
— similarly, the three worlds of waking (jagrat), dream (svapna), and deep sleep
(susupti), which appear as three states, are — upon careful examination — nothing
but pure Consciousness (caitanya). Similarly:

Like the rope-serpent analogy (rajju-sarpa nyayam): what appears as a snake is only a
rope.

Like the post-man analogy (sthanu-purusa nyayam): what appears as a man is only a
post.

Like the hare-horn analogy ($asa-visana nyayam): what appears as horns on a hare are
only its ears.

These appear so because of insufficient light. Insufficiency of light is what causes this
illusion — that is ajianam. When there is sufficient light, the illusion disappears. That
Is, the imagined illusion vanishes, and what truly exists becomes visible as truth. From
this we understand: light itself is jianam, darkness (obscuring light) is ajianam. If we
view light in its form as energy — Energy is light, Light is knowledge. Energy arises
through friction. Without friction there is no energy. What generates energy through
friction is yoga. Through energy (light) — knowledge — light is born, and the
dissolution of illusion (bhrama) is jiianam. That which generates energy is yogam.
That energy or light which dissolves delusion is knowledge (Jianam). Therefore, as
the spiritual energy (adhyatmika $akti) increases — through the growth of jianam —
the visible illusion born of ajianam begins to melt away. In the end, only light
remains.

"Jianena tu tadajiianam yesam nasitamdatmanah / Tesamadityavat jiianam
prakasayati tatparam" — (Bhagavad Gita 5:16)

When the ajfianam within us is removed by jiianam, the knowledge that remains
shines like the ever-luminous sun. With that knowledge alone, one can know oneself.

"Akalpita majjam jianam jiieyadabhinnam pracaksate / Brahma jiieyam ajam nityam
ajena’jam vibudhyate" — (Mandiikya Gaudapadakarika 33)

This sunlike light is not imagined (kalpita). It is unborn (ajam). It is not different from
the knowable Brahman. Through these uncreated, birthless rays of light, one can
know the uncreated, birthless Brahman.



By saying "akalpita jianam" (uncreated knowledge), we understand that there exists a
kalpita jianam (imagined/constructed knowledge), and that removing it is one's duty.

"Prajiiadyam kalpitam prajiia, prajiayaiva vihaya / Yat prajiamatrena santisthet,
prajiavaniritam" — (Sruti)

Even among the forms of knowledge, there is such a thing as imagined knowledge
(kalpita jianam). Whoever abandons such imagined prajna — they remain as the
uncreated, natural, self-luminous (svayamjyoti) essence. Such a person is called a
prajiiavan. This is the meaning of the Vedic mahavakya: "Prajfianam Brahma."

"Atma anatmakaram svabhavadavasthitam sada cittam / Atmanvakarataya
anatmadrstim vidadita" — (Sr1 Sankara's commentary on Brahmasttram)

Our mind (citta) by nature contains both atmakara (the form of the Self) and
anatmakara (the form of the non-Self). If the anatmakara is abandoned, only the
atmakara remains.

In this regard, our Gurudeva (teacher) was heard to say: "Mind is both matter and
immatter too." That is, the mind contains a Material part (anatmakara) and a Spiritual
part (atmakara). The mind is nourished by food (ahara). Therefore, if food is withheld,
the mind becomes weakened. But the Atman does not weaken or perish. As we take
proper food and, using that energy for yogic practice, we burn away the Material
(anatmakara) within the mind — the Spiritual part (atmakara) remains. This is
"akalpita svayamjyoti" (uncreated self-luminance).

In muddy water, both clean water and mud are mixed together. To obtain the clean
water within it, we need not do anything special. All our effort is only to remove the
mud. But to remove this mud, another kind of mud — indigo liquid (nila) — must be
added to that muddy water. Then the mud sinks to the bottom, and clean water
remains. Even so, the indigo liquid we added will float on top of the clean water for a
while. Only after it too sinks will the clean water become drinkable. Therefore, to
remove the imagined knowledge (kalpita jiianam — the visible/drSya awareness,
anatmakara), one must first acquire another form of kalpita jianam, use it to eliminate
the first, and then remove the second one too. As a thorn removes a thorn, and then
the second thorn must also be discarded.

"Tyajadharmam adharmam ca ubhe satyanrte tyaja / Ubhe satyanrte tyaktvd yena
tyajasi tanttyaja" — (Mahabharatam)

Whatever knowledge causes you to abandon dharma and adharma, satya and asatya
(all dualities) — afterward, that very knowledge must also be abandoned. Therefore,



those who seek moksa (liberation) must — through the guidance of a sadguru (true
teacher), reading of sacred texts, and sadhana (spiritual practice) — first acquire
paroksa jhanam (indirect knowledge), use it to remove the darkness of ajiiana within
themselves, then remove even the paroksanubhiiti (indirect experience), and finally
attain advaita, aparoksanubhiiti (direct, non-dual experience). Here many Vedantins
make a mistake. Without attaining paroksanubhava through sadhana, they merely
proclaim aparoksa, advaita Vedanta with their mouths, imagining they have already
become jivanmuktas (liberated while living).

They proclaim the jiiana path but say that through $ravana, manana, nididhyasana one
can attain the four qualifications (sadhanacatustaya): (1) Viveka — discrimination
between the eternal and the non-eternal, (2) Vairagya — dispassion toward pleasures
in this world and the next, (3) Samadi satka sampatti — the six virtues beginning with
sama, (4) Mumuksutva — intense desire for liberation — and through these, one can
attain moksa. But without the fire of yoga, none of these can be accomplished.

"Bahiuinam janmanamante jiianavan mam prapadyate / Vasudevah sarvamiti sa
mahdatma sudurlabhah” — (Bhagavad Gita 7:19)

Even those Vedantins who claim to practice Advaita Vedanta through $ravana,
manana, and nididhyasana — after accumulating many births of such effort, are in
their final birth attracted to yogic practice, and through it attain the experience that
"everything is Vasudeva," and thus achieve siddhi (accomplishment). The fact that
such mahatmas are said to be rare (sudurlabha) tells us that along with verbal
Vedanta, one must first attain paroksa vijianam through yogic experience.

"Janmantaraisca bahubhir yogah jiianena labhyate / Jianam tu janmanaikena
yogadeva prajayate” — (Y oga Sikhopanisat 1:9)

For those who are merely Vedantins, yoga becomes available after many births.
Through yoga, the experiential knowledge "Vasudevah sarvam" is attained in a single
lifetime.

"Dvaikra cit ripa karyasat advaita cit rilpa karanat / Nivrttisyat yadhadipat tamo na
tvaripatah” — (Rbhugita)

Everyone agrees that fire exists within wood. Yet the fire within it does not burn the
wood. The reason is that the fire exists in its un-manifested (nirguna) form. If you
want to burn the wood, you must split it into two pieces, rub them together, and bring
the inner fire to manifest outwardly.



"Yathagnih darumadyastho nottisthet mathanam vind / Vina ca abhyasa yogena jiiana
dipas tathana hi sa" — (Sruti)

Just as the fire within wood cannot emerge without friction (mathana), similarly, the
lamp of knowledge (jhanadipa) cannot arise without the practice of yoga. Similarly:

"Svadeham aranim krtva pranavam cottararanim / Dhyana nirmathana abhyasat
devam pasyen nigiidhavat" — (Svetasvataropanisat 1:14)

Making one's own body the lower friction-stick (arani, as used in a sacred fire ritual)
and Pranava (Om) the upper one, and churning through the practice of dhyana
(meditation) — one can see the Divine light which exists both in its attribute-less and
hidden form, brought into manifestation. It is through the yoga-fire that one witnesses
the light (jyoti) — this is saguna upasana — but mere sakara worship of an imagined
form can never be that. That is only sakaropasana (worship of a form). Sakaropasana
is different; sagunopasana is different.

There is darkness in a room. In the middle of the room, imagine there is an oil lamp
(agnipatre). In that lamp, fire exists stored in the fuel — the fire that can ignite it is
latent there. Since the fire in the fuel is in its attribute-less (nirguna) state, it cannot
dispel the darkness in the room. If you take the fuel and rub it on the lamp — the fire
comes out and dispels the darkness in the room.

In the same way, even though Paramatman or Para Brahman exists within us, it does
not remove the darkness of ajiana within us. If we take our own breath and churn it
ourselves, the yoga-fire blazes up, the visible-world-impression (drSya-vasana) within
us is burned, and we can become the self-luminous (svayamjyoti) form ourselves.
Only that — and never the external sakara worship with imagined visible forms —
can remove the inner dr§ya-vasanas. Therefore, sagunopasana can never be
accomplished through external worship of visible forms.

What is Sagunopasana?
"Atmanakasa sambhiitat” — The Atman becomes space (akasa).

"Saiva $ariri prathamah saiva purusa ucyate / Adi karta sa bhiitanam brahmagre
samavartatd" — (Sruti)

From the nirguna Para Brahman, space (akasa) arose. That is its first body; that is
called Purusa. That is the First Cause of all beings. That is called "Vasudeva." "Sarva
bhutadi vasat vasudevasttadocyate.”



Space (akasa) has three types: Cittakasa, Bhiitakasa, and Cidakasa.

"Cittakdasam cidakasam akasam tu trtiyakam / Dvabhyam Sinya taram viddhi
cidakasam mahamune" — (Mahopanisat 4:10)

Cittakasa = the space filled with the mind's thoughts and imaginings (samkalpa-
vikalpa)

Bhiaitakasa = the space within the five elements (paficabhiitas)

Cidakasa = Cit + Akasa = space filled with pure Consciousness and Light

Of these three, Cittakasa and Bhutakasa appear to exist but in truth do not. Only
Cidakasa truly exists always. This is what we call God, Paramatman, and Saguna
Brahman. Space and light is God. This is the body ($arira) of the nirguna Brahman.

"Akasasarivam brahma, satyatma, pranaramam, mana anandam, $anti samrddha
amrtam iti pracina yogopassva" — (Taittiriyopanisat 1.6.1, 2)

The Cidakasa form itself is the body of Brahman. That is called Satyatman. The state
of bliss of the mind is that. The place where Prana (breath) finds rest, the place rich
with peace — that is it. Therefore, through Pranayama, dissolving the prana into the
Cidakasa, witnessing the light, and rejoicing — that is sagunopasana. The nirguna
Para Brahman possessing the quality of light (prakasa) is "saguna" — not forms. But
all these forms arise from light alone. Therefore, the yogi who witnesses light is not
performing sakaropasana. But those who do not know yoga, in the name of saguna,
perform only sakaropasana — they cannot perform true sagunopasana.

"Yo'ntahsukhontararamah tathantarjyotireva yah / Sa yogi brahmanirvanam
brahmabhiito'dhigacchati” — (Bhagavad Gita 5:24)

The one who is a yogi — finding happiness within, finding rest within, witnessing the
inner light — attains brahma-nirvana. Therefore, jianam means — through yoga,
witnessing the inner light (antarjyoti), or becoming that very light (svayam
jyotisvartipa) oneself. Though such experience may not be possible for everyone — it
may not be achievable in one lifetime — even so, the yoga practitioner (yogabhrasta)
takes another birth and continuing yoga, attains siddhi. For that, §astra jfianam is
necessary.

"Sreyo hi jianamabhyasat jianaddhyanam visisyate / Dhyanat karmaphalatyagah
tyagacchantir anantaram" — (Bhagavad Gita 12:12)



Mere practice alone — better than that is practice combined with $astra jianam. That
alone leads to dhyana (meditation). After that, karma-phala-tyaga (renunciation of the
fruits of action) — and through that, $anti (peace) is attained.

"Jianavijiiana trptatma kiitastho vijitendriyah / Yukta ityucyate yogi
samalostasmakancanah" — (Bhagavad Gita 6:8)

Here jianam means $astra jiianam (scriptural knowledge). Vijianam means anubhava
jhanam (experiential knowledge). The experiential knowledge of great sages becomes,
for others, $astra jianam. Therefore, the yogi must have his own experience aligned
with the experience of the sages of the past.

"Upadeksyanti te jianam jianinastattvadarsinah” — (Bhagavad Gita 4:34)

Only those gurus who have attained tattva-anubhiti (the experience of Truth) can
impart their experience through the medium of $astra.

"Tadviddhi pranipatena pariprasnena sevaya” — (Bhagavad Gita 4:34)

That knowledge must be attained through prostrating with full reverence (sastanga
pranama), through long-time devoted service, and through asking appropriate
questions with humility — this makes it clear that Brahma-vidya has always come
through the guru-parampara (lineage of teachers), and that siddhi cannot be attained
merely through reading texts or hearing lectures.

"Satkulam sastravatsalyam sraddhavantam akutilam" — (Muktikopanisat)

By "satkulam™ is meant one who is born in the lineage of Brahma-vidya tradition,
who has love for the scriptures ($astravatsalya), who is full of sraddha (faith and
sincerity), and who is free from crookedness (kutilata).

What is Sastra Jaianam?
Not everything written in Sanskrit is §astra.

"Aham Sdstrena nirneta, aham citte vyavasthitah"
"I am determined by the $astra. I reside in the citta (mind/consciousness)."

Sastra = Sas + tram. Sas means breath (§vasa); tram means weapon (astram). That
which has breath as its weapon — that is $astra. Using one's own breath as an arrow
— that is, whatever through yogic sadhana brings the breath to a state of stillness —

that is "$astra." In other words, what explains the merging of the individual life-



consciousness (vyasti jiva bhava) into the universal Paramatman (samasti) — that is
"Sastra."

The Srimad Bhagavad Gita, the Upanisads, and the Brahmasiitras — these three are
called the Prasthanatraya (the threefold canonical texts). These three alone must be
taken as the $astra pramanas (scriptural authorities). Through these three, Brahman is
determined.

"Tasmacchastram pramanam te karyakaryavyavasthitau / Jiiatva sastravidhanoktam
karma kartumiharhasi" — (Bhagavad Gita 16:24)

In determining what should be done and what should not be done — these three
sastras alone must be taken as authority.

"Dustarkasuviramitam $ruti matastarkontusandhiyatam" — (Words of SiT Adi
Sankara)

One must reason (tarka) in accordance with $ruti pramana — other forms of reasoning
are all flawed. The smrtis written by great sages in accordance with $ruti pramanas are
also authorities. However, since $rutis must have primacy, the subjects in smrtis,
itithasas, and puranas must also be determined by $ruti pramanas.

"Yat sastravidhimutsyjya vartate kamakaratah / Na sa siddhimavapnoti na sukham na
param gatim" — (Bhagavad Gita 16:23)

Whoever abandons the $§astra-vidhi (injunction of scripture) and acts out of desire —
that person does not attain siddhi, happiness, or the highest state.

"Ucchastram sastritam ceti paurusam dvividham smytam / Ta trocchastra
manarthaya paramarthaya sastritam"” — (Muktikopanisat 2:2)

Human effort (paurusa) is said to be of two kinds: ucchastra (against scripture) and
sastrita (in accordance with scripture). Ucchastra leads to harm (anartham); $astrita
leads to the highest good (paramartha). Sastra-vidhi means: the dharmas and dharma-
stiksmas (subtle aspects of dharma) that must be followed while walking the path
described in the scripture. The gross dharmas can be found in texts, but the dharma-
stuksmas exist only with enlightened gurus. Dharma-siiksma may appear to contradict
dharma on the surface, but that is the truth. Therefore, even if it appears opposed to
dharma — following the guru's command is dharma. This is the foremost dharma that
Brahma-vidya practitioners must observe.



"Yasya deve parabhaktir yatha deve tathd gurau / Tasyaite kathita hyarthah
prakasante mahatmanah"” — (Svetasvataropanisat 6:23)

To one who has supreme devotion to the Lord, and equal devotion to one's guru — to
that mahatman alone, the meaning of the scriptures is revealed in full clarity.

"Guruvaktra sthita vidya gurubhaktyd ca labhyate” — (Gurugita)

"The knowledge that resides in the guru's presence is obtained only through devotion
to the guru." Therefore, only when $astra jianam taught by the guru is combined with
the sadhana-path they have shown, does it bear fruit — any shortcoming in either
makes siddhi impossible.

"Srutyd yukta svanubhiitya" — (Sruti)

The guru's teaching, the analogy appropriate to it, and one's own experience — when
all three are on the same straight path, they yield quick results. Therefore, yoga-
sadhana and $astra-jiianam — both are essential, as also confirmed in the scriptures in
the following manner:

The Relationship between Yoga and Jianam

"Yogat sanjayate jiianam jiianadyogah pravartate / Yoga-jiiana-paronityam sa yogi
na pranasyati" — (Trisikhi Brahmanopanisat 16)

From yoga arises experiential knowledge. From $astra knowledge, yoga grows. The
yogi who is eternally united with both yoga and jiianam never perishes.

"Yogena rahitam jianam na moksaya bhavedvidhe / Jiianenaiva vina yogo na
siddhyati kadacana" — (Y oga Sikhopanisat 9)

O Brahman! Sastra jianam without yoga is of no use for moksa. Similarly, yoga
without $astra jianam will never achieve siddhi — not even once!

"Jiianam kecit vadantyatra kevalam tanna siddhaye / Yoga hinam katham jianam
moksadam bhavetiha bhoh / Yogo 'pi jiiana hinastu na ksamo moksa karmani / Tasmat
jhaanam ca yogam ca mumuksur drdham abhyaset" — (Yoga Sikhopanisat 3)

Some say that jianam alone is sufficient for siddhi. But where is jianam without
yoga? And even if there is yoga, without $astra jianam, moksa cannot be attained.
Therefore, those who desire moksa must earnestly practice both jiianam and yoga.



"Tapovidydcca viprasya vai sreyaskaram param"” — (Sruti)

"Tapas" — from "tapyate iti tapah" — means what causes burning away. That which
burns (purifies) — both yoga and jianam — are thus both forms of sreyaskaram (that
which brings supreme good).

"Karmdtma vijianamapi kramena sampadyamekena narena veda / Yat karmana citta
visuddhi mapya sa vidyayapnotyamrtam hi vidvan" — (Sruti)

One person must attain both karma and atma-vijianam. The karma by which citta-
suddhi (purification of mind) is attained, and the jianam by which immortality
(amrtatva) is attained — both must be attained by the same person — this reveals the
supreme importance of yoga and jiianam together.

"Dauhkramau cittasunyasya yogam jianam ca raghava / Yogah tadrtti nirodho'hi
jnanam samyagaveksanam" — (Yoga Vasistham)

O Raghava (Rama)! For attaining citta-§iinyata (emptiness of mind), there are two
paths. Through yoga, the worldly (prapaficika) mental modifications (citta-vrttis) are
restrained; and through jfianam, the Atman is investigated and understood properly.

"Yogascittavrtti nirodhah" — (Patafjali)

Yoga is the restraint of the modifications of the mind (citta-vrtti nirodha). After
restraining the citta-vrttis, one must merge the mind into the Atman. That is possible
only through continuous atma-vicara (Self-inquiry).

"Bandhanam manasé nityam karmayogassa ucyate” — (Sruti)

"Yattu cittasya satatam arthe sreyasi bandhanam / Jianayogassa vijiieya sarvasiddhi
karassive" — (Trisikhi Brahmanopanisat 18)

The continuous binding of the restless mind through pranayama is karma-yoga.
Continuously binding that stilled mind to the Atman is jiiana-yoga. For such a one, all
things become accomplished.

"Vrtti hinam manah krtva ksetrajiam paramatmani / Ekikrtya vimucyeta yogo'yam
mukhya ucyate" — (Daksa Smrti)

Making the mind free of vrttis (mental modifications), and then merging the ksetrajia
(individual soul/knower of the field) into Paramatman — the chief means for this is



called yoga. Here, pranayama and atma-vicara-jianam are both described together as
yoga. Similarly:

"Loke'smin dvividha nistha pura prokta mayanagha / Jiianayogena samkhyanam
karmayogena yoginam" — (Bhagavad Gita 3:3)

O sinless one (Arjuna)! From ancient times, | have declared two paths for people:
jhana-yoga for the samkhyas (men of knowledge) and karma-yoga for the yogis (men
of action).

These are not two separate paths — they are two steps on the same path. Why?
Because:

"Na karmanamanarambhat naiskarmyam puruso'snute / Na ca sannyasandadeva
siddhim samadhigacchati" — (Bhagavad Gita 3:4)

One cannot attain naiskarmya (state of actionlessness) by not beginning karma. Nor
does one attain siddhi merely by renouncing karma. Therefore, by performing karma
(yoga here), one must attain naiskarmya — showing that for the sadhaka, both yoga
and jiianam are necessary. Through karma-yoga, eventually the yoga-karma itself is
relinquished.

In this world, some great souls are seen as jiianins without having practiced yoga —
such persons must have been yogis in previous births. Similarly, a yogi's life
inevitably ends in jianam.



