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INTRODUCTION

For millennia now, Indo-Europeans have possessed a text 
that sets out to resolve the greatest dilemmas of existence, one 
that, up to the present day, continues to be a copious source of 
inspiration and wisdom. This wonderful book, considered to 
have been wrought with divine inspiration, is attributed to Veda 
Vyāsa and serves as an intense beam of light which penetrates 
to the bottom of the most ancient queries that philosophising 
human beings have ever entertained.

We refer of course to the Bhagavad Gītā or Lord’s Song, a work 
which is included in the great Mahābhārata, epic, and which, 
alongside the Rāmāyana1, is considered by Western scholars to 
be the most brilliant representative of epic Hindu literature.

The Bhagavad Gītā is, then, one of those rare books that 
combine history, poetry and wisdom, and which the Indo-
European peoples and the Hindu tradition can be justly proud 
of, since its eternal quality will, without any doubt, have caused 
it to endure as one of the greatest works of all time..

The Bhagavad Gītā, along with the Upanishads and the 
Brahmasutras, constitutes one of the texts that form the 
foundation of the system of thinking in the Vedanta. Within 
it one encounters references that allow the comprehensive 
investigation and solution of those ever-present queries of 
philosophy, questions such as: who am I? Where did I come 
from? Where am I going?

One of the basic themes dealt with in the Bhagavad Gītā is 
that of “correct action or right action“. Interpreted in the light 

1 The Mahābhārata is the great religious, philosophic and mythological epic of 
India. Nowadays most Indians believe that it narrates true deeds which happened 
between 3,200 and 3,100 BCE. In turn, the Rāmāyana narrates the story of the Avatar 
prince Rāma and his wife Sītā, who is kidnapped by the demon Rāvana, and taken 
the island of Sri Lanka, afterwards being rescued during a great battle



of the Advaita Vedanta system2, the Gītā integrates issues that 
concern ethics, metaphysics and epistemology in a masterly 
and profoundly intelligent fashion, issues such as, what is right 
action? (ethics), what is the Self? (metaphysics) and what does 
it mean to know something? (epistemology).

The present volume, amongst other things deals with 
the analysis and explanation of certain oriental concepts and 
terminology referring to the issues in question. The terms karma, 
samsara, guna, amongst others, form part of the kaleidoscope 
of ideas that should suggest new avenues of thinking for our 
philosophers The appearance of these new concepts in Western 
reflection on the human condition provide profoundly effective 
tools for understanding human nature, leading us to a new 
understanding of ourselves and the world around us.

In the West, action has always been seen largely or entirely as 
a means for individuals or groups to modify their surroundings 
with the aim of attaining what they wish. However, the Indo-
Europeans also included a yet newer, innovative option: 
transforming action into a mechanism for inner liberation. 
Seen in this way, while in progress, action amplifies our sphere 
of understanding to allow individuals to integrate with their 
everlasting divine nature.

This new option of right action which, the Gītā develops 
involves a series of practical canons for the purposes of inner 
realisation that need to looked at in great detail. The basic 
objective of this present book is the explanation and thorough 
analysis of these theoretical-practical rules of behaviour, upon 
which “right action“ is based.

2 The Vedanta is one of the six main streams (darsanas) of Indian traditional thought. 
Vedanta literally means “the end or crown of the vedas”. And veda is derived from 
the Sanskrit root vid, which means “to know” in the sense of “metaphysical 
understanding” or “true knowledge”, and is the name given to the most ancient 
Sanskrit scriptures which are accorded the status of sruti, or “divine revelation”. 
So, the Vedanta represents the culmination or high water mark of knowledge 
originating from India. In turn, the Advaita Vedanta is the Non-dual (advaita) school 
of the Vedanta, which seeks to describe the metaphysical nature of reality.



The path of action, as an instrument of inner awakening, 
was known to Indo-European sages as karma yoga, “the yoga 
of action” or “right action“. In this way action alone, from an 
eminently ethical perspective, takes on new importance: it 
ceases to be simply working to shore up the status quo.

It is important to point out that throughout the analysis of 
the path of karma yoga, a close eye is given to the description of 
other states of consciousness that describe meditation from the 
point of view of gnana yoga or “yoga of discernment”3. In this 
manner, a marvellous integrating vision emerges showing the 
individual to have immense power to achieve his or her inner 
peace, with mechanisms presented with sufficient clarity to be 
able to understand how this is brought about.

Thus, action also should be employed as a sacred bridge 
or intermediary between the human and the divine, since it 
is thanks to the existence of correct execution of action that 
individuals undoubtedly get the bearings that will guide 
them to a safe port within their inner selves. There the stormy 
waters from their whencecoming are transformed into calm 
waves that gently lap the shore where Being, Knowing and 
Supreme Bliss dwell.

Sesha, Valencia, March 2010

3 The corresponding canons to the path of gnana yoga are described in other books 
written by Sesha, published in Spanish by Gaia Ediciones Madrid.



PROLOGUE

In 1998, the author’s second book entitled “El Eterno 
Presente“(the Eternal Present) was published, a book long-
awaited by his students, myself included We realized that 
we needed some kind of theoretical textbook to help in 
understanding the teachings of the Vedanta. We required a 
manual that would serve as a guide in the analysis of action, 
one which at the same time would lead the way in reflecting the 
new approaches to time-hallowed issues which were arising as 
a result of listening to Sesha.

I still remember the first contact with the author, the first time 
I went on a course taught by him in Spain. The truth is, though 
I listened carefully, I did not understand much of what he said 
about ethics and metaphysics, and this was because many of his 
explanations clashed with my Christian upbringing. And it was 
the need to go more deeply into the question marks looming 
over my world as a result of his teachings that led me to close 
and detailed reading of the book.

The first time I read the book, just after it came out, I did 
so with my heart in my hand. Sesha’s words were ringing in 
my ears. I could understand its intellectual approach, although 
something inside me still doubted. I tried my hardest to get 
the book to solve the riddles in my life, fretting myself almost 
into a state of anxiety. What the book set out to relate was 
straightforward enough and, beginner as I was in these issues 
at the time, I sought to find the secret that would change my 
life overnight.  Something magical, like turning on a light or 
throwing a switch, which would teach me something new and 
wonderful. As it was nothing of the sort happened; in the first 
place the book did not meet my expectations, and nor did it 
change the course of my life. And secondly, I did not succeed 
in grasping the simplicity of the question. So I left the book on 
the shelf with all the others I had read with the same hopes. 



However, with the passing of time, I went over the text once 
again and something changed inside me. It was the same book, 
of course, but what was written by the author took on a meaning 
and created an understanding inside me hitherto unknown.

This new reading the second time around was a real 
discovery. My fresh analysis of the text helped me to forge a 
new contact with a different way of understanding action and 
to give it a different meaning. Reading it led me to glimpse 
something that for Western thought was completely innovative. 
An exposition with premises that were novel and completely 
new to me.

And the passing of the years has failed to relegate this 
book to oblivion, quite the contrary. When it first came out, 
despite being Sesha’s second book, one could maintain that 
he was a newcomer as a writer. Hence, the first edition sold 
out and the necessity came about for reprinting to meet the 
existing demand, and as generally happens, there was a need 
to make some corrections. But twelve years have passed, and 
the maturity of Sesha’s teaching expertise and his written 
expression has resulted in this new book entitled The Path of 
Dharma. In this book Sesha masterfully presents educational 
elements showing the way to approach action as delineated in 
the Advaita Vedanta. I can say, without risk of being mistaken, 
that no Western philosopher speaks so clearly and deeply 
as does Sesha on these controversial issues that concern the 
importance of our daily actions.

One of the things that have impressed me most about 
Sesha is his continual research into human mental functioning, 
based on the seeking out of simple pedagogical examples that 
give the reader clarity of exposition of what would otherwise 
seem really complex. This new book is an instance of this. The 
expositions of the previous book on “right action” have been 
improved upon, leading to this new book as a clear example 
of the maturity and absolute clarity of Sesha’s philosophy as a 
teacher of the Advaita.



Another thing that impressed me about Sesha’s work and 
teachings is the clear discussion he provides of action and 
the way to perform this as “right action” preventing it from 
generating karma. The detailed analysis of karma and its 
philosophical implications allows us to perceive a way to arrive 
at inner freedom that had never before been expressed so clearly.

In this enthralling book the author shows the way to 
transform action into a path to liberation. Sesha boldly details 
the implications of the idea of “right action” for other scientific 
and humanist approaches. Lastly the work constitutes a 
compendium on the subject of freedom.

Amaya Aurrekoetxea, Bilbao, March 2010



PART ONE

THEORETICAL CONSIDERATIONS

THE DILEMMA OF RIGHT ACTION 

IN WESTERN THOUGHT SYSTEMS

One of the four great problems4 that remains to be solved 
by Western philosophy concerns the nature of action. Human 
acts and the value judgements associated with them still 
provoke disagreement among psychologists, sociologists, 
philosophers, not to mention the religious of the different 
traditions, past and present.

Both ethics and morality seen as a group of ruling guidelines 
which those who act are meant to follow, have the difficult task 
of serving as a guiding light in the stormy repertoire of human 
events. Both ethics and morality assist individuals as active 
agent and mark out the course of their behaviour. However, 
both create alternatives, which on occasions are not very clear 
in terms of whether or not the action should be done.

The importance of personal5 and social6 rules cannot be 
denied, rules that are needed to maintain organised social co-
existence. Nonetheless, the history of civilisation has always 
been witness to the attempt of the few to manipulate the rules 
of morality that govern the vast majority of people, with the 
aim of controlling the free will of the masses. For instance, 
labelling action as “good” or “bad”, “right” or “wrong”, “pure” 
or “impure”, polarises freedom of action, adjusting the action to 

4 The four great concerns that are studied by philosophy are Metaphysics or the 
study of Being, Epistemology or the theory of  knowledge, Ethics or the principle 
of right action and Axiology or the theory of values.
5 Self ethics.
6 Heteronomous ethics.  



the convenience of those who stipulate and define the rules of 
conduct to be complied with.

This historical attempt at manipulating morality has 
led action always being studied and classified from the 
perspective of the ensuing consequences. So actions are 
evaluated in terms of the consequences they entail, whether 
they be: 1. Personal (gratification, fear, guilt, pleasure, 
vengeance, and so forth), 2. Social.

But, what is it that makes our acts right or makes them 
wrong? Is it the ensuing consequences, as we have said? Is it 
the end that justifies the means? In which case, is the judgement 
of an action being right just a personal or social evaluation? 
And, given that the evaluation we make of action is the result 
of obvious reasoning, who or what necessarily keeps us from 
attaining universal morality?

How many times has that inquisitorial voice we know as 
our “conscience” interrupted and changed what we were doing. 
And, what is worse, how many times is the “conscience” of a 
third party taken as the most valid indication of what we shall 
or shall not do, so that, in the end we carry out the action we 
feel obliged to do without truthfully being clear about what we 
are doing? What moral guidelines does this inner voice have, 
a voice which we reverently and fearfully obey? When is this 
voice wrong and when is it right?  

In reality, we do not have rules stable enough to be completely 
sure about our own actions. We usually do things depending on 
what other people do or do not do, we conform to rules that we 
do not clearly understand. To have clarity of vision and at the 
same time act independently are unusual virtues and a little 
removed from the everyday life of individuals.

What is the human sense of morality based on? If it is the 
pleasure that derives from the consumation of one’s acts it is 
known as eudemonistic morality; if it comes from the teachings 
of monotheism, it is theological morality; if it  comes from 
pleasure itself, it is hedonistic morality. The fact is we can 



always excuse our actions under any pretext. For that reason 
whoever lays down personal or social moral rules controls the 
action of human beings individually and as a group.

The reason for such confusion regarding the validity and 
coherence of action, derives from the fact that morality is 
frequently moulded by those few who lay down the rules and, 
as such, to those who have the power to do so. Thus, action 
is, to a great extent, the practical tool serving the quest for 
power and the selfishness of the individual. Because of this, 
the psychological nature of the subject, the person in question, 
creates uncertainty over morality at a personal level, which is 
why it is impossible to argue that such morality is universal.

We could debate the issue of correct and incorrect action over 
and again and we will always arrive at the same conclusion: 
morality is relative and is necessarily underpinned by a series 
of customs that depend on who is acting, on the cultural circles 
where they are current, and on the closed groups that impose 
the norms. There is no practical, universal morality. To arrive at 
one single ethical pattern is one important item of unfinished 
business that philosophy has yet to come to terms with, and this 
would seem to be just as difficult to attain as the empirical theory 
of Being that Western metaphysics sees as yet unobtainable.

According to another conveniently relative viewpoint, the 
dilemma of correct action is solved by believing that what is 
good is good per se and what is bad is bad per se. Whoever 
controls the faith that determines what is good and what is 
bad, controls the act per se and therefore, controls what human 
beings do. According to this convenient belief, God and the 
devil strive to prevail in the active conscience of humankind, 
and guide its beliefs and acts along the approved path. 

And what remains when all superior values collapse? 
Selfishness. It then becomes necessary to attend to and feed the 
“I”, the petty self, the interest in one’s belongings and the belief 
in the superiority and special nature of personal intelligence. 
That which is important is rendered useless whereas transient 



things are considered useful. The fear of being wrong and being 
overwhelmed by guilt stops us acting immediately; one begins 
to fear the passing of time and to seek to live every moment 
intensely and recklessly before the precious nectar of adrenalin 
loses its virtue. And, since what is most akin to constant change 
and absence of inner silence is thinking, one’s mind becomes 
the new king and dialectic its most faithful servant. Hence, in 
the end we come to the inevitable conclusion that “Being is 
thinking and thinking is Being”.

It was Descartes who coined in a phrase that summed 
up the inner chaos human beings experience daily: “I think, 
therefore I am”. Here then are the foundations upon which our 
culture builds its lethargic edifice of the evaluation of good and 
bad action:  Good is that which encourages the thirst of being 
and existing as an “I”; Bad is that which tends to dissolve the 
sensation of self, of I-ness.

Then we must enquire, what is it that provides the ego with 
its continuity? The answer is: performing action! While action 
maintains the ego’s precarious existence, it has to be termed 
good. While you are busy doing something (it doesn’t matter 
what: reasoning, judging or thinking) this makes us feel that 
we are living.  And what is it that tends to dilute the sensation 
of continuity of the “self”? Pain, death! These are our enemies. 
Hence, bad is anything that causes us to lose the continual 
feeling of being an “I”.              

Thus, to act seeking to avoid pain, death, old age, conflict 
or fear becomes the second commandment, and clinging on to 
pleasure, or at least its memory, the first.

Human beings are wearied by thinking and remembering. 
Their primitive dual logic chains them to concepts, judgements 
and their own and other people’s viewpoints. Individuals are 
stifled by the impossibility of being able to find a moment’s 
peace in their mind, a moment of inner silence. In face of this 
lack of self-control, they choose a proverbial way out: their 
own lack of awareness. They think they are alive, but this is not 



so; they are forever asleep, uncontrollably glued to the vision 
of a dream world which is presented before their eyes. They 
live in what has been or what will be. Scarce are the moments 
they feel themselves to be alive in the present, in the “here and 
now”. Relentlessly they call for help, to no avail, yearning for 
something that makes them feel alive but that they are only able 
to remember or imagine.

Some Western thought systems construct an ethic that we 
could classify as egocentric and propose a morality based on 
social convenience. To a great extent, many Westerners who act 
from the religious perspective are theoretically Christian but 
atheist in practice. Everyone justifies their acts by certifying 
them with their own egoism. Hence, moral, religious and 
political corruption become our daily bread. How can you 
blame someone for being dishonest if they have been educated 
to survive and not to live? The reason for the chaos in action 
flourishes because there are no practical prototypes of human 
beings to emulate.

We are immersed in an endless ethical whirlwind. Our 
culture is confused, since not only have we moralised action 
but also perception. Everything is labelled as “good” or “bad”. 
Moreover, those acts that order life axiomatically are known as 
“commandments”. Significantly, however, we do not go out of 
our way to obey them, but rather to justify why other people 
should do so. Our times are in great need of a Francis of Assissi. If 
there were just one man or woman who was sufficiently mature 
to follow and who did not need to go by extravagant titles, the 
entire world would flock to hear such a one. But perhaps the 
time has just not yet arrived. Now, just as two thousand years 
ago, the selfish blame those who live life with a free heart.



THE BASIS OF INDO-EUROPEAN ETHICS

The Vedanta system makes the well-known statement 
jiva Brahman aika (the individual is identical to the Absolute) 
as the basis for its system of ethics. From this point of view, 
action and the performer of action are non-different in the 
eyes of consciousness, which leads to the conclusion that there 
is a single Non-dual reality. Non-duality is an Oriental idea 
whose aim is to define and establish, from the epistemological 
viewpoint, a real (authentic) form of cognition. That which is 
real is considered to be consciously known to be Non-dual; 
similarly, that which is considered unreal is what is consciously 
known to be dual.

Non-duality entails the absence of differentiation between 
subject and object in cognition. The subject, the performer of 
the action, cannot truly be considered to be independent from 
or in fact any different from the action carried out. Subjects are 
immersed in the same network as the object with which they 
interact. To cause pain is to hurt oneself. In the end, consciousness 
is a non-differentiated continuum. The suggestion of separating 
the subject from the object leads to the creation of   morality   
based on the performer’s own interests, and the relativisation 
of   the objects experienced as different from themselves, to suit 
their own needs.   

The statement that the power of the knowledge belonging 
to consciousness is a Non-dual continuum, brings with it 
interesting repercussions. One of them is that individuality 
must be seen as a momentary and incorrect perception; like an 
illusory and fleeting reality, as phantasmagorical and brief as a 
dream, or the seeing of a coiled up rope and believing it to be 
a snake. Finally, right action, in other words, the path of karma 
yoga, has to produce a change in the mental form with which 
we experience the world. Karma yoga is the form in which 
Vedanta philosophy expresses a mode of right action that leads 
to inner awareness.



To clarify this unfathomable conflict raised by non-duality 
regarding subject-object duality, Oriental tradition introduced 
a series of ideas such as maya and agnana.  The idea of Non-
duality precludes the existence as real of objects independent 
from each other, for instance, clouds and those who are aware 
of them, or the ocean and the sun. Yet, in the light of human 
experience, object-subject duality is taken to be valid, because 
of the empirical faith we have in it. The solution to this question 
revolves around the fact that such differentiated perception, in 
which the knower and the known are seen as being different, 
stems from the lack of the subject’s cognitive clarity (agnana) 
which produces an apparent differentiated reality (maya) when 
objects are (being) known.

The mistaken individual perception that subjects have 
of themselves and objects that surround them can be put 
right. Correcting this false perception entails stopping egoic 
activity that occurs in one’s mind when the dialectic process is 
underway. Suppression of the sense of “I”, while your mind is 
functioning, shatters or tumbles the duality and creates a new 
form of interpretation of reality where the object and the subject 
take on a new dimension.

In this dimension consciousness, which now acts as an 
uninterrupted Non-dual stream owing to the absence of 
the “I” in the mental process, is aware of the existence of 
subject and objects. However it does not entertain the sense 
of differentiation between them and whoever is knowing 
them. This exceptional form of cognition is known as non-
dual, and the world experienced from this new standpoint is 
known as the Real.

Hence, the Vedanta posits the cognitive permanence of 
duality as long as there is a sense of authorship in cognition, 
while there is an appreciation of “I” in whoever is doing the 
knowing. The world seen as such, from this dual point of 
view, seems real (maya), since it comes about through mistaken 
cognition (agnana).



“The world replete with attachment and aversion and all 
the rest, is like a dream (maya). It appears real (dual) as long 
as we remain ignorant (agnana), but becomes unreal as soon as 
we wake up (to our identity with Non-dual Brahman)”.

“The world seems real (dual) just as long as the Non-dual 
Brahman, which is the basis of everything, remains unknown 
(agnana). It is like taking an oyster shell for silver”7.

Brahman has to be considered as the conscious agent that 
emerges when one’s ego is completely dissolved and one 
becomes simultaneously aware of the entire universe. In such a 
non-differentiated state, the subject-object separation dispersed 
and gives way to a new state of cognition, one in which reality 
is seen from a different viewpoint without object and subject 
having to change their nature. Non-duality is the denomination 
given for this rare behaviour in cognition, in which the object 
carries on being the object and the subject carries on being 
the subject, without them being seen to be different in the 
light of consciousness. There, in the Non-dual experience, 
illusion (maya) which generates object-subject differentiation, is 
suspended thanks to the agency of correct cognition, in other 
words, to cognition lacking in the sense of “I”

Action and its performer, considered as dual and 
differentiated entities, possess an identical pattern: Brahman, the 
Non-dual Absolute. However, owing to the fact that individuals 
uphold their own differentiated selfhood at any time that they 
are operating mentally, a mistaken perception is produced that 
initially appears to be valid due to maya. And the world as a 
continuum of Non-dual consciousness is necessarily hidden 
away from our consciousness.

Thus, ethics make sense and action is worth studying, solely 
on the basis of an apparent dual interpretation of reality, since 
in the Non-dual interpretation of reality action, the performer 
and the universe are all identical and non-differentiated. Hence 

7 Atma Bodha 6 and 7, Sri Sankaracharya, translation and commentaries by Swami 
Nikhilananda, editorial Hastinapura, Buenos Aires, 1999.



there is no point talking about differentiated ethics. Regarding 
this issue, we should point out that the Vedanta does not deny the 
existence of duality, which as an activity is mentally sustained 
in the process known as “attribution of name and form”8. 
However, it states that the world and its apparent duality cannot 
be independent from its real basis, that is to say, from Brahman, 
the Non-dual Absolute. There is no true ego9, that is, an activity 
or structure involving the appropriation of knowledge (taking 
knowledge as “one’s own”) which can operate continuously 
unto itself. And since it is a product of maya, we may rightly ask 
ourselves: Who then is the performer of action? To answer this, 
the Vedanta necessarily suggests a new idea: the very qualities 
of matter, gunas10, in other words, the primitive constituent 
qualities of the entire universe, they are the performers. 

The interpretation and reason for being of gunas is 
complex as we find it in Vedanta theory. It should be noted that 
consciousness in the Vedanta is a continuum that resembles the 
everlasting nature of space. Space is a completely homogeneous 
continuum, in other words, we do not find that space has greater 

8 The essence of dual differentiation inheres in interpreting Non-dual reality 
through the intermediation of mental dialectic accompanied by the sense of “ego” 
or “self”,  a process known in the Vedanta as “attribution of name and form”. This 
process consists in attributing a mental “name” to any perceived “form” defining 
it and passing it on to be stored in one’s memory, or also attributing a mental 
“form” to any perceived “name” also to be stored in one’s 
9 Qualifying something as “real” necessarily implies the quality of being and 
existing by itself for itself. In fact though, the ego or psychological “I” does not 
exist in itself as a separate reality, but rather, it only exists when one thinks of it. 
Hence the statement that the ego is an appearance produced by maya, illusion.
10 Gunas are three essential qualities known respectively as satya (balance), rajas 
(activity) and tamas (inertia). When gunas are mixed together they produce five 
Subtle Elements (akasha or ether, vayu or air, agni or fire, apas or water and pritivi 
or earth). In turn, by means of a later mixing process (panchikaranam), these five 
principles are again mixed together to form the five dense elements akasha or 
dense ether, vayu or dense air, agni or dense fire, apas or dense water and pritivi or 
dense earth). Neither the subtle elements nor the dense elements correspond to the 
physical structures of water, air etc., but they do resemble what modern physics 
denominate quarks (mathematical or ideal models that constitute a potential 
constitution of matter).



density either within or between any object. Consciousness can 
be viewed in the same way. Consciousness is a homogeneous 
continuum which when knowing detects no difference between 
knower and known, but is aware of objects and subjects. This 
is comparable to the way space contains different contents, 
but none of them affects the continuity and homogeneity of its 
essential nature.

Nothing is separate from consciousness, just as there is 
nothing in the entire universe that does not contain space. 
The substance of matter must ultimately be a manifestation of 
Non-dual consciousness. However, this statement can only be 
verified in the highest levels of Non-dual cognition, those that 
arise from cognition associated with Meditation.

Regarding the dual cognitive representation of any subject 
where there is still a sense of “I” in its mental nature, physics 
suggests that the material universe is the substantiation of 
energy and that this energy evolves in time and space providing 
the process of creation with various characteristics. Science 
accepts that energy may be transformed but not destroyed. 
Hence, energy is the substantial base of matter and everything 
that exists in the universe.

One must understand that, from the perspective of the 
Vedanta, subjects are momentary realities that only appear 
because of the egoic presence in cognition. Subjects resemble 
in every aspect the apparent reality that emerges in a dream. 
There deep in slumber, all the dreamed, of characters seem 
to be gifted with independence and personality; they seem to 
exist of their own making. Yet we only have to wake up for 
these independent images of dream subjects to fade away. In 
the state of wakefulness, all such entities die, fated to become 
mere memories. So when we are awake we might ask ourselves: 
who was performing in the dream? or who produced the dream 
universe? We know for sure when we wake up that the figures 
who acted in the dream did not really do so.  We would say that 
the matter that endows the characters and their settings with 
independence happens without there really being an actor. And 



so, we could state, while dreams are in process, there are actors 
and actions, and when we are awake there are no actors and no 
actions, only memories.

Because of this, in the dual representation that the Vedanta 
presents, action and actors are seen very differently from the 
way they are in the West. From the Western point of view there 
are actions and actors. The actors can act and undertake action 
according to their own free will. Actors perform in events that 
are different from them. In contrast, in the East, the very fact 
of accepting the Non-dual state as the essential basis of reality 
induces an apparent sense of actor and, therefore, action. In this 
Eastern model, having one’s own free will makes no sense. In the 
end, the universe acts by itself, agents are solely an inseparable 
part in this process.

In order for the action performed by individuals to have 
any meaning in the dual world where this is carried out, the 
Vedanta developed the theory of gunas. Gunas are the substantial 
expression of consciousness, and their essential nature is the 
substantiality of duality. Gunas do not require an “I”, such that 
the “I” is simply a modification of gunas.

To make this idea clearer, let us return to the subject 
of dreams.  We know that when we are asleep the dream 
experience is real. Thus, while we sleep we are sure there are 
actions and actors. Can we really say that the dream figure 
acts of his own accord when asleep, given that when he 
wakes up the dream universe vanishes? Can we say that the 
universe and the actors that perform in dreams can be truly 
differentiated? If everything vanishes when we wake up, then 
what produces action when we are asleep? In the eyes of the 
Vedanta, what forms the substance of the actor and the action 
in waking and dream states are the three qualities of matter, 
the gunas, which are mixed together, presenting a kaleidoscope 
of internal sensations and different material events. In reality 
there is no actor, it is the qualities of matter that interact 
amongst themselves. The gunas that react among themselves 
producing different material and subtle categories.



“All action is undertaken solely by the qualities of nature 
(gunas). Individuals, deluded by their ego11, think: “I am the 
actor” 12. 

It is the gunas, or qualities of matter which, when interacting 
amongst themselves set the whole universe and its constituents 
into motion. Human beings, immersed in non-duality in the 
form of its absolute essence Atman13 do not act: they are but silent 
spectators in the form of absolute Non-dual consciousness.

Gunas are similar to the essential nature of energy: they 
endow movement, life and activity. The universe’s impulsion 
to move is thanks to the fact that energy provides a sufficient 
stream of information to maintain the unceasing action. In 
the same way gunas, according to the model of rules that they 
govern, impell the universe in the right direction to where the 
substantiality of all creation takes on meaning. The mind, the  
“I”, matter, and everything that happens when experiencing 
duality, is no more than the manifestation of the unlimited 
attributes of gunas.

Stars and galaxies as well as the physical and chemical laws 
by which they operate are the result of the implicit order and 
activity of the gunas14. For instance, the human body and its 
different systems operate under implacable natural laws, but 
what acts in the case of human events are the devas which steer 
the functions involved in activity. From the human perspective,

11 Egoism, known as ahamkara in Sanskrit, is a function of the mind (inner vehicle, 
known as antahkarana in Sanskrit) in generating the sensation of appropriation or 
ownership of action. In mental action, the ego presents as considering itself the 
performer of action.
12 Bhagavad Gītā III, 27. Annie Besant, editorial Hastinapura, Buenos Aires, 1996.
13 Atman denotes the absolute Non-dual essence referring to human beings. 
Atman is identical to Brahman, as evident in the Vedic prayer or mahavakya (great 
pronouncement) Aiam Atma Brahman (This Atman is Brahman)
14 The intelligences that govern the performance of gunas may be called  
elementals, devas or God depending on the purity of satvic (balance) in the blend 
that constitutes them.



gunas generate the different attributes of koshas15, the illusory 
coverings or sheaths that make up the different forms of 
expression through which human beings can act at all levels, 
both physical and mental. Eastern tradition attributes gunas 
with intelligence, this intelligence being known as the devas.

Thus, devas are the intelligent expression of action, and it 
is the devas who determine the course of events everywhere in 
the universe. Devas express themselves in infinite numbers of 
families or groups, whose nature expresses ideal or material 
action, that is, on the ideal or material level. There are also the 
great cosmic devas, whose primordial function is to govern the 
vast regions of the universe, imparting upon each of them an 
order in which precise actions are required, according to a plan 
determined by karma still remaining from a previous universe.

The Vedanta shows us that, in reality, no one does anything; 
what is done, is done by the gunas16. The human essence Atman 
is inactive as an actor, although it remains perennial and active 
as the Non-dual conscious forming the substratum or basis for 
the universe where the plan of action unfolds. As we said earlier, 
thanks to mental action (antahkarana) the ego thinks itself to be 
doer or instigator of action.

Such an ego, as an illusory reflection of maya, believes that 
it acts and that when doing so, it operates of its own free will. 
Viewed in this way, freedom or free will is, in reality, the egoic 
capacity to identify oneself –or otherwise– as the active agent 
when actions are in progress. In other words, contrary to what 
is generally supposed, freedom or free will is not the capacity 
to carry out an action or not to do so, but rather, the capacity to 
identify oneself –or not– with the action.

This identification, or otherwise, of the ego with action that 
is being carried out, is crucially important in our discussion of 

15 Human beings are endowed with five illusory bodies or sheaths, respectively 
known as anna, prano, mano, vignano and ananda maya kosha (corresponding to 
physical, energetic, mental, knowing and blissful bodies).
16 Guna gunesha vartante, gunas revolutionise among gunas.



ethics below, since depending on whether or not there is any 
egoic identification with action, a new mode of morality arises 
or all moral evaluation totally vanishes. Let us take a look at 
this in terms of a particular example.

Imagine that while you are asleep you dream that you form 
part of an immense show taking place in a sports stadium, 
which holds thousands of people. Let us recall that dreaming is 
an activity which is experienced as being real when in process, 
but is discovered to be non-existent or unreal as soon as you 
wake up. To repeat, dreams are real while you live them but are 
seen to be illusion when you are awake. Now, take your seat in 
the grandstand and observe the thousands of spectators paying 
attention to every one of the events realised by the players in 
the game. Take note of how you blend in with this and become a 
small but important part of this marvellous virtual experience. 
The game you are watching could take up some hours of your 
particular dream and, while it is in progress, you will see how the 
multitudes express their joy or their dismay, depending on how 
events unfold. Thousands of egos, seemingly all endowed with 
individual and independent human consciousness are reacting 
with unrestrained enthusiasm, deeply absorbed in the show. 
While all this is happening, if you were to ask yourself “who 
is acting?”, “who is setting this immense spectacle in motion?”, 
you would probably answer that everyone is performing and 
as they perform they transform their world! This seems to be an 
obvious answer in this actual moment while you are dreaming.

But when you wake up the stadium and the crowds vanish. 
Now all alone in your bed, faced with the impact of what has 
been going on, you want to know whether you are now asleep 
or not. You seek to pick up the thread of your own life from the 
past, from your own memories. After short but intense process 
you will possibly come to the conclusion –you can do none 
other– that what came before was really a dream and that now 
you are awake.

However, let us suppose for the sake of argument that you 
go back to sleep and return to the same experience. The sports 



stadium reappears, with the crowd, the action and so forth, but 
now you are conscious of the dream while you sleep. Within 
this new perspective, your way of seeing things around you 
will necessarily change, as will your very relationship with 
your surroundings. Ask yourself again, who is acting and who 
is it that sets this immense scene into motion: now the answer 
would be “no one, no one is acting”. Everyone thinks they are, 
but really no one is acting. The only real experiencer is the 
dreamer of the dream, but she or he does not appear anywhere 
in the dream and yet it is they who, totally inactively, provide 
the basis for all dreaming activity!

Similarly, the Vedanta states that Non-dual consciousness 
exists as the only eternal and Real spectator of all existence. But 
at the same time it accepts the existence of egoic consciousness 
as an apparent and momentarily real activity in which there 
is the belief in the existence of an “I” which experiences itself 
thanks to the fact that it remembers itself in its own memory.

Thus, the way out of this ethical dilemma consists in 
understanding that the only option that individuals have resides 
crucially in identifying themselves or not with the action they are 
carrying out, since all action, in itself, is neutral, and essentially 
amoral17. And so, when individuals identify themselves with the 
action they are carrying out, they make it real, experienceable 
and relatable or comparable to other actions. In contrast, if they 
do not identify themselves with it, they never need to worry 
about correctness or morality of action again, as they will be 
immersed in unlimited Non-dual consciousness, in a mode of 
cognition where everything is everything.

17 It is necessary to be able to distinguish the concepts of “amoral” and 
“immoral”. Amoral action is that which is beyond any moral valuation, in other 
words, it is morally neutral, for instance, that which happens when an action 
is carried out  in the “here and now”. However, the term “immoral” suggests 
an action that is seen as being  divorced from the rules of morality or totally 
contrary to them. 



IDENTIFICATION WITH ONE’S ACTION 

We have seen that individuals, based on egoic performance 
(ahamkara) which operates at a mental level (antahkarana), take 
it for granted that they are free performers of actions, that is 
they perform actions of their own freewill. Individuals see the 
action as theirs, impelled by the desire to obtain reward or feel 
pleasure and, where possible, avoid pain18. 

People who act like that may well suppose that there is some 
form of earthly or divine action that will provide long-awaited 
rest and deliver the happiness they have long desired. They seek 
an experience that will make them feel fulfilled, something that 
gives them a reason to live, to be, but all in vain. However, their 
mental vessel drifts aimlessly, blown about by the hazardous 
gales of the multiple egoic seas they sail. There are moments that 
they believe they have found their motionless centre, where the 
fragrance of love and happiness lingers, but time and distance 
inexorably end up obliterating their momentary sensation of 
happiness, like that which devastates everything in its path. For 
moments they felt fulfilled by obtaining the gifts of divinity, but 
afterward this turned to the ashes of guilt or sorrow, upon not 
being able to keep the feeling going.

And it is here in the midst of this unceasing change from 
happiness to intermittent disappointment that action is born 
and here that human beings play at believing they control both 
the world and themselves. 

If such an individual were to see intuitively, if only for a 
moment, that they forever enjoy the peace which they do not 
find; if they were to understand that they are drowning in the 
stormy seas of their mind looking for what has always been 
theirs, they would cease to seek confusedly and determinedly 
in action what the latter will never give them. If for an instant 
they were to quieten the fluctuating world of their mind, 
they would at last understand that, in reality, they are silent, 

18 In Sanskrit raga (enjoyment) and dvesha (lack of enjoyment).



unmoveable and unlimited spectators of the immeasurable 
Non-dual ocean of existence.

The mistake individuals make stems from believing it is 
they who act, and so are attached to the result of the action. 
These are two characteristic causes of psychological pain and 
essential ignorance in individuals, somewhat like souls of the 
deceased when passing over Lethe. The more they drink from 
its waters, the more they forget about divinity and themselves.

The solution to the dilemma presented by action is not found 
by seeking the act that in itself brings about happiness. This 
perfect act has never existed, does not exist and will never exist.

Action alone does not trigger freedom. All action is rooted 
in the interpretation one has of it. Therefore, interpretation of 
action is extraordinarily relative. Identifying oneself with action 
endows it with importance and relates the performer to the 
result of the action.

The ethical basis of action, from the standpoint of the Vedanta 
inheres in the fact that it can be undertaken without there 
being any ensuing relationship of causality between action and 
performer. All effort is placed on the dissolution (or loss) of ego, 
while the action is being carried out. Thus, any action can be set 
about without the compelling sense of seeing oneself as being 
its possessor, and without seeking any gain from its result.

Action can be an extremely apt means of nullifying a 
sense of ego when it is done without the “I” feeling itself to 
be the author or subject. It is important to take advantage of 
action, since we have no choice but to be always acting. Thus, 
immersed in the turbulence caused by constant mental and 
physical action, we can transform every act, one by one, into 
instruments for freeing us from our sense of “I”. Carrying out 
action for the sake of the action itself, avoiding the sensation of 
egoic appropriation –authorship– is the basis of freedom and 
the basis of Indian ethics.

Action in itself is not important; action alone is not liberating. 
Before action becomes an element that leads to self-knowledge, 



it must be carried out within an aseptic mental mindset lacking 
in any sense of appropriation. Action does not have to be part 
and parcel of any kind of ethical framework based on virtue. The 
belief that we are noble or good for having done some kind of 
special action solely induces a wrong-headed belief in our own 
goodness, a situation which naturally tends very markedly to 
induce an egotistical outlook. Virtue is a path of social harmony, 
it is true, yet it is not the basis for inner realisation. Action 
becomes a liberating force when it can be undertaken without 
a sense of authorship of the action, when there is no “I” that 
claims to undertake the action for good or for bad.

“Action is unable to destroy ignorance as it is not in conflict 
with it. Only knowledge can conquer ignorance, just as only 
light can brighten thick darkness”19.

Continuously doing things without mentally ascribing 
ourselves to be the performer is divine practice. Acting and 
flowing as you do so leads us to resemble nature, within whose 
processes any action is free. Constantly paying attention to action 
while not experiencing ourselves as being the performer, brings 
about change in our mind and thus modifies our interpretation 
of the world we live in. Unfortunately, we think ourselves to be 
the lords and masters of our actions at all times; we believe we 
can direct our lives at will, and yet we are not even capable of 
reacting to any action and be free from any historical or genetic 
conditioning. We think we are the owners of our actions and we 
are not even aware of the fact that we only respond to events 
according to our mental habits already established in our 
memory. We consider ourselves to be intelligent, but in reality 
we only act driven by our needs.

What truly devours illusion (maya) is “right knowledge”. 
Of all knowledge, that which leads to knowledge of the Self 
(Atman) is the one that opens up the way to total freedom.

19 Atma bodha, op. cit., 4.



Hence, what is identifying yourself with action? It consists in 
performing action feeling oneself to be its cause and moreover 
with the desire for whatever outcome or fruit it may offer.

The analysis of action that Oriental tradition offers is 
considerably more evolved than the Western interpretation. The 
Vedanta studies four kinds of action that succeed in unleashing 
a specific response between actor and action, in other words, 
the identification between actor and action is approached in 
four different ways. We have seen that the most correct action, 
right action, is that which does not generate any link between 
cause and effect, between action and its consequence.

The link between cause and effect, in any action physically 
or mentally undertaken by any subject, was termed karma in the 
Indian tradition. An instance would be working in the hope of 
the future attainment of a result, which maintains the actor’s 
egotistical or “I” presence at the moment when they perform 
the action, and similarly maintains the same actor’s presence 
in the potential future where the virtual result is to come about. 
When we talk of being bound or tied we are referring to both the 
ongoing sense of “I-ness” in the action and the latter’s presence 
in the projected result. Thus, performing actions based on my 
future well-being or advantage, creates a sense of continuity 
between the one who is doing the action and the future action 
that seeks my well-being. In both cases, the sense of “I” remains, 
it feels identical. Thus, to undertake action creating an egotistical 
link between the action and its result produces karma. 

Usually human beings live their lives being attached, 
bound by their acts, since they make action a springboard to 
their future where they will continue to exist as individuals. 
Misguided education leads us to constantly be projecting 
ourselves through our actions.  Thus we live with the yearning 
for things we have not experienced yet. Dreams, wishes, 
desires, all become he source of personal action. We live for the 
uncertain future that is yet to come into existence. To carry on 
in this fashion leads to the undesirable continuity of the egoic 
presence. For this reason it is often said that human beings are 



imprisoned by their karma. While the sense of appropriation or 
authorship of one’s acts impregnates action, you feel yourself 
to be its performer, as well as seeking its result, and in this 
way, action presupposes the existence of karma. While there is 
karma there is an “I”, while there is an “I” there is duality, while 
there is duality, ignorance of real human nature will endure. 
This mistaken way of performing sets up a vicious circle which 
is hard to escape from. Our ego becomes the pillar of action 
and source of duality, and thus all such action is fundamentally 
based on providing the continuity of egoic existence.

To avoid egoic bonding in time there is need to do things with 
detachment, that is to say, free from links with consequences 
or benefit. Day-to-day action must be done for the sake of the 
action itself and not its result. In this way, there will be no 
motivation associated with the action and, therefore, karmic 
attachment will vanish in time. As the wisdom of the Bhagavad 
Gītā has it:

“The sage united to discernment is refrains from good and 
bad action in this world. Hence, apply Karma yoga20 because 
to be Karma yogi is to be adept in one’s action”.21

And so, adept action or right action or karma yoga is free from 
connotations of morality or virtue. Beyond all ethical relativity, 
right action can be carried out physically and mentally, but it 
must be free from the sense of egoic appropriation, in other 
words, free from all egotistical perspectives, and done without 
seeking to obtain the fruit or result of action.

20 This refers to karma yoga or the realisation of union through action.
21 Liberating activity of action is such that, depending how it is done, may even 
lead to complete inner freedom: Yogah karmasu kausalam, in other words, (karma) 
yoga is being master of action, Bhagavad Gītā, Op. Cit., II, 50. 



MODALITY OF ACTION

Unlike other practical-theoretical philosophical systems, 
the Vedanta deepens into the nature of action, studying it as a 
neutral entity: that is to say, freeing action of moral conditioning, 
lacking in specific value and transforming it into an event that 
must be done for the sole compromise of being alive.

The Vedanta recognises four modalities of action depending 
on the “intention” or relationship the subject shows concerning 
the action. These four modalities are: non-action, obligated 
action, right action and the renunciation of action.

NON-ACTION

This refers to the attitude of denial towards action that 
subjects evince when overly concerned about their own 
responsibility as a living being. Existing as an individual 
entails responsibility whose natural expression is movement 
and activity given the impulse to stay alive. Action is, in 
itself, an integral part of all of the infinite spheres of existence 
manifested in the entire universe. Denying one’s duty, one’s 
own responsibility to express oneself in the world, to know it 
and know oneself, limits life, and turns someone who lives in 
such a way into less than a mere stone, since at least minerals 
comply with their own duty to remain motionless that nature 
demands of them.

“No one can, not even for an instant, be inactive in reality 
because one is inexorably impelled towards action by qualities 
deriving from nature”.22

It is action itself that sets the entire universe in motion. 
Action associated with pleasure and pain is what constitutes 

22 B. G, op.cit., II,  5. Qualities derived from nature are gunas, which comprise the 
three basic principles upon which all existence is nourished: rajas or activity, tamas 
or inertia, and satva or balance. What this is seeking to express is that all living 
beings evolve, metabolise, etc., in spite of all, in other words, action is inevitable 
and unceasing.



the source of all movement and experience. Nevertheless, when 
speaking of non-action we are not referring to non-motion as 
such, which we have already seen to be impossible, but rather to 
the intention to inhibit action that should be taken in response to 
responsibilities we have assumed and the very duty of existing 
as an individual.

The fact of having a body entails the responsibility of taking 
care of it and attending to it to the necessary extent. We cannot 
deny corporal necessities such as hunger and weariness blaming 
it on the lack of time to attend to them. Denying the responsibility 
we have towards our body induces a kind of bonding between 
the performer and action not done, which produces karma 
through neglect. In other words, there is karmic bondage between 
performer and an action that is not carried out.

Because of this, denying action does not prevent the 
emergence of karma. Karma is not a burden that puts blame on 
people; it is simply an automatic nexus that arises between 
action and reaction, between subject and act, when the action 
and performer have been contaminated by the sense of ego. 
Karma resembles the straightforward process of gravity: you 
only have to bring together two masses and gravity relates the 
materials inducing a force of attraction. In like manner, you just 
have to associate cause and effect, action and actor through the 
sense of egoic appropriation, and immediately a kind of link 
appears which is essentially aimed at preserving the “I”, the 
self, in time and space. The ultimate essence of karma is the 
maintenance of individuality, the continuity of the sense of ego.

Having an occupation implies responsibility and 
commitment. Workers get paid, covering their necessities in 
order to live; studying is another kind of action. Denying any 
of these activities for the simple reason of feeling lazy or bored, 
or going about them with excessive vigour thus eluding other 
previous compromises entails the denial of the action that 
should be done, generating a nexus between what has not been 
done and the performer who did not do it. This nexus induces 



a sense of karmic bond through neglect, and corresponds to the 
kind of action we term “non-action”.

There are those who avoid action because of the hardship it 
may entail; others avoid action because of fear of failure; these 
are all examples of non-action. Non-action denies the natural 
progression and continuity of life. However, total non-action 
does not exist, since life itself and the fact of being conscious 
of it, inevitably require activity. Indeed, it is better to act and 
be wrong than not to act. Mistaken action at least provides 
experience, and along with it the promise not to make the 
same mistake again, but non-action does not gather any fruit, 
nothing is learned that could possibly transform the mistake 
into educational means of learning.

“Comply with your right actions23, because action is 
superior to non-action; being non-active you are unable to 
maintain your body”.24

OBLIGATORY ACTION

This is the most usual level of action in our culture. It 
consists in the assumption that good acts lead to favourable 
consequences and bad ones lead to unfavourable consequences. 
It is taken for granted that actions carry moral content and so, 
depending on their context, should be rejected or not.

Here we find the unconfessable limits that distinguish good 
from bad. So, where can universal morality be found? Can it 
be found in the execution of specific acts? Such acts unleash a 
relativist mechanism typically used by the stronger to dominate 
the weaker. When ordinary people’s faiths are controlled, their 
way of thinking, that which is thought to be right by nature. 
Justifying action based on faith leads to the belief in heavens 
and hells, in the struggle between good and bad, in the existence 
of good and bad people. Morality established upon this type of 

23 Dharma.
24 B. G., op. cit., III, 8.



action is a more dangerous weapon than a nuclear missile, since 
it leads millions of people into being mentally complying with 
something which is unquestionably assumed to be right, and 
the opinion of anyone who dares to think differently, is wrong.

Believing that good acts are right and bad ones wrong lead 
to confusion. One can understand that there are some acts 
which are convenient, acts that, out of common sense, seem 
to be superior to others. But good deeds that we seek to do in 
order to be perfect… that is absurd. All action is relative if it 
stems from moral categorising. It is precisely due to the lack 
of clarity regarding action and its relative context that human 
beings wear countless masks with which to face up to life. 
Learning to lie out of convenience, because of our ideals or out 
of fear. Justifying invasion of some country, murder and torture. 
This kind of obligatory action is usually a dangerous labyrinth 
where personal wishes roam at large, where wolves dress in 
sheep’s clothing and ignorant people stay as such, so that their 
masters can maintain their power.

Doing good deeds leads those who do them to believe 
they are good. This is the most exquisite modality of egotism 
that those in power can exercise: control the admittance to the 
good club of the good and claim the right to flagellate and to 
judge those considered bad. How much pain and desperation 
has been sown by humankind pursuing their fellows accusing 
them of being heretics, infidels or unpatriotic. How much pain 
and suffering do human beings still bear, not in pursuit of 
happiness, but simply to have a drink of water and a slice of 
bread? Human beings might seem to be bad, but no, they are 
simply ignorant. And the paradoxical issue is that the world is 
fine. It is fine, since it could not be any different from what the 
masses of humanity make of it, doing what they do:  believing 
they do the right thing.

It is a common thought concerning obligatory action that 
the fruit of its fulfilment can be received in this world or the 
next one. Being paid for action, whether it i immediate or in 
the supposed future is a circumstance that creates worry. What 



is the precise value of results of work carried out?  And who is 
to judge this? Here we come to a dead end. It is presumed that 
God, or in God’s absence, nature, that decides what action is 
right and who acts in the right way. But, what dogma should in 
practical terms shape our relationship with our surroundings 
and with ourselves? If there is such a dogma where is it written? 
In heaven, perhaps…?

Advocating action for the supposed heavenly reward in 
the after life is a nonsense thought up by those who are unable 
to envisage freedom in this life. Time and time again, they are 
ignorant enough to lead people who listen to them, as if they 
were sheep, inducing confusion. And how is this life to be 
coherently joined to the other one when we suppose there is life 
in the beyond? The only way out of this dilemma is in stating that 
there is eternal life after death. If this axiom is right, the struggle 
for finding oneself in the best and most comfortable place in the 
future world becomes a daily task, and what if the conditions in 
this world are unfortunate? Then, the promise of grateful and 
comfortable eternity becomes pain and desperation.

With such an ethical model lacking in coherence and 
intelligence there is no possible way out, other than the path 
of dogmatic blind faith. Faith can move mountains, but it also 
moves the ignorant. There is a way for action to be exalted 
and become an inner beacon: the non-appropriation of action 
together with the renunciation of the fruit of the action. While 
your ego takes control of action it will be like a plant whose 
growth depends on constant nourishment from every act. 
The egoic bonding between performer and action supports 
individuality, and while there is individuality in human beings, 
they will become prisoners trapped in the oscillation between 
the extremes of pleasure and pain.   

In turn, seeking reward in this life through action turns the 
performer into an anxious searcher of goals, someone taking 
advantage of everything for their own advantage. However, any 
kind of advantage that is produced by action is short-lived. The 
psychological strain that comes from seeking to gain reward, or 



even maintain already achieved reward, is the cause of tension 
and keeps alive the sense of identification with your “I” that 
struggles in the titanic task of trying to be happy with what is 
achieved. We suffer because of unrewarded achievements and 
later, once the desired result is achieved through great effort, we 
suffer over the possibility of losing it.

In summary, the absence of a universal morality and lack 
of knowledge specifically on the “afterlife” causes action to be 
fraught with uncertainty when seen to be something one has 
to gain from.  From the perspective of the Vedanta, obligatory 
action is seen to be superior to non-action, since, at least, the 
experience that obligatory action provides one with some 
chance of learning. However, obligatory action is far from 
constituting the correct way of performing action. Carrying out 
actions motivated by hunger for their result necessarily leads to 
identifying such actions with the results they generate. Hence, 
an action and the desire which promotes it, do not perish when 
the action has been done, but rather, they remain intact while 
the fruit of the action has not been gained; and even after it has 
been, the desire stays alive in the need to preserve the reward 
that has been gained.

The desire or intentional act that, as we have already seen, 
arises from the identification of subjects with action, are the 
means by which action and its consequence are linked, in other 
words, subjects and the world in which their actions unfold. 
Action carried out with one’s sights fixed on its purpose creates 
a sense of the continuity of the performing ego, in such a way 
that both action and result seem to belong to an “I”, to a self, that 
begins to form part of a stable and continuous event in the frame 
of time and space. The space where the action is performed and 
the time which passes before its fruit or result appears are both 
related to an entity with the capacity to remember the past, live 
in the present and project itself into the future. This entity is 
known as the “I”, the “ego”, “individual” or “subject”.

In turn individuals, when undertaking action impelled by the 
idea of gathering its fruit, feel themselves to be the owner of the 



experience and its consequence in the future: the fruit of action. 
In this way, performer and consequence are inseparably linked 
together. Hence, the ego is mistakenly identified as owner, as the 
potential enjoyer of the consequence that will emerge in future 
time. This bond between action, consequence and performing 
entity (ego) was known to the sages of old as karma.

Accordingly, all action executed with identification or 
sensation of belonging (egoic activity) and with desire for 
its result, generates karma. Definitively, the experienced 
act performed with the sense of one being its performer in 
persecution of its end result creates an egoic sensation of 
continuity. Individuals, by creating karma, are bonded to action 
and its consequence.

RIGHT ACTION

There is a correct way to carry out action without there being 
a nexus between cause and effect. In reality, what is sought is to 
avoid or impede the appearance owing to   the realisation of an 
action, of an effect   in which there exists egoic presence. Thus 
the idea is to avoid sense of egotistical identification while any 
action is underway. To define this kind of “right action”, along 
with the theoretical staging supporting it, Oriental tradition 
coined the word dharma. Dharma refers to the kind of action that 
does not generate karma; in other words, that in which there is 
no egoic causal bonding between performer of action and the 
action’s result.

The dual universe is interwoven thanks to the existence of 
karma. Karma necessarily entails the concept of illusion (maya); 
karma arises from maya. Maya implies ignorance (agnana), that 
is to say, a mistaken perception of reality because of a separating 
and differentiating element in cognition that is known as the “I” 
or self (ahamkara).

Dharmic realisation of action entails breaking up karma, 
as a result of action going forward without any egoic bonding. 



This dissolution of karma leads to maya, illusion, vanishing, 
and hence the perception of reality is rethought.

“The world is chained by action, except that which is 
undertaken by dharma. And so, son of Kunti25! “Carry out your 
action in this way free of all attachment”.26

Making action a sacred act means that the action transforms 
those that perform it and concedes them inner freedom. An 
action, whatever it may be: eating, laughing, caressing, playing, 
thinking, and so on, can become the path of inner discovery. 
Action in itself is a springboard towards the discovery of your 
own reality. According to the Vedanta everything is based on 
carrying out action while totally lacking in a sense of ego.

The absence of sense of ego is a complex concept for Western 
culture to grasp, since the West’s entire cultural thrust involves 
the preservation of one’s personalised egoic nature. Ego is an 
axiomatic event. In other words, it is supposed to be such an 
obvious reality that it does not need to be demonstrated. In the 
East the sense of “I” is a by-product of the dialectic process, as 
when lighting a fire its glow becomes its by-product. The West 
does not quite get what is meant in Oriental tradition when 
it refers to performing action with a lack of ego.  In Western 
thought we mistakenly believe that egoism is a psychological 
activity when it is clear, in fact, that this is an epistemological 
process. The egoism spoken of in the Vedanta is the presence of 
the “I” in action, and does not refer to psychological, emotional 
or sentimental egoism or selfishness,

Performing without a sense of “I” allows one to carry out 
action without becoming bonded to its result. For instance, 
imagine that while on a journey you go for a walk in the 
mountains. You enjoy looking at the landscape, and enjoying 
the intensity of the sights and smells of the nature around you 
which are easily taken in. While this is happening, while you are 

25 As recounted in the Mahābhārata, Kunti was Pandú’s first wife, with whom he 
had three children: Yudhisthira, Bhima and Arjuna.
26 B. G., op. cit., III, 9.



absorbed, enjoying, walking, laughing or deep in conversation, 
everything seems to happen without there being anyone who 
enjoys, walks, laughs or converses. Getting intensely into the 
action prevents the appearance of the “I” but does not prevent 
the action from being done. Carrying out action according to 
this new pattern is known as “right action”. The execution of 
“right action” implicitly leads to not bonding the performer to 
the action, since the performer does not exist at that moment. 
This absence of bonding is known as dharma.

Thus the natural atmosphere within which action unfolds 
is known as dharma, “right action” or karma yoga. Whoever 
accomplishes action from this perspective does not incur much 
psychophysical expenditure since, freely and without effort, 
one acts immersed in what one is doing.

And so, dharma is ordered action, which situates whoever is 
performing as a part of the natural and spontaneous order where 
there is no excess or defect in performance. Dharma is a just means 
that adapts to every happening. All action, however difficult or 
conflictive it may be, has a correct way for it to be done.

All human being have their dharma, a supreme duty when 
they carry out their acts, and this is the use of action to realise 
themselves in their inner life. Nature itself also has its dharma, 
its duty: the Sun’s dharma is to shine and give life; animal life, 
among other functions, is to serve as prey to predators, and 
those in turn to the next animal up the food chain, with the 
aim of preserving life, and so on. The highest dharma of human 
beings is to know oneself.

RENUNCIATION OF ACTION

Whoever, enlightened by pure discernment, have been able 
to recognise their own essence as being eternal, immortal and 
Non-dual, renounce being a social actor in this world, while 
they are forever immersed in their inner reality. Thus, they 
see the game of life like someone being aware that the dream 
they are dreaming is illusion. They act without performing, as 



their impulses do not leave a trace of karma. Any action is done 
without there being anyone attached to it. Their responsibility 
of being part of this world dies for them. Now not only do they 
renounce the result of the action, but the action itself flees in 
fear, since it cannot be seen in the mirror whose surface reflects 
only the reality of the Non-dual Self.

There, free within themselves, the wise do without doing 
and, while living life in this way, the joy of divine bliss fills them 
without those around them noticing.

“Without trusting anything, with your mind, and your 
disciplined self and all desire for joy relinquished, complete 
your actions with your body alone and make no mistake”.27

“Satisfied with whatever you wish to obtain without any 
effort, free of opposite pairs, exempt from envy, equally 
steadfast in bliss and adversity, you are not attached to the 
actions you perform”.28

Those who act in this way are known as sanyasin, renouncers. 
Dressed in a saffron robe and with a dish and stick as sole 
possessions, they bless all that they encounter. And so, such 
sages established in the knowledge of themselves, are free, 
since although they act, they are well aware that they are not 
the performers, but rather, that it is the gunas that carry out all 
action. Their consciousness touches infinity and the universe 
unfolds to their senses without any limits whatsoever.

Imagine that while a dream is in course it is possible to be 
aware that you are asleep and understand that the universe that 
unfolds before you is part of the illusion in your mind. Being 
conscious of dreaming while you are asleep is not a common 
situation, but is not beyond our possibilities. You take notice of 
the people, the buildings, landscapes that are revealed one by 
one by your conscious observation while asleep, but are aware 
of the fact that you are dreaming. While this is happening, 

27 B. G., op. Cit. IV, 21
28 Ibid. IV, 22.



and due to your certainty of it being a dream, events take on a 
different hue, as you know in all truth that at any given moment 
they will disappear. From this viewpoint such dreamers do 
not feel themselves to be enjoying a world that is going to 
disintegrate at any moment, dispersed like a cloud blown by 
the wind. Such dreamers are even aware that it makes sense to 
abstain from any action, because they know for sure that they 
are spectators to an illusion. This same thing happens in the 
case of a sanyasin, of the “renouncer of action” regarding the 
world in the waking state. The sanyasin recognises his or her 
immortal essence. There is no doubt in their understanding of 
themselves. Thus, although they see, walk, eat, taste and smell 
things, they do nothing, since their mind is not attached to 
any deed or any situation. All social compromise ceases, since 
all responsibility forms part of the same futility and illusion 
as all other actions. This form of going about life is known as 
“renunciation of action”, and whosoever succeeds in placing 
their mind in Non-dual reality permanently, and still form 
part of the world, is known as a sanyasin.



PART TWO

THE ANALYSIS OF “RIGHT ACTION”

Of the four modes of action described in the previous 
chapter, we can extend upon the third one of them, that is, 
“right action” or dharma, also known as karma yoga when such 
action is undertaken as a means of reaching inner freedom.

The first two modalities (“non-action” and “obligatory 
action”) have no coherent solution from an ethical perspective, 
and they are the basis for human events in the worldly sphere. 
The fourth, (“renunciation of action”) on the other hand, is 
extremely sporadic in its occurrence and is only attained by the 
few who illuminate the path for the countless other individuals 
who drink from the joy and pain of this world.

Based on the manner in which action is looked upon in the 
Vedanta, we have given the name “right action” to that which 
serves as a universal reference. “Right action” as a way of life is 
known as karma yoga or a path that, thanks to the right way of 
undertaking action, may lead to knowledge of the Self. On the 
path of karma yoga it is considered necessary to avoid both the 
identification of performers as the performers of the action and 
their identifying with the result or consequence.

This identification with action is seen within two parameters: 
in first place the emergence of a sense of ego, which consists in 
the appropriation of action, in other words, feeling oneself to be 
its initiator and author. In second place, seeking the result of the 
action, desiring the fruit or benefit that it may provide.

As this identification arises, whether it is seen from within 
one parameter or the other or both, karma is produced as a 
consequence. Thus, karma is the consequence of the actor’s 
identification with action. Karma bonds good and bad deeds 
but, specifically, it is that circumstance that unites or links the 
actor with the present action while there is a sense of ego and 
hunger for the fruit of such action.



This implies that one may carry out an action without 
the hunger for its fruit and with no sense of ego. This does 
not mean shelving one’s previously assumed responsibility 
regarding day-to-day life events. On the contrary it means 
complying with such responsibility, simply this is done without 
identification with the actions done. This way of carrying out 
any given activity is known, as we have already mentioned, as 
dharma, “right action” or “karma yoga”.

As a consequence of what we have explained above, there 
is the possibility, exclusive to every individual of identifying 
themselves or not with actions. This is “free will”. Accordingly, 
freedom does not inhere in deciding which action one should 
carry out, but rather, in identifying oneself or not with it by 
feeling oneself to be its performer or by desiring its possible 
result or consequence.

Free will does not involve the supposed voluntary choice 
made by subjects, but is based rather on the individual’s 
propensity or otherwise for associating him or herself with 
action through its appropriation or through intentionality. Acts 
and destiny can in no way be changed, in the same way as the 
direction of an arrow, once fired, cannot be modified until it hits 
its target.

With the aim of clarifying what has been said up until now 
regarding “right action” in more detail, we shall analyse both 
the factors causing identification –and thus karma– separately, 
these being hunger for the fruit of action, and the sense of ego.

HUNGER FOR THE FRUIT OF ACTION

This is also known as “seeking the result of action”. This 
activity happens when, on realising an action, performers 
identify themselves with the intention of obtaining a specific 
or general result. For instance, eating vegetarian food to loose 
weight or feel healthier; going to the cinema to stop feeling 
lonely; working hard to save up to be able to buy a house… and 
thousands of others of these kinds of actions.  



Take into account how any act undertaken by human beings 
is always loaded with the search for the result of the same 
action. Our culture honours the future and so to speak builds 
it an altar to which respect is paid and which is prayed to at all 
times. In the West, setting about an action without seeking its 
result is commonly felt to be like eating rice without any salt or 
spices: in other words completely insipid and tasteless.

Our Western culture revolves around the future. Education 
auctions off the problems of future subsistence; pensions solve 
the dilemma of welfare on reaching old age; savings help drive 
the economy and allow for the existence of the capitalist system. 
Our society is a “future-orientated” culture and is headed 
towards the future that is to come. When our minds do not look 
in this direction they become consolidated in the past. Then we 
crown our memory king of kings, and it becomes our basic act 
to be cherished and favoured.

Mothers, for instance, should love their children “naturally”, 
but this does not always happen. What usually happens is 
that they are overwhelmed with the necessity to show their 
outgoing love and thus take advantage of their young children 
to do so. This does not mean that to love a little child is wrong, 
obviously not. But loving someone out of “one’s own need” 
to love contaminates this affection. Loving associated with 
“one’s need to love” has little to do with “natural loving”. 
Loving when thinking of “one’s own loneliness” presupposes 
expressing affection that could be called love, but could in any 
case be qualified as “conditional”; loving when thinking about 
the weakness of a newborn child presupposes “necessary love”, 
a love which is deemed necessary, which is given in quotas that 
will finally disappear with the independence that will come 
with the child’s maturity; loving while thinking about “the 
protection we are offering” makes affection pall owing the fact 
of our own insecurity. As all this would tend to suggest, loving 
for love’s sake is not a common event in human affairs; for 
human beings there is almost always a cause or consequence.



For instance, just think how the different physiological 
systems in your body work. Your digestion and the circulation 
of your blood work naturally; as such we scarcely concern 
ourselves with then unless we are ill. The magical enigma of 
life happens all the time after its own wise manner, working 
without any defects or excesses and without the intervention 
of our will. Although seemingly involuntary, bodily functions 
adapt to every moment, in accordance with our state of 
tiredness, happiness or old age. Their dynamic adaptive ability 
demonstrates that their expression is linked to intelligence and 
order. But, what intelligence and what order adapt or control 
such activity? How is it that we can be immersed in a perfect 
universe and not be aware of its amazing accuracy?

Any event is perfect in itself and, nevertheless, every natural 
event in a dual reality is dependent on its own history. No war, 
famine or celebration can exist independently from its own past. 
Everything seems to be caused since the work of human beings 
is coloured with consequences. The future is never innocent nor 
does it happen for the sake of it. However, the future is perfect 
in itself, since it unfolds in fair measure and in accordance with 
its past environment. The future is no more than our coming 
environment where our evaluation of things can exist, where 
our egoism may prevail. Creating the future is to quench time’s 
thirst for the self to exist. Identifying oneself with action is to 
create the future; but not an independent future, but rather, a 
future that in any instant will be present, a future that in the 
form of present will be transformed into a liberating act.

“Whoever undertakes action as a duty, independently from 
its result, is an ascetic, a yogi; not simply those who dispense 
with rites and sacrifice”.29

Action that is undertaken out of desire for its consequence 
endows continuation to the “I” and projects its existence into 
the future. While there is an “I” that performs with an appetite 

29 B. G., op. cit. VI, 1.



for its fruit and with sense of appropriation, there will be a 
future projection for this subject in a dual world.

The immediate consequence of karma is samsara,30 the 
ongoing cycle of death and rebirth. When the vitality31 given 
to individuals in a life comes to an end the unfulfilled desires 
send the five principles32 to form a new composition upon 
which a new life will be based. Thus the ego is assured of its 
perpetuation. Action associated with its consequence prevents 
the “I” from ceasing to exist.

It is by such means of attachment to the result of action, 
that subjects remain consolidated in time, their own individual 
identity being a separated “I”. There is no “I” without a future. 
The future and egoic continuity arise from identification with 
the result of action.

EGOTISM IN ACTION

This is also known as “attitude of appropriation” in action. 
This characteristic of identification with action is profoundly 
simple and, at the same time, complex to understand.

For instance, Christianity has explored this theme, for 
example when Jesus Christ on the cross says to the Father “Not 
my will but thine be done”, a phrase that also occurs in the 
Lord’s Prayer. With this mental alignment, individuals become 
detached from their ego and are ready to be an instrument 
of the divine. Nonetheless, it must be understood that what 
happens is acting without being volitionally immersed in the 

30 The Indo-European and oriental theories of karma and samsara are dependent 
on each other.
31 Prana or vital energy.
32 Anna maya kosha or illusory sheath composed of  eating

Prano maya kosha or illusory sheath composed of vitality.
Mano maya kosha or illusory sheath composed of  mind.
Vignano maya kosha or illusory sheath composed of knowledge.
Ananda maya kosha  or illusory sheath composed of bliss.



action, rather than ceasing to act and awaiting God’s call, since 
in this case it would become non-action.                                                                                                
An aspect that could throw light on this is the analysis of the 
will. The will is a mental activity that leads always to a goal, 
to the acquisition of a specific objective. The will entails one’s 
personal effort associated with desire, the desire for obtaining a 
result. The will implicitly involves one of the personal pronouns: 
“I”, “you”, “he or she”, “we” or “they”. It is a force that directs, 
but it requires a director. This director is the “I”. While there is 
the will there is an “I” that mentally directs effort to obtain the 
result of action.

This could seem normal from the Western cultural point of 
view, the presence, in other words, of the egoic sense in different 
volitional processes. It would seem that there is no other option, 
no other way of mental functioning. Posing the existence of 
mental activity without the presence of ego might seem as odd 
as sleeping with your eyes open. It is a given axiom for science 
that the “I” exists and forever floods cognition. That there could 
be a different kind of perception is never considered in the West.

So then, taking a cognitive model other than that of the will, 
one which excludes of any of the personal pronouns, becomes 
almost a chimera, a far-fetched idea. The presence of the “I” in 
any action implies that this always forms part in the scheme of 
cognition. It is important to insist that within Eastern models 
of cognition, there are new ways to articulate the mental 
description of conscious realities. Specifically, there are three 
additional states of consciousness, which we shall go on to 
study, known as Observation, Concentration and Meditation, 
along with the completion, the final stage of the latter, Samadhi33.

“You should know, ¡oh Pandava!, renunciation is the same 
as yoga. No one can become a yogi if they do not renounce 
intentional will”.34

33 In Sanskrit known as: Pratiahara, Dharana, Dhyana y Samadhi
34 B. G., op. cit., VI, 2.



It should not be taken that it is possible to remove the inherent 
egoic sense of action, which action produces, by associating 
it with a third party or making such parties responsible for 
it. In this sense, feeling to be the possessor of the action is 
not avoided by going through or favouring a third person. A 
misguided understanding, this can lead to our becoming false 
philanthropists, where devotion to a third party endorses any 
personal sacrifice, however painful it might be. In the final 
analysis everything consists in whether or not we see ourselves 
as being philanthropists or doers of good (or otherwise) while 
the action is being done, or on the other hand, in presupposing 
the advantages we shall obtain in a possible future, thanks to 
the fact of the devotion and sacrifice towards others. Thinking 
in this way is absurd and foments an apparently idealistic or 
spiritual dedication in fact branded by egotism.

In this case, it is not viable to justify that a divine call instilled 
in you the need to do this or that, thus shifting responsibility 
for such action to a third party, be it a book or an institution… 
The egoic sense is equally activated in those who delegate their 
responsibility to third   persons, since it is they (the delegators) 
themselves who accept the idea that they should sacrifice 
themselves for a higher order. Taking action is commonly a 
profoundly subterranean art in which one always finds a way 
of justifying the eluding of responsibility.

Independently from any action, the mere fact that there is 
egoic presence, a tendency towards wilful intention in action, 
bonds the performer to the action and, of course, to the result 
of the action.

THE CONSEQUENCE OF NON-ACTION AND 
OBLIGATORY ACTION: KARMA

Here is the great difference between Western and Eastern 
ethics: the concept of karma. Karma is a term that links past, 
present and future; it is the link that unites time: the immediate 
relationship that arises when the experiencing subject is 



associated with the action through identification and binds the 
cause to its consequence.                                                                         

In some Western systems, action is a qualified and quantified 
entity, to such an extent that axiology35 seeks to categorise action 
by looking for primary elements that motivate the behaviour 
in a certain social setting, or seeking to find the “value” of the 
intentional object of a judgement or action36. In turn, ethics and 
morality proclaim behaviour according to predetermined values.

In the Vedanta, action is one of the infinite manifestations 
of consciousness. The great drawback arises from the basic 
presumption that action and performer differ. Non-dual 
consciousness is a continuum within which all the potential 
conditions of existence are immersed,  just as in a jeweller’s, there 
are all the multiple forms into which gold can be shaped. Action 
is not a consequence of itself; it is simply the dynamic activity 
of Non-dual consciousness. Actual action is not a problem, and 
its nature is not a dilemma; the problematic thing about action 
appears the moment the performer and the action are seen as 
being different from each other, as we have said. When actor 
and action are observed as being different, interwoven in a dual 
world, that is when we approach the problem, since we seek 
to justify which of the two, subject or object, is the origin and 
cause of any action’s reason to be.

In the Vedanta, ethics disappear when the analysis of action 
is established from a Non-dual point of view. The perception 
of events from the simultaneous time and ubiquitous space 
modality belonging to non-duality, brings a new perspective on 
moral contents. Any moral problem inheres in the inconvenience 
of comparing an act actually performed with a supposedly 
better event. The simultaneous inclusion in the cognition of 
both, action and categorisation of the supposedly superior 
action, precludes comparison.

35 Branch of philosophy that studies the nature and judgement of values.
36 There are thinkers that propose that value and value judgements should be 
eliminated from scientific activity and only “neutral”contributions should be 
taken as validate.  



From the Non-dual perspective, action takes on a different 
aspect to the one generally seen in Western analysis. For the 
Vedanta, in this case, action does not correspond to, nor is it 
associated with wilful action. Action is framed within a karmic 
sphere with which it coexists if there is a sense of ego in its 
execution. Action does not arise spontaneously; it comes about 
because of karma produced by the bonding between performer 
and action. The performer’s unfulfilled desires remain latent 
just as bacteria lurk on your skin just waiting for a cut to enter 
and infect your blood; unconsumed desires, unappeased wilful 
impulses picked up over the performer’s life, generate a latency 
that leads them to be manifested in time and space; the need 
for the actualisation of karma is known as “action”. Definitively: 
Action is not self-born nor does anyone insist on the action 
being action, it just happens, just as those games of perpetual 
motion, where by setting something into movement the device 
seemingly never stops.

“The lord of the world does not engender the idea of activity 
(karma) neither action nor the nexus between the action and 
the fruit of the action. Nature is simply manifested”.37

Because of this, the only way of removing the presence of 
karma is by preventing the flow of causality between performer 
and action. This bonding provides the “I” with becoming the 
actor wilfully impelling action by carrying it out.

The only intelligent option we have for avoiding constantly 
transforming the consequence of action into another action and 
in this way steering clear of unwanted samsara, is learning how to 
react neutrally to the present. Neutrality consists in undertaking 
action skilfully, aseptically, in other words, carrying out action 
without there being anyone that realises and, nevertheless, 
without realising it, there is action.

37 Ibid., V, 14.



“Those who can see non-action in action and the non-action 
in action are wise amongst humankind, and they remain in 
harmony while they carry out every action”.38

Actions have to be realised, but no one should realise it. In 
turn, there has to be someone who realises but not an action to 
realise. This apparent nonsense in terms of concepts is the basis 
of an immense wisdom that liberates action and performer from 
moral burden.

A large section of Western culture strives to find the “correct 
value” of every act and articulate a series of  “guiding actions”, 
which serve as an example for the lives of everyone. However, 
these classical models of action are so relative and unstable that 
people chose rather cultural models or group models that lack 
universality. Groups of individuals whose way of living could 
serve as an example will vary in size from one to thousands 
or millions, but they could never extend to being the whole 
human race.

The Vedanta definitively resolves this dilemma, establishing 
as we said, a totally different viewpoint to moral and ethical 
issues: what the Vedanta suggests is that experiencing subjects can 
identify themselves or not with action. If there is identification or 
intention, whether it comes from hunger for the result or sense 
of ownership of the action, subjects become attached not only 
to the action undertaken but also its consequence. Once again: it 
is this cause-effect relationship induced by the identification of 
the performer with action, known as karma. In turn, realisation 
of action without self-identification, that is to say, without 
seeking its fruit or creating any egoistic activity involving the 
action, does not generate any bonding effect with the cause 
of the action, a situation which frees the experiencer from the 
psychological stress of searching for results. Additionally it 
creates a free atmosphere where consequence arises on their 
own due to the fact of their own associated natural, intelligent 
activity. Undertaking activity in a non-egotistical manner and 

38 Ibíd., IV, 18.



just for the sake of the action in itself, without searching for 
results, is known as dharma, the natural duty with which all 
action should be realised.

Whereas so many Western thinkers spend their time 
consolidating the changing and illusory systems of ethics 
turning increasingly to customary models –models sanctioned 
by custom– their Oriental counterparts solely worry about 
identifying themselves with action or not, which is what induces 
karma or dharma respectively.

One side of Western ethics sees doing good deeds as being the 
salvation of one’s future soul while wrong-doing leads to eternal 
damnation. Oriental sages, on the other hand, emphasise that 
that which is truly meaningful is the identification of the subject 
with action, in which case karma is produced or not, namely, the 
impulse generating life, death and rebirth in countless cycles 
and, of course, the mind’s continuity along with its thirst for 
belonging in the form of ego.

In some Western systems, the aim in life and one’s actions 
lies in the acquisition of a balanced social status and stable 
behaviour, to which we would add the eternal salvation after 
death.  However, in the Vedanta, the objective in life and the 
reason for action resides in the recognition of the identity 
between individuals, iivas, and Non-dual consciousness, 
Brahman, which endows continual Non-dual experience. To 
achieve this you only have to stop and undo the precursor of 
duality, the “I”, which in its yearning to prevail induces its 
identification with action out of its own ignorance.39      

For a large part of Western culture the task in life is to, at 
all cost, preserve our own individual identity (ego), without 
being aware that this activity constantly becomes egotism in 
action. However, in the East, the ego is the precursor to the 
dismembering of Non-dual consciousness, that is why the task 
in life lies in achieving a stable, continuous inner state, lacking 

39 Agnana or ignorance.



in individuality, a state in which one should remain in both 
inner meditation and in one’s external active life.

In short, correct understanding of the term karma opens up 
doors to a new world of ideas regarding our view of human 
beings and their surroundings, by allowing us to decipher 
ethical rules concerning them. Karma is neither good nor bad; it 
is just a principle that relates action with its performer in such a 
way that, as a result of this identification, action implicitly has 
as its cause in its own nature, the desire which called it forth.

Desire, as such, does not qualify or quantify action; it solely 
relates the cause of the action with its later consequence. All 
actions undertaken by individuals in the present have the 
previous desired action as their cause, because of which both, 
action and desire, sew the thread of karma.

Of all deep down desires, the most important one is that from 
which individual life arises and which sustains it: the desire to 
exist as an “I”. This desire looms in the human mind creating the 
greatest source of pain and suffering: egotism. Human nature is 
neither good nor bad, it is simply egotistical. Staying within the 
“I” in spite of everything and without caring, instils egotism. 
Consolidating the “I” through action, relating oneself with it by 
means of belonging and hunger for its result induces continuity 
and the egotistical thirst of the very “I”.

Bemused by will and desire, the entire world cries out for 
solving the mystery of knowing what the “I” is. But strangely 
enough, no one is contented with the simple mystery of “being”. 
“Being” is such a normal and spontaneous act that, in practice, 
it is experienced as an axiom, as a given. Being “is”, and that is 
all; no one denies this. But “being” associated with someone, 
for instance “being me”, captivates and confuses one’s mind. 
Karma is that which maintains the continuity of “being me”. In 
contrast, meditation, places us in a sphere of “being” associated 
with a “non-me “.



THE CONSEQUENCE OF KARMA: SAMSARA

As a whole, the mental and physical Karmic tendencies that 
are unconsumed during life permanently retain individualising 
activity even after death. The firmly rooted impulse of 
these tendencies going from life to life generate the need of 
later experience through the five illusory sheaths or koshas, 
engendering a new individual life. The continual cycle of death 
and rebirth is known as samsara; originating from unfulfilled 
karma (samskaras)40 it makes up the egoic accumulation.

And so, the ego is a group of karmically joined mental 
structures based on a sense of ownership. This sense or focal 
point of belonging is what is known as “I”.

Samadhi is the name given to the liberation from the chains 
that link the ego to its continuity through identification with 
action. Maintaining oneself for long enough time constantly in 
the state of freedom encountered in samadhi, where all karma 
dissolves, leads to the acquisition of the highest possible state 
of consciousness, the one that reaches absolute liberation or 
jivanmukti.41

Therefore, liberating oneself from the wheel of samsara 
entails eliminating the integrating impulse that has the different 
koshas structurally retained in the form of an individual being. 
Because of this, for those who have achieved this eternal state of 
liberation at the moment of death, not only does their physical 
body return back into its origins, but also the etherial, mental 
and blissful42 senses and that of knowledge, leaving only Non-
dual consciousness, in the form of Sat-Chit-Ananda43 as their 

40 Samskaras or karmic seeds. They are habits, tendencies and mental and physical 
conditioning created throughout constant repetition in life after life which, in time, 
characterise and differentiate each of the koshas and thus, everyone from everyone 
else.
41 Liberated individuality.  
42  See note 32 
43 Brahman or Non-dual Absolute: Being-Consciousness-Absolute bliss. 



sole eternal active element. This state of absolute liberation is 
known as videnjanmukti.

The cessation of samsara and, hence, the gaining of 
illumination44, unveils maya, in other words, illusion, the 
primary ignorance, which is no more than the egoic belief that 
identifies the fact of being and existing as something associated 
with an individual and separated “I”.

This tool for the knowledge of Being is what one can 
depend on to achieve total liberation. Different modes of 
action are differentiated amongst themselves depending on the 
level of performer’s identification with action. Only through 
development of their own inner discernment45 are human 
beings capable of reaching this total liberation.

The samsara concept is an essential part of Oriental tradition. 
The simple fact of its existence as a concept in itself creates special 
ethics. Recognising that we have to be reborn inexorably into 
another body, holding out expectations of a life similar to the 
one we wove by means of our own desires, happiness or fears in 
a past life, is frankly moving. Even if this were not so, that is to 
say, even if samsara only existed as a theoretical reality and not a 
practical one, recognising a subsequent life in which we would 
be involved in similar circumstances, since our desires remain 
intact and our will carries on with sufficient impetus to fulfil 
them, would lead us to view the world in a different way. Were 
we to be educated with awareness of samsara’s existence, many 
acts are supposedly mitigated or diluted through confession 
and subsequent forgiveness would become unnecessary and 
indeed worthless.

Assuming that there is eternal life after death provides 
power for those who accept this. In contrast, being masters of 
our own lives and embarking upon a future shaped by our own 
intentions leads us to control our own existence. So much harm 
could be avoided with just the fact of recognising that bonding to 

44 Similar term to “Total Liberation” coined by Buddhist thought systems.
45 Viveka or metaphysical discernment.



action chains us simply because of the pain it causes. Humanity 
would live more in harmony and would be more inclined to 
goodness and altruism if we were obliged to be witnesses of our 
own past actions.

Thinking that we can run and hide through acts such 
as suicide, or going to war justified by patriotic feeling, are 
unfounded attitudes; the assumption of the samsara concept 
would naturally oblige us to eliminate whole sets of events that 
had no reason to be. Exploiting our neighbours would be seen as 
hurting ourselves, the exploitation and devastation of the planet 
would also eventually boil down to hurting oneself. Everything 
would change so much if we went along with theories such as 
samsara and karma, even if they were mistaken. In this way there 
would only be one set of losers: all those who base their lives on 
their own selfish needs, demand a better world in which they 
thought themselves to be protagonists.



PART THREE

MEDITATION THROUGH ACTION

THE ETERNAL PRESENT

If we asked ourselves which certainty prevails at all times 
in our day-to-day lives, we would immediately answer: 
recognising the sense of “I”, our own egoic condition46. 
Nevertheless, although we are continually aware of our own 
personal appreciation of ourselves, is this egoic activity really 
stable and continuous in individuals?

“Stability” and “continuity” in common everyday certainties 
are the two basic factors upon which any human being’s 
psychic and mental balance is based. To state that the “I”, that 
the ego is a real entity makes no sense if it does not manifest 
these two characteristics. From the Western point of view, 
one’s sense of personality is the basis of one’s psychological 
constitution and the central hub around which all other mental 
conditions revolve. Egotistical activity is certainly taken to be 
constantly active and ever present, almost to a compulsory 
extent. An “I” that is unstable and discontinuous is incapable of 
manifesting pristine virtues nor superior Non-dual perception. 
The potential discontinuity of the self would inevitably lead to 
a psychological state close to the void, presumably leading to 
personal non-existence.

Hence the greatest of all human paradoxes: the “I”, the self, 
which by definition, requires the manifestation of continuity 
and stability in itself, to be able to exist. Nevertheless, from the 
viewpoint of Oriental traditions the “I” is neither one or the 
other; it is only interpreted as a concept which appears lacking 

46 In psychology, it refers to the subject that recognises itself and is conscious of 
its own personal unity. In philosophy, it refers to a series of conscious acts and 
contents, recognised by direct introspection.



its own identity and whose nature is intermittent, in other 
words, it exists as the sum of accumulated circumstances. 

Close your eyes and turn your inner world around. Notice 
how thoughts are perceived one by one. Now, seek to observe 
by situating yourself in a virtual place at the back of your neck, 
looking with interest but dispassionately at the thoughts that 
appear. If you achieve this you will experience an immense 
emptiness enveloping you. Do not be afraid of the ocean of 
silence that you may become aware of, or the absence of limits. If 
you achieve this, you will see with your inner eye an unlimited, 
incommensurable sea of homogeneous darkness. You will be 
witness to a vast emptiness of thoughts that unfolds against a 
completely homogeneous background. There you will feel that 
the awareness of you being “someone” takes a new direction. 
Your sense of ego will not express itself by calling up memories, 
since at this very moment there are no thoughts, only the fact 
of being witness to the blackness that surrounds you. In short, 
your egoic condition has gone through inexplicable changes. 
But if you succeed in remaining in this silent world where you 
are the sole perceiver of the immense celestial dome lacking in 
thoughts that is present before you, you will become aware at a 
given moment that the witness to this void becomes the actual 
object of cognition. This strange and wonderful situation leads 
you to be witness to yourself in all of the parts of what makes 
up your own inner sight. There is no “someone” anywhere; 
there is no “something” beyond yourself. This “not-someone” 
flows everywhere and includes itself within a “not-something”. 
You exist, but not in the way you are accustomed to when you 
are thinking. Now you form part of an extensive plethora of 
conscious existence bereft of any sense of differentiation. 
Owing to the continual and stable activity proper to Non-dual 
experience you will understand, because of the simplicity of this 
new inner experience, that “you” are really an agent lacking in 
limits and parts. Accordingly, as a result of direct experience 
provided by being aware of one’s own Non-dual aspect, Eastern 



philosophers have understood for centuries that the “I” is a 
particle that takes part in cognition but in no way is it central.

On what aspect do philosophy and psychology base their 
belief in a real “I” if not from the standpoint of its continuous 
empirical appearance? However, these disciplines avoid any 
untoward axiomatic insistence on the constant reality of the 
“I” and seek to determine what kind of existence manifests 
before that precise moment that thought emerges. If you feel 
consciously aware of your own capacity of knowing and 
immerse yourself in the experience of your own inner world, 
pay attention to simply being in the “present”47. Do not force 
yourself to be or to appear. Ease off all tension. Keep clear of 
all desire and just allow consciousness to be participant in your 
inherent nature: knowing. Now, from there, know yourself, and 
wonder at the unlimited reality you are experiencing.  Through 
this incomparable experience, you will see your unlimited non-
differentiated nature for yourself. You will be able to reach this 
living Non-dual experience whenever you succeed in remaining 
in the “present now happening”. Beyond the present now 
happening, perception is only memory: the “I” is but memory.

Ancient Oriental sages noted that the inner experience 
that dampens down the emergence of thoughts and creates 
the much-desired state of non-duality coincides with what we 
customarily refer to as the “present”. The present, beyond being 
interpreted solely as a temporal activity, entails a cognitive 
attitude of attention, wonder and newness. It implies situating 
oneself with no expectations whatsoever, only knowing the 
things that are in the process of being, without encumbering 
them with any of our own mental content; this is an extremely 
important concept from which a complete philosophy of life 
stems. The experiencing of present events entails loss of ego as 
this happens; the sense of “I” does not dare to show itself in the 
light of consciousness if the present is the central hub or focus of 

47 Just as its roots indicate, it entails being previous to the individual being.



cognition, this being the only activity that, when continuously 
experienced, will accordingly induce an ongoing lack of ego.
The present is an abyss into which perception falls and is 
modified. How is the universe experienced when the continuity 
of the present is perceived? What happens to temporal activity 
associated with past, present and future when consciousness 
flows in the cognition of “that which is happening”? What 
happens to three-dimensional spatiality when we observe it 
immersed in the present? What happens to the “I” when it is 
submersed in the continually flowing present?

The present is the most authentic act of perception that exists. 
Flowing in the present implies constantly paying attention. 
Calmly observing your surroundings; being in contact with 
that which is happening now, with what you find yourself 
immersed in at this very moment and being aware of how its 
stability and continuity are maintained. Achieving the skill to 
flow in the present may take years. You must realise that, while 
you are flowing in the present, the existence of an “I” is not 
thought of mentally. That’s why every time you think you are 
in the present, you should understand that you are not, since 
while there is an “I”, the reality in which you find yourself is not 
happening in the here and now.

After years of acquiring skill in this you will be able to go 
from one object to another in your close vicinity and experience 
them as if it were encountering them for the first them. Each time 
you become aware of them they appear to you as you saw them 
for the first time. You will note the odd three-dimensionality 
of objects and the wonderful brilliance they take on for the act 
of being vividly experienced in the present. At the same time, 
you will know that the presence of the “I” runs parallel with 
thoughts that are faraway from the moments now happening. 
The same intensity of objects experienced in their present form 
recedes when perceivers become aware of being immersed in 
the game of thinking without knowing why they think, without 
knowing why they feel. While their mind takes refuge in the 



disordered appearance of memory, human beings are going to 
be victims of their own memories.

If you really practice flowing in the present and you are 
sincere about your own experience, you will realise that in the 
very instant a thought appears your experience of the present 
fades. Apart from this, while the present endures, you could 
come to the conclusion that there is absolute non-existence of 
differentiated time, space and the “I”. You only have to remain 
in the living experience of the present for long enough time to 
be witness to these conclusions.

Hence what differentiates past, present and future is: the “I”.  
The “I” exists in the past, and operates exclusively as an activity 
of the memory. In the present the “I” simply does not appear. In 
the future the “I” is a completely virtual reality brought about 
by mistaken classification.

Consider a film at the cinema: its movement is seen thanks 
to the rapid visual juxtaposition of frames. This movement is 
similar to our example of time, and each individual frame is 
similar to an “I” that, owing to the movement, the film seems 
to be continuous. In the past, while cognition is developing, 
time differentiates one “I” after another successively arriving 
on the scene. In the future, time accommodates to the wishes of 
individuals; there psychological time is not the cause, it is the 
effect, the consequence. Past and future time seem to be tied to 
this alternation of thoughts, but in the continuity of the present 
there is no perception whatsoever of temporal, sequential 
activity and there is no sense of ego. 

In the realm of the past, space fills up the distance between 
“I” and “that”, between subject and object, and one feels 
different from that which is differentiated. On the other hand, 
in the present, space is integrated non-differentially to subject 
and object and fuses the “I” and “that”, transforming them into 
a homogeneous Non-dual mass. In the future, space is a virtual 
entity without its own reality.  



As you will realise, the present constitutes an unequalled real 
circumstance and possesses exceptional attributes. For instance, 
the present does not come and go it is totally continuous. It 
flows without any apparent cause conferring the capacity 
for stable existence on all things. The present is everywhere, 
always the same, it is always happening but, because of egoic 
mental activity, giving one a sense of differentiation in an innate 
manner, the mind goes through a process of differentiation. 
The incursion of the “I” in the cognitive process induces the 
apparent break in the Non-dual flow and generates a personal 
representation based on duality. The way in which to constrain 
and correct this mistaken cognitive process is by making way 
for correct cognition; to be conscious of a forever-continuous 
present lacking in sense of ego.

The present “is”, but it cannot be defined as being “something”; 
it is a seamless Non-dual flow where consciousness “knows” and 
“knows it knows”. The present, understood as a spontaneous 
capacity of presence, has a wonderful quality to it, the act of 
knowing only operating when in the here and now; in the past 
there is only thought; one doubts, one does not know; to be 
able to know you need to establish yourself momentarily in the 
present. Thinking and knowing are two different things. There, 
there is reason, movement, activity, doubt; in the present there is 
knowing and understanding. Knowing is not thinking. Thinking 
is emitting name and form, that is to say, relating attributes 
existing in your memory with events you are experiencing to 
seek synthesis and carry out dialectic value judgements.

Ask yourselves how the world would appear and how you 
would go about your daily tasks if you were constantly in the 
present while doing so?

When we act without desire for fruit of their action and, at 
the same time remain in the present while carrying this action 
out, our intentional will perishes and along with it our “I”, 
our self, dissolves into our perception. While this happens, 
attention is placed on the events that are set in motion without 
the emergence of any egoic state of being, all the information 



known is put into a new order, taking on one of the three 
possible new superior states of consciousness: Observation, 
Concentration and Meditation.

THE PAST

Memory is the mental function that prevents objects 
experienced from being forgotten. While our attention is 
associated with our memory we remain submerged in the past. 
There, in our memory we evoke events which have happened, 
and depending on the level of identification we have with the 
memory, we can even feel the emotional intensity with which 
the experience was lived. It is possible to experience each 
memory evoking the same pleasurable or painful intensity as 
when it happened. Usually, from one evocation we pass on to 
another and so on and so forth, without there necessarily being 
any control or special order in the conscious appearance of the 
events. Each chain of thought constructed is associated with an 
“I” that is seen to be possessor and experiencer of the experience. 
Your “I” or self seems to be the same for the simple reason that 
we evoke groups of similar memories. However, each “I” that 
arises in each word, each memory, in each chain of thoughts is 
different; they succeed each other rather as the brightness in 
the sky varies with each second we observe it, yet because of 
the similarity we do not really notice this change, except that 
is, at night time when the contrast stands out starkly between 
brightness and its absence. In this very manner, your “I” is not 
continuous; rather its presence is laid down according to each 
thought. Through thinking so much about the same thing, and 
always remembering variants of the most remembered events, 
we end up believing that our “I”, our self, is continuous and 
our thoughts revolve around this. It is this fallacy, the belief in 
a continuous “I”, which is the great difference between Eastern 
and Western ways of thinking.

In the delirium deriving from relentless and uncontrolled 
evocation, it is possible to move from childhood to adolescence 



and from there to young adulthood. It is even viable to go over 
recent events and note that the only thing in common with 
each experience is an “I”, yet they are all different “I’s”.  The 
“I concept” prevails, yet it is not something, it is simply the 
sensation of belonging, of owning each thought. Each thought 
emitted has its master, but this master perishes as soon as the 
thought perishes. The apparent continuity of the “I” is no more 
than the existence of similar habits created by similar thoughts.

We human beings think we live our lives and feel happy 
and intelligent. However, we are unaware that what we are 
mostly doing is, time after time, only remembering what was 
once the present. We turn our gaze on everywhere in our world 
and only remember names, colours, forms and attributes. 
Our attention is not on the pure act of being intrigued by and 
engrossed in perception in present time. We think we are alive 
when we only remember moment after moment, so much so 
that it gives credence to the saying “everything was better in 
the past”. This is why routine burdens us. Always searching for 
a new experience which will drag us, if only for an instant, into 
the present, which is the only moment in which we feel freed of 
the heavy burden of thinking.  There, for a slight instant, we are 
“being” without limits; there, at last, we do not feel compelled 
to be “someone”, there we are “not-something”.

To think is to remain trapped in the unceasing, agitated 
web of memory. There, relentlessly thinking with no control 
whatsoever, previously registered information arises in our 
consciousness time and time again. There are only brief instants 
when coherence and linearity are present in our thinking 
process through the synthesis of a coherent dialect act. In fact, 
the problem does not lie in thinking, no. The inconvenience 
lies in the fact of thinking without the least sense of order. This 
is comparable to swimming aimlessly in the sea, not heading 
towards the shore nor anywhere where you could rest. Thought 
can eventually rest when synthetic judgement is completely 
constructed and it reaches a safe harbour which is certainty. 
Yet a doubtful mind, lacking in certainty and immersed in a 



mad past, evoked in an uncontrolled way, leads to wantonness, 
exhaustion of mind and body, stress and illness.   

Seek to remain in the simple act of cognition of the present, 
making a clear observation of your surroundings, without 
including anything of yourself in what is being known, avoid 
all judgement. Observe any slice of your external world: a 
wall, the floor, a cloud, your own hand. Do you know what 
is happening now? The same as ever. As much as you desire 
for it, in the best of cases, you will only be able to remain 
experiencing the chosen event for a couple of seconds, without 
adding something from your own previous experience. If you 
chose your hand, you would say to yourself mentally: “fingers”, 
“nails”; if you chose the wall you would state mentally “ivory 
coloured”, “smooth”, “picture”, and so on and so forth. 
Without wishing to do so you would attribute “names” for the 
objects before you that you seek to experience, or you would 
attribute mental “forms” to the sensorial images that you have 
of the objects experienced. After a few moments the wall or 
your hand, whatever you are vividly paying your full attention 
to, will recede into the background. Chains of memories or 
perhaps emotions that concern different past sensations or 
memories flood into your own inner world, bringing into 
being an unorganised universe far removed from the present.  
Now ask yourselves: who is in control of your mind? Who is 
in control of the entrance and exit of information into and out 
from your memory? No one; the control your “I”, your self, 
has of your mental processes is conspicuous by its absence. 
The self is just as circumstantial as any of the thoughts it is 
apparently witness to. Thus, while you seek to maintain your 
attention flowing on a chosen object, you will notice that it 
will be diverted to any of the thousands of possible places that 
constitute your memory. The more you attempt to avoid it, 
the more impossible it becomes. You will always find yourself 
thinking in a world you were not planning on.

The mind is accustomed to amorphous, vague out of control 
dynamics. The chaotic way that human beings consistently 



behave in evoking all manner of thoughts without rhyme or 
reason, makes a great part of their day-to-day lives resemble 
those nocturnal mirages that are dreams, even when they are 
awake. When human beings are awake they dream, since in 
their mental activity there is no firm and continuous grip on the 
present. Although we are apparently conscious of ourselves and 
that which surrounds us, we do not control our mind. Memory 
acts through inertia and runs along pre-existing grooves forged 
by habit and mental conditioning, in turn reinforced by our 
misguided training and upbringing. The mind strays from 
one place to another in memory reliving ghosts from the past, 
being fearful of them. Hence, remembering things which have 
happened that appear and disappear in an out of control way 
in your mind, becomes a “normal” and habitual situation in 
someone who has no control over their minds, creating realities 
and breathing hope into them, endowing them with the strength 
of desire for living that is needed to survive; they are like dreams 
that above all yearn to be justified and assumed to be real.

When something astonishes you or you encounter 
something new, it sporadically lands you in the present and 
momentarily makes you feel alive. The mistake lies rather in 
evoking an event, associating it with the present and trying to 
flow along with it, eternalizing oneself with it. The art of living 
consists in allowing action to appear in our cognitive sphere, 
live the action intensely and let die, feeling no attachment nor 
trying to maintain it more than is necessary. Later on, with your 
gaze placed on the new incoming present, you should ideally 
experience this same feeling time and again under similar 
circumstances to the previous ones, with the same awe, and 
identical sense of newness.

In the various systems of metaphysical and psychological 
thought in different cultures, this activity of flowing in the 
present is known as the “here and now”. Constantly being in the 
“here and now” manifests the wonderful gift of discovering a 
universe where stability in cognition does not alternate between 
the subject and object but rather, immersed in the simultaneity 



of time and ubiquity of mental space, allows us to discover the 
reality of Non-dual experience.

THE FUTURE

The future is the greatest of all fallacies and implies the 
utmost lack of confidence in oneself. The future is merely hope 
that is built upon people’s own insecurity. The future does not 
exist at all, it is incapable of being created, changed or adapted 
to your advantage. How would one change the course of an 
arrow once it had been shot from the string that propelled it? 
The future is experienced when it is observed in the form of the 
present; before that it is just a virtual reality.

The whole of karmic bonding is brought about by the 
future; the links in the karmic chain are caused by obligatory 
action and non-action48. It is the lack of skill in the realisation of 
our acts that leads to the creation of a psychological future. The 
continuity of ego is the result of karma and not the other way 
around. The “I” or self does not appear and produce action; it 
is the direct result of essential ignorance in not perceiving the 
self to be Real and Non-dual. The “I” resembles water, which 
changes state depending on the season, from vapour to rain 
to ice. Karma is the silent machine that drives the engine of 
individual action and dual experience, its power being taken 
from the will with which individuals struggle forth in search of 
results of their action.

A question often asked is what was the initial karma that 
caused the subsequent futures? A question not easily answered 
because the karmic result is only apparent, just as apparent as 
the virtual reality in a dream or the false belief that a coiled 
up rope in the path is a snake. Taking dual events to be real 
and existent in themselves is an error. Individual events exist 
because of karmic consequences, yet karmic reality is only 
apparent, it stems from a mistaken perception of reality, it is 

48 See pages 26 and 27, respectively



maya, illusion. Essentially, individual events are similar to the 
ones that exist when you are dreaming, in other words, they 
seem to be real while you are within the dream, yet flee away 
once you awake

The future comes to light the moment we act out of hunger for 
fruit (results) and sense of ego. The consolidation of mistakenly 
undertaken acts is the seed of the future. However, habits and 
psychological conditioning, along with your inborn identity, 
are the elements that lead you to take on one form of action 
or another. In the end, the future is completely chained to its 
relationship with the past. The sense of ego fractures the past-
future identity and points out a future direction towards which 
time moves. Retracting your sense of “I” makes the temporal 
flow towards the future cease. Thermodynamic time49 continues 
on its path, but the mental representation that individuals have 
of their universe corresponding to this future direction is now 
experienced as Non-dual.  

The groups of mental, physical and energetic experiences, 
along with the social environment which individuals will 
experience, are part of the past-future interconnection that is 
karma. When we are born, only a part of karmic tendencies 
are inclined to evolve in the different levels that make up the 
human being. Remaining events, that one day will become 
the future and that humankind cannot realise because of 
experiences already determined become a potential pool of 
unlived experience in the form of samsara, which can only be 
dissolved by experience of samadhi, in other words, with correct 
perception of reality, since in essence they are the individual, 
result generated by agnana, ignorance.

When they are born, all individuals have a sum of inborn 
tendencies that bloom in this opportunity of time and space. 
Such conditions will be actualized through living, whether they 
are pleasant or not. Erroneous association with the action of any 
karmic actualisation leads the performer to identify themselves 

49 Time in direction to entropy 



through their ego and hunger for fruit with action, thus creating 
a latent thirst for future life that will be added to the potential 
activity that samsara already possesses. The total grouping of 
unfinished tendencies that make up the existence of samsara 
is known as sanchita karma; the grouping of latent experiences 
that will be realised during life is known as prarabda karma, and 
action wrongly undertaken because of the presence of ego is 
known as agami karma, a circumstance that ends up adding to 
sanchita karma.

I’m sure that some time or another you have watched a 
previously televised sports event, a football match for instance. 
Notice that while you don’t know the final result, watching 
the highlights make you feel the same intensity as if you were 
experiencing the match live. Not knowing the future makes 
the past seem just as intense. The future would be smashed to 
smithereens if we were to simultaneously experience it with 
the present instant, just as the intensity in competition would 
fall flat if someone were to tell us the final result. Because of 
this, this special form of experiencing reality known as “non-
duality” allows the shattering of the temporal sense of past-
future that only the “I” experiences, and situates human 
experience in a new order where the three times (past, present, 
future) simultaneously oscillate. Although this might seem 
a strange or excessive claim, the experience of meditation 
introduces us to a magnificent universe, always continuous and 
wonderful, forever permanent to the eyes of those who know it: 
the universe itself.

In the same way, prarabda karma is unchangeable. The 
freedom of individuals does not in any way lie in changing or 
creating a new future. Their liberation is in the act of identifying 
themselves or not with events that come to pass, moment by 
moment, over the course of their lives. Accepting them or 
struggling against them constitutes the difference between 
karma and dharma.

What need, then, is there to project one’s own events, when 
each present can be lived intensively and coherently?



There is no instant in the future that is independent from 
a recent or distant past. It is impossible to create a future 
appropriate to our own personal necessities, since the result 
of action is not independent from the cause that generated it. 
The nature of the consequence cannot be different to the nature 
of the cause that gave rise to it. Subjects only have to identify 
themselves with action they are realising for the action to 
become a potential future act.

Human beings live immersed in a gigantic world of the 
consequences of their own acts and believe that the results of 
their work will appear randomly in a close but uncertain future. 
Nothing could be more untrue. The future is a virtual entity 
that appears by itself. There are those who perhaps question 
this terrific absurdity of not being able to achieve a future that 
meets with their own desires and objectives. However, why 
seek your own happiness in a future potential act and not in 
the wonderful experience of an act undertaken in a perfect 
inner present state? Let us be clear about this: actions that are 
“felicitous” in themselves do not exist. It is the experience of 
action that determines the feeling of happiness, depending on 
the identification given between performer and action. What 
for some folk it is an agreeable result, for others is not.  The 
present, in itself, becomes happiness. You only have to flow in 
it to be aware that any action, whatever it may be, realised in its 
own context, floods the act with its own presence.

Hence, to get to the bottom of the issue: The trick in life is not 
in seeking the source of happiness through action but rather in 
carrying out any action from the generating point of happiness 
itself: the present.



PART FOUR

THE DIFFERENT MODALITIES 
OF THE “SELF”

THE VACUITY OF THE EGO, THE VACUITY OF “I”

It is assumed in Western culture that the “I” is “something” 
special that is the centre of experience and that gathers 
knowledge. The actual sensation of being an individual entity is 
undeniable, since we have direct perception of it. Nevertheless, 
seeking to define this individuality exactly leads us into 
laborious answers that range from the worldly to the divine.

Up until the present day, scientists have sought to uncover 
the nature of the  “I”, to be able to define it correctly, by isolating 
it. The search for the “I” resembles research into the nature of 
the ether, which has been done in physics, for over a century: an 
unknown substance, which was thought to be the medium for the 
propagation of light. All kinds of experiments were carried out 
with the aim of discovering the ether’s direction of movement. 
All of them failed. Finally, Einstein came up with the most 
intelligent answer: ether does not exist. Ether’s non-existence, 
added to the fact that the speed of light is constant in any inertial 
system of reference, caused the breakdown of classical physics 
and the emergence of quantum mechanics. Something similar 
happens with the “I”. Scientists needed to find the locus of 
the self in the brain, aiming to decipher its behaviour so that it 
could be properly known. Tracking its locus down would allow 
working with it directly without intermediaries; this would 
allow for a more exhaustive monitoring of its nature. Leaving 
aside the case of the ether, which was a suggestive idea, the “I” 



would seem to be such an obvious activity50 that it would not 
be possible to discard it. However, abandoning the idea of the 
existence of the “I” entire unto itself, depending on itself, is a 
commonly accepted fact in well-known Oriental traditions.

The sense of “self”, of the “I”, holds a special fascination, as 
it seems to be continuously active. This continuity is the basis on 
which psychology, psychiatry and philosophy construct a great 
part of their theoretical underpinning. At bottom they take it for 
granted that consciousness is an activity that is interconnected 
with the “I”, and accordingly the sensation of cognition cannot 
be established without the presence of conscious individuals. 
In contrast, in the Vedanta and other Oriental metaphysical 
systems, the “I” is just another mental activity, the same as, 
for instance, memory, and its essential function is to provide a 
sense of belonging or pertaining to cognition. Cognition in itself 
is independent from ego sense but, depending on what state of 
consciousness the mind is operating in, the “I” can seem to be a 
conscious and interdependent agent in and of itself.

For example, we know we are, but we do not know what 
we are. We know we perceive the world but we do not know 
with certainty which part of us we perceive it with. We are 
aware of a constant perception of being an “I”, a self, but the 
sense or thought of “I” is impossible to maintain indefinitely. 
In spite of the massive doubt regarding our mental nature, 
the intention has been to use all means, at all cost, to create a 
solid basis validating our egoic activity, to the point of making 
the Cartesian statement,  “I think therefore I am”, an essential 
axiom. Of course, it is understood that the validity of individual 
life is recognised in establishing that there is a subject different 
to known objects. Apparently, it would seem that seeking to 
model a society based on the non-existence of the ego would 
entail, for the vast majority of people, a more chaotic world 
than it already is.

50 Translator’s note: Sesha uses the term actividad (activity) thus referring to 
perception of self as active or volitional.



It has to be understood that in no way does the Vedanta 
deny the tacit evidence for the existence of the ego. Simply, it 
does not betray the eagerness with which other philosophical 
or psychological systems persist in giving the conscious act a 
reality emanating as it does from egoic entity, yet it recognises 
that the conscious act has a reality which emanates from itself. 
In the Vedanta, individuals and their psychic or philosophic “I” 
or self51 do not exist in themselves and are not independent 
from Brahman or Absolute Being. In the kaleidoscope of the five 
states of consciousness that are studied in the Vedanta there are 
cognitive modalities in which the “I” takes on the momentary 
role of a conscious entity. However, one must be clear that in these 
cognitive states, the “I” is unfathomable, totally momentary, 
and at bottom just another mental function. In stable levels of 
cognition, those that relate to Non-dual experience, it is possible 
to experience that the actual entire universe, along with all 
different mental activities, acquire a Non-dual nature.   

The Vedanta accepts part of the Western canon of postulates 
as valid and integrates them into its own epistemological 
dynamics, as does Indian raya yoga. Raya yoga seeks to provide a 
unified theoretical and practical appreciation of different mental 
processes. Accordingly, it proposes that there are four different 
states of consciousness in which the subject can represent and 
experience the world; comparable to the way we can analyse 
water in terms of three physical forms: liquid, solid and vapour. 
These four states of consciousness essentially differ in the way 
mental constituents are presented. They are:

Pratiahara: Inner state of cognition where individuals 
voluntarily disconnect their five sensory organs from the 
senses that appreciate outer objects of sensation. This sensory 
disconnection, added to the act of attention to inner events, 
isolates the perceiver from any potential thought. Perceivers as 

51 The activity known as subject we term the philosophical self. The “I” or self, 
as the individual psychological condition is known as ego. The “I” as an existing 
unit is defined as individual; the “I” as knowing entity from the epistemological 
perspective is also known as subject.



such are transformed into witnesses of their own mental silence. 
This activity is known in this volume as “the Observation state 
of consciousness”

Dharana: The state of cognition where, already totally 
disconnected from the outer world and with attention turned 
inward upon in one’s inner world, the witness of cognition 
becomes the sole object of its own witnessing. In other words, the 
onlooker or observer that was aware of the absence of thought 
now becomes a witness of his or her own self. This activity is 
usually known as “the Concentration state of consciousness” 
and is essentially Non-dual. Concentration from the Vedanta 
point of view should not be confused with psychological 
concentration, which involves focusing attention on a specific 
mental activity.

Dhyana: State of cognition within which all potentially 
existing subjects and objects become simultaneously aware 
of themselves in time and ubiquitous in the inner space of 
perception. This is the Non-dual experience par excellence and 
is usually known as “the Meditation state of consciousness”.

Samadhi: State of consciousness where Meditation is 
generally conclusive, when the known universe itself witnesses 
every existing event in the universe. This is recognised as the 
highest state, beyond which there is nothing. It is the highest 
state of Non-duality that can be experienced. It is understood 
that this conclusive meditative act is samadhi.

These states, pratiahara, dharana, dhyana and samadhi, represent 
three of the five existing possibilities of human cognition. The 
sense of individuality, of object-subject differentiation, still 
occurs in pratiahara. The remaining states, Concentration and 
Meditation, constitute Non-dual states. Samadhi is classified in 
with Meditation, it is simply the final, most sublime activity. 
The two remaining states of consciousness are dual: Thought 
and Dream52

52 The five states of consciousness have been described in depth in other books by 
Sesha: The Divine Paradox, The Fields of Cognition and Advaita Vedanta.



WITHIN AND WITHOUT

When individuals interpret the reality that they experience 
they are of course confronted with two worlds: one world 
consisting of material objects that their five senses are aware of 
in the outer world and one world aware of the inner world which 
they ideally become aware of as a result of the functioning of 
their mind. The experience of the inner world we define as “the 
inner” and in the outer world we will refer to as “the outer”.

These two worlds, inner and outer are made up of countless 
infinite events. The sum of ideal and real objects –known as 
“real” in philosophy, since they depend on themselves and not 
their observer– make up the universe in our perception. In the 
Vedanta the boundary of both worlds is our sensory activity, 
our five physical senses. Hence, when one or more of our five 
senses is connected we are witnesses to the external world, in 
other words, we find ourselves “outer”; in the same way, when 
our five senses are momentarily disconnected we are situated 
within the internal world, “the inner”.

“Inner” and “outer” are the worlds we have within our 
physical reach to be known, and the worlds in which we are 
able to act. We relate to the external world, being “outer” and 
allowing us to act in it: to walk, eat and generally be in contact 
with our surrounding material world. In like manner, situating 
ourselves in the internal world, the “inner”, allows us to act 
mentally, that is to say, to think and to use any of our available 
mental functions.

We alternate between our inner and outer world. On 
occasions rapidly; other such shifts take a greater extent of time, 
as happens while we sleep. When we are awake we usually 
situate ourselves fleetingly in the outer world, think about it and 
then leap to another internal or external object. We constantly 
shift alternatively and sequentially from one object to another 
in our internal or external worlds there to be experienced.



“THE OUTER”

When your attention is projected towards an object in your 
external world you are “in the outer”. To be in the external 
world you need to move from your physical zone of observation 
and redirect it to the external object. Imagine that, while you 
are walking, you drop a small, valuable object that falls from 
your hand to the floor; your attention will immediately switch 
to the floor where you think the object had fallen. Your attention 
is not placed on your eyes or their sockets: nor is it deposited 
in your head or anywhere else in your body, while you are 
meticulously searching. Your attention is projected outward 
with the intention of remaining there.

To situate yourself externally, in the outer, you need to 
place your attention on the external object that will produce the 
information you want to know; if the object has form and colour, 
then you need to direct your attention towards these visually. If 
the object in concern is a sound, your attention doesn’t remain in 
your ears but reaches out to the place from whence the vibration 
originated; if the object is a scent, you do not place your attention 
on your nose but on the point from which the scent emanated; 
if the information you wish to detect is a taste, your attention 
locates the flavour that is produced in your mouth but need not 
be associated with your tongue, teeth or palate. In the case of 
touch things are much easier; touch does not need your attention 
to be shifted, since to move this to our skin we do not need to 
go beyond our own body. The most difficult sense to situate 
externally are sight and hearing; the easiest, touch.

It also helps to experience objects as if for the first time, with 
a feeling of wonder. Notice how the experience of getting to 
know a new place brings about an unusual projection of your 
attention onto new things. The idea is to continually remain 
outside yourself all the time and in space while your senses 
are active. Surprise leads us to project ourselves towards the 
objects that surprise us and allows our attention to get through 
our sensory boundary and be placed on external objects.



Placing your attention outside yourselves leads to objects 
predominating over subjects, to such an extent that persevering 
in your external experience inevitably inhibits the presence of 
your ego while the action is being realised. The great secret in 
external meditation practice stems from the “I” not being seen 
as an integral part of cognition, while attention is firmly and 
intensely deposited outwardly.

Try observing any object a moderate distance away from 
you. Seek to concentrate on its multiple details of colour and 
form. Maintain your sight on every tiny detail of the object 
until you have all its characteristics in view. Try to do this for 
as long as possible. After a couple of minutes of your sight 
being catapulted on an object and remaining outside yourself, 
you will experience the absence of your own self, your lack of 
“I” or self for a few instants while the action of observing is 
realised through your eyes. Being outside with your attention 
overwhelming the chosen object promotes the absence of the 
sense of physical distance between the perceiver and what 
is perceived53. When you succeed in attending to the object 
visually with such intensity as to shatter the physical sensation 
of distance between you, you will appreciate that there is no 
feeling of being the observer. The subject disappears as the 
active entity in the cognitive process. The lack of an “I” in 
cognition is defined in the Vedanta as the first of the three 
possible states in the present. This first level of being in the 
present that unfolds a new state of cognition is known as outer 
Observation or pratiahara.

This experience of absence of self is one which occurs more 
often than you might  imagine. It can happen spontaneously 
while you are reading an enthralling book, while you are 
absorbed in playing a sport, while you are deep in concentration 
on the work you are doing or when you are driving your car. 

53  In  other  works by Sesha the concept of “totalising” is used as the cognitive activity 
that involves the disappearance of the distance between knower and the external 
objects being known. This happens when attention is uninterruptedly placed through 
your senses on any of the characteristics of external objects in the world.  



There are thousands of activities that you do without ego 
presence. All of them form part of the state of consciousness 
known as outer Observation, its main characteristic being 
the fleeting lack of the sense of “self” in cognition while the 
action is realised. Apart from Observation there are also two 
additional states which, thanks to this act of permanence in the 
present, come about in a spontaneous fashion: Concentration 
and Meditation, both of them having Non-dual characteristics.

Meditation in action or karma yoga only concerns 
perception in the outer world, when your attention is 
projected through your senses onto objects. Karma yoga is 
the correct mechanism for undertaking activity in the world, 
whatever the action may be.

“THE INNER”

In turn, when your attention is projected towards internal 
objects, to your thoughts, you are in the “inner”. To be so you 
need to move yourself to the zone of the observer, and your 
five senses have to be disconnected. Your internal world 
emerges along with the unrestrained activity that reigns 
there, when sensory disconnection is observed. When your 
senses are connected you are in the outer world, when they 
are disconnected and your attention is turned inward you are 
straightaway in your “inner” world.

Seat yourself comfortably, in a position you can maintain 
for around quarter of an hour without any physical pain. Focus 
your attention on waiting for thoughts to appear. At first, 
owing to your habit of experiencing your outer world with 
your senses, you will intermittently go from inner to outer. 
You will go from thoughts and emotions to noises coming from 
external sources or intermittent lights and shadows playing on 
your eyelids. You will cyclically pass from one external sense to 
another. As minutes pass, external sensations will vanish, and 
in the face of the loss of the outer world, your thoughts, which 
come from your inner world, will begin to appear more intense. 



You will stray from outer to inner and vice versa with little 
control. However, if you succeed in fixing correct inner attitude 
and effortlessly place your attention on your inner world, just 
waiting for thoughts to appear, you will become aware of a 
certain distancing and special mental calmness. This calmness 
is the result pre-eminently of placing attention on knowing that 
you observe thoughts that arise from your inner world, with no 
personal identification or attachment.

When attention in our inner world is placed on the observer, 
while our senses are momentarily disconnected, we will find 
ourselves in our inner world. Being in the “inner” implies the 
appearance of our inner world. Imagine yourself trying to 
remember something very important that you have forgotten; to 
put emphasis on the memory close your eyes and seek to enter into 
your inner world. The search for the forgotten object makes you 
remain fleetingly absorbed in yourself. This absorption prevents 
the appearance of thoughts or non-transcendental emotions. 
Try to remain waiting for the forgotten object to arise in your 
consciousness; keep your attention on yourself. If you manage 
to do this without your attention being distracted by your senses 
and hence by external objects, you will become aware that, while 
attention is paid to your actual inner wait, there are no thoughts 
whatsoever that emerge to your conscious sphere.

The absence of thoughts gives way to the awareness of 
an immense inner void, empty of thoughts. If you manage 
effortlessly to keep up this inner attitude, you will soon note 
the external world fading into the distance while this inner void 
gains in exceptional intensity. The experience of the continual 
absence of thought is known as inner Observation or pratiahara 
in Oriental tradition.

Being in your “inner” world with your attention firmly 
placed on thoughts as they arise, aids the sense of absence 
of mental objects and as such, the feeling of there being an 
observer, in other words there is an increasingly greater 



distance between the observer and potential mental objects 
existing in your inner world54.

In the event of being able to remain in the state of inner 
Observation, two other states of consciousness will appear by 
themselves: inner Concentration and Meditation. These states 
correspond to the three levels in the present which enable you 
to know your inner world. Whereas, Observation is still dual, 
Concentration and Meditation are Non-dual.  

The boundary that divides “inner” from “outer” worlds 
is our five physical senses. While our senses take an active 
part in cognition, we will always be in the outer world. Being 
outer in the present entails the momentary dissolution of our 
sense of appropriation or “ownership” of the experience, that 
is to say, the fleeting lack of “I”. In turn, while our senses are 
disconnected and are not an integral part in cognition, we are 
in the inner. There in the inner world, mental objects tend to 
disappear, and a new witnessing entity arises, one that has no 
need of such mental objects to exist.

THE FIVE STATES OF CONSCIOUSNESS

The information that constitutes the world goes through 
processes of transformation but it never disappears. The 
evolution of objects does not imply loss of information. The 
historic information that composes them continues to exist and 
can be consciously interpreted in five possible ways without the 
objects changing; what changes is our mental interpretation of 
the information that makes them up.

The reality that makes up the entire universe, whether it is 
inner or outer, can be consciously seen and interpreted in five 
different ways without it itself really changing. What it is that 
changes is our mental interpretation that we have of them, owing 

54 See other works by Sesha where in the cognitive act mental objects are prevented 
from entering in the sphere of cognition, owing to our attention being mostly as 
observer. In other words, there is an ever greater break “partitioning” our  inner 
world between knower and known. 



to the state of consciousness the interpretation is created from. 
In the Vedanta there are five possible states of consciousness 
from which we are able to be aware and interpret our world’s 
reality. None of them is better than any other; nevertheless, 
through their own nature, some of them inflict a greater sense of 
psychological conflict on perceivers and oblige them to remain 
in their mental fluctuation between pleasure at one extreme and 
its counterpart, pain, on the other.

While there are five states of consciousness analysed 
in the East, in the West there are only two that are taken 
into consideration: the sleeping state and the waking state. 
The Eastern analysis of the mind includes realities and 
interpretations which in the West are scarcely glimpsed. As a 
result, the Western scientific approach has developed a powerful 
description of its highly characteristic interpretation of the dual 
mind. Scientific advances in the West in neuroscience and other 
related disciplines have no comparison in Eastern culture.

In the East they have specialised in searching for a 
metaphysical underpinning. Cognition itself comes to be 
interpreted in terms of this search. Eastern cultures do not 
shutter off islands of knowledge as is done in psychology, 
physics and philosophy. Instead, they seek to bring them 
together by means of experience that explains their oneness. It 
has been possible to propose this oneness thanks to the analysis 
of higher states of cognition. These higher levels of cognition 
have the characteristic of Non-dual experience, in contrast to 
dual states of cognition, where subject and object are seen as 
independent realities.

Oriental cultures have sought to use mental interpretation of 
daily action to promote a Non-dual model of reality; thus, taking 
advantage of the fact that human beings are eminently practical 
entities, they have sought through action to install a model of 
reality that has Non-dual experience as the fundamental axis of 
its description, non-duality being understood as the cognitive 
experience where observer and observed exist simultaneously.



First state: THE DREAM STATE

This is the most basic and shifting of the five existing states. 
While experiencing dreaming, the dreamer’s mind splits into 
two parts: subject and object, each of them taking on a clearly 
differentiating condition. There are subjects and objects in 
the dream state, each of them with sense of individual and 
independent consciousness. The entire created universe made 
up of countless objects and subjects gain a sense of reality. While 
you are dreaming, the dream is real.

The “I” generated in the dream state is the most chaotic 
of all the different witnesses that arise in the five states of 
consciousness. The sense of “I” uncontrollably changes and 
changeable unrelated personalities are forged; this makes 
dreams profoundly variable, unstable realities, although 
apparently real while they are experienced.

No “I” conceived in any dream can be linked to the 
consequences of its own acts, since whoever undertakes action 
and the consequence are not different from the dreamer nor 
independent from each other. Because of this, in the dream 
state karma is not produced. Owing to the lack of karma in 
the dream state we are not obliged to continue the dream we 
had the previous night picking up from where we had left 
off when we woke up. If there were karmic conditioning in 
dreams, there would be a strict condition of cause and effect 
in each event; in that case events would have necessarily to 
maintain the sequence each time a dream arises. Of course, 
this is not so; both the “I” and dream experience come about 
without any previously established order, giving way to a real 
but profoundly unstable experience.

Second state: THE THOUGHT STATE

The fundamental characteristic of this state of consciousness 
is that events happening here are entirely causal, they are all 
governed by the laws of physics. The karmic law of cause and 



effect is stronger than any other. Every event is consequence of 
a previous one. Events cannot be studied independently from 
their surroundings, since the infinite variables that make up 
reality are mixed together some place in time and space.

In the Thought state, objects are clearly differentiated 
from subjects. This then is a dual state, where observer and 
observed seem to emerge from beginnings lost in time. Both 
Dream and Thought are realities which the mind interprets in 
a dual manner.

In Thought, as in the other states of consciousness, the 
feeling that we attribute to the interpretation of our cognition 
is that it is totally real. Without mattering what we are mentally 
interpreting of the world or ourselves, such appreciation takes 
on a sense of reality. The Thought state is real, while it is being 
experienced and, as in Dream, it disappears when any of the 
other states takes its place in our sphere of consciousness. This 
excessively unstable condition of all that is known there makes 
Thought and Dream reality entirely fleeting and unstable.

Another basic characteristic of the Thought state is the 
appearance of the causal sense of appropriation, the presence 
of “I”, of the self, in every thought that comes to mind, in 
every interpretation of the world that one has. The “I” is the 
commonest thought there is. Any mental activity comes about 
in association with the “I” particle. The appropriation or sense 
of belonging in action embraces cognition, as dust covers objects 
in an old abandoned house. In this state, the “I” is everywhere 
to be found, it is the king of cognition. Fixing the “I”, in the form 
of egotism, becomes the fundamental pillar of human activity.

Mental habits, social and hereditary conditioning, are the 
basis for the formation of memory. Memory is structured by 
levels based on the reinforcement that continually thinking 
about them provides. The “I” takes on the role of proprietor 
of your most frequent habits and, dressed in this fashion, it 
identifies itself with them just as transparent glass becomes 
coloured according to the nature of what is seen through it. 



So that, if for instance, thoughts appear in your mental sphere 
related with recent sad events, your subject will immediately be 
overcome by sorrow, invited or indeed compelled to become a 
saddened entity. But, on the other hand, when happy events are 
evoked, happiness floods the subject with joy and splendour. 
At the same time, the same mental inertia continually leads 
the mind to not discern distance between itself and memories 
that arise. In the end this leads individuals to become prisoners 
of their own memories, and their cognitive field, moment by 
moment, is relentlessly flooded with thoughts. To cap it all, 
those who live in this way believe that their life is fundamentally 
coloured by their memories, and pass day after day, year after 
year, missing the past or projecting throughout their lives what 
they feel life denied them. This mental activity is so agitated and 
out of control that psychologically we become no more than the 
thoughts habits that dominate in our personal consciousness. 
Depending on which of these thoughts or habits mostly impinge 
on the cognitive sphere we become the individual we are.

This is the world where human beings are born and where 
they, in the end, close their eyes and give out there last breath.  
The great majority never has the opportunity to experience 
other more stable states of cognition during their lives. Everyone 
sees themselves as being formed step by step through space and 
time. The immediacy of experience, the relentless change that 
the world experiences as a result of its evident instability, makes 
all humankind suffer because of the inevitable, because of the 
unknown. Life sways alternatively between extremes of pleasure 
and pain, but even these extremes vary and are unstable.

Cognition and reality are a vortex of intertwining images 
striving to prevail in the light of individual consciousness. There, 
it is not possible to control the mind, there mental habits simply 
take control of perception and suggest the conditions under 
which the remaining events are interpreted. In the Thought state 
you think without wanting to think, you feel without wanting 
to feel. Why care about our desires; what counts are the results 
of causal experience that make their presence felt at all times.



The mind, in the state of Thought, bases its activity on 
memory: it evokes such contents and compares them with what 
is being perceived, to then issue value judgements on what it 
is knowing While this happens, individuals assume they are 
the knower of these judgements. Time and again they have 
recourse to this kind of cognition, reinforcing mental schemes 
and transforming them into habits. In the end, once captive to 
their mental habits because of previous reinforcement, they are 
unable to stop thinking about them. In the end, their own habits 
become a prison that compels them to think in this mad way, 
unable to decide for themselves.

Third state: OBSERVATION

The essential characteristic of this third state of consciousness 
is the tendency to exclude subjects or objects from cognition, 
whether perception is realised as  “inner” or “outer”, respectively.

In the West cognition is seen as threefold, consisting of 
subjects, objects and the power of knowing. These are the 
indispensable elements that come into play at all levels of 
cognition. The study or the analysis of cognition is generally 
known as “epistemology” in Western philosophy. In all 
cognitive processes there are these three basic elements; without 
them there would be no cognition. However, in Eastern systems 
cognition is studied on a much broader scale than the simple 
idea that there must always be subjects, objects and knowing. 
The experience of other states of consciousness examined 
in Vedanta philosophy suggests that these three Western 
components can take on different forms of expression. In this 
third state of consciousness a new modality comes on to the 
scene, one which is not studied in the West: Observation. As 
a state of consciousness, it invites the predominance of either 
subjects or of objects by inhibiting the other part of cognition.

For instance, when action is undertaken in the “outer” 
world, that is to say, when our senses take part in perception, the 
reality that is described relates to the world outside ourselves. 



If we permanently pay attention to external objects, in such 
a way that the world gains in intensity, which will typically 
happen when we are astonished, awed or faced with something 
unprecedented, the object of cognition known in that instant 
gains in intensity, because there is no awareness of a subject 
taking part in this process. Consciousness is associated with the 
object without there necessarily being awareness of a subject 
appropriating the cognitive process being realised. This situation 
comes about frequently in human beings, but its nature is not 
usually given much importance. To give an example, think 
about seeing a film at the cinema. Sitting down comfortably in 
your seat, you direct your gaze at the screen where the images 
are being projected. If you find the film interesting you will 
feel yourself immersed (without your will intervening) in an 
exceptional world, a reality where one is conscious of images 
and sounds while free from egoic presence. You may even be in 
the “outer” world for ten or twenty minutes with your attention 
glued to the screen and without returning to your inner space, 
if the movie is exciting enough. In the event that your attention 
lapses and returns to the “inner” world you will notice that 
you begin to think within the alternative mode of object and 
subject; you will have gone back to experiencing the state of 
consciousness known as Thought; there, there will always be an 
owner of the perception, since the egoic sense takes an integral 
part in cognition.

While you pay attention to objects outside yourself, they 
prevail over the subject that is knowing them. As this intensity 
of perception associated with external objects grows and 
feelings of amazement, newness and surprise increase, the 
object increasingly gains relevance as a result. The more the 
presence of external objects the less the sense of appropriation 
of the event. A moment will arise in which the object will 
take on the role of active entity in cognition thanks to the 
sustained attention without any subject’s presence looming 
over objects, and its association with the power of knowing in 
consciousness itself. Then, owing to the presence of the intrinsic 



power of consciousness, you will know, be aware, without 
there necessarily being any mediation of the “I”. This kind of 
cognition is known as outer Observation.

In contrast, when action is realised internally, in other words, 
when the five physical senses are momentarily disconnected, the 
description of reality received concerns one’s inner world. The 
elimination of mental objects becomes palpable, and the presence 
of the intrinsic power of consciousness makes it possible to 
experience the world void of objects as a wonderful reality.

The lack of sensory information impedes recognition of the 
outside world. Sensory disconnection isolates the subject in 
the inner. Situating your attention within, there will at first be 
a flurry of thoughts, feelings and emotions that, thanks to the 
complicity of one’s mental habits, make thoughts chain together 
and the evocations create stories whose basic matter is memory. 
The subject, recreated by the reality of these evocations, identifies 
with this reality and insinuates itself as the proprietor of this 
cognition. This kind of perception, where subject and object are 
intermingled, is known as the state of Thought. However, when 
your attention is turned inward within a modality of intense 
presence which requires no volition, it becomes possible to 
reach a level of inner wonder that dissolves all thought. The 
right “inner” presence endows cognition with the absence of 
thought, emotions and feelings. To the extent that this intensity 
of attention remains focused on the inner world cognition will 
witness a lack of mental objects. Such intensity of attention is 
the sum of the amazement and novelty with which we are able 
to discover our innerness without the mediation of interest, 
wilfulness or desire for achieving it.

Having our senses disconnected leads us within ourselves 
to the place where there is no awareness of external objects. 
External objects have increasingly less prominence and are 
replaced by the essential nature of ideal objects. The inner world 
comes to the fore when the subject’s attention is identified with 
mental objects. In this symbiosis of mental objects and a subject 
that experiences itself as being their proprietor, a karmic causal 



nexus arises as we are in the grip of a state of consciousness 
known as Thought. But if we pay attention to “the here and 
now”, if our attention momentarily accompanies our inner 
reality without the presence of volition, as a spectator of what is 
happening, we will be surprised to see how internal objects burst 
like soap bubbles. Being aware of thoughts without identifying 
ourselves with them makes mental objects fade and disappear. 
As mental objects such as thoughts, emotions, passions and 
feelings disappear, it is the awareness of their absence that gains 
predominance. Such prevalence of the witness over objects in 
cognition is known as inner Observation.

The fact of being subject of a world lacking inner thought 
provides us with a new form of representation of reality. 
Being an attentive witness to the vast mental vacuity endows 
humankind with an infrequent sense of cognitive stability. 
Witnessing a world without limits, completely homogeneous 
and lacking in any kind of dialectic attributes, leads to a feeling 
of exceptional peace and well being. This experience of inner 
Observation is a modality of being in the present, a new form 
of discovering the universe that, unfortunately, is unknown to 
most human beings.

The experience of Observation, whether inner or outer, 
does not incur a sense of causality, a sense of karma. This is 
why Observation is an experience that favours self-awareness. 
However, one must be clear that in both its facets “inner” 
and “outer” it is still not stable enough for the cognition 
realised there to detect that which Is. It is entrance into the 
non-dual states of Concentration and Meditation which 
really allows awareness of a continuous, total and Real 
experience.                                                                                                                                                                           



Fourth state: CONCENTRATION

The fundamental characteristic of the state of Concentration 
is the experience of Non-duality associated with a closed 
cognitive field55. When Non-dual experience only involves 
events that form a specific part of our outer sensory world or 
our inner world (memory), then one can state that the field 
of cognition is “closed”. When these events in the world are 
registered within a sensory orbit, that is to say, they are located 
in the outer world, while their cognition is experienced as 
Non-dual, then a new representation of the outer world which 
is known as “outer Concentration” arises. In turn, while 
information comes from your inner world, in other words, it 
is located when cognition is experienced as Non-dual, then a 
new representation of your inner world springs to life, which is 
known to us as “inner Concentration”.

Concentration, must be realised within the canons of non-
duality, whether it is “inner” or “outer”. Non-duality has to do 
with a different kind of perception, one which is practically not 
studied or analysed in the West, since this option of cognition is 
unknown to the vast majority. In non-duality the three primary 
elements that Western philosophy posits, that is to say, subject, 
object and power of knowing, continue to be recognized. While 
you are in the Thought state, subject and object are experienced 
alternately creating a form of cognition known as “dialectic 
cognition”. In the Observation state there is vivid cognition but 
either the subject or the object tends to be eliminated in inner 
experience or outer experience, respectively. In the state of 
Concentration, both subject and object exist, but they are known 
simultaneously. The third intervening element is knowledge, 
the power of knowing, in other words, flowing consciousness; 
this takes on the active role in cognition and experiences the 
subject and object as being non-different from each other.

55 In the book The Fields of Cognition, the nature of open and closed fields of 
cognition are studied in depth.



This means that it is possible to cognitively discriminate 
subject and object as different entities but, in the light of the 
consciousness which knows them, they are not experienced as 
different from that same consciousness. There is no suggestion of 
a sense of duality in cognition between knower (consciousness), 
and known (object and subject), but there is a clear awareness 
of the observer (power of knowing) and observed (object and 
subject) forming part of the information that constitutes the 
world. The term Non-duality or not-two is posited as the state 
in which the knower does not appreciate any sense of difference 
from what is known.

In inner Observation, that is to say, that which is realised 
in your inner world and which comes into process when 
your senses are momentarily disconnected, the witnesses to 
cognition observe themselves as different to the void that arises 
within them as a result of the complete absence of thought. 
When the intense experience produced in Observation becomes 
permanent, witnesses of this void spontaneously become 
witnesses of themselves, the witnessed object. When this 
happens, in other words when our actual attention becomes 
object of its own attention, the inner universe is transformed 
and a new mental representation of reality emerges. The 
simultaneity of observer and observed becomes evident in the 
light of flowing consciousness, which assumes the primacy in 
cognition and is witness to what is known being non-different 
to itself, consciousness that knows and consciousness that is 
known simultaneously.

In this state of inner Concentration, the sense of psychological 
time and space crumbles, giving way to a simultaneous 
continuum of time and an ubiquitous representation of space. 
Subject and object are experienced throughout the field of 
cognition, in an identical manner at all times, this extraordinary 
form of cognition is profoundly stable, yet it is not as vast and 
total as in Meditation.

In like manner, while outer Observation is operating, that 
is to say occurring in your outer world and realised with your 



senses or a proportion of them connected, the presence of the 
object prevails over the subject. When this experience of outer 
Observation is fixed permanently and there is intentional 
mediation from nothing and no one, the field of known objects 
become aware of each other’s existence. Becoming aware 
of yourself means taking on the role of witness, of subject. 
However, this newly arisen subject has nothing to do with 
subjects in Observation, Thought and Dream states, but rather 
it is a Non-dual testimony that exists along with objects, but in 
the light of knowing consciousness, it is seen as non-different.

In this outer Concentration state all sensorial information 
is observed simultaneously. When perceivers, in the form of 
a Non-dual consciousness continuum, become aware of the 
world, they are only aware of themselves. The lack of object-
subject duality prevents the appearance of a karmic relationship 
between them, such that in the state of Concentration, causality 
is not generated, in other words, there is no karma.

Fifth state: MEDITATION

This is the nectar of true cognition, the strangest and most 
wonderful state of all states that can be experienced regarding 
the world: Meditation. The fundamental characteristic of the 
Meditation state is the living feeling of Non-dual experience 
associated with an open field of cognition56.

In Meditation the sum of all existing events in the universe 
becomes present. As the state becomes more profound, all 
existing information is included piece by piece, until it reaches 
the total sum of that which exists. As the state of Concentration 
becomes increasingly secure and gaining in inertia, your mind 
acquires a new form of cognition, thanks to the fact that the 
potential events that formed the complement to the field of 
cognition in Concentration can now be experienced. All the 
information not experienced in Concentration and which did 

56 See previous note.



not stem from the individual or the surrounding sensorial 
world, is now clearly and completely observed. The universe, in 
its total conglomeration of information is experienced by itself 
everywhere all the time. Simultaneity of time and ubiquity of 
space of everything potentially known is the major characteristic 
of Meditation.

Concentration and Meditation form part of the five 
modalities through which the world can be mentally 
reinterpreted. Experienced from the Non-dual perspective, life 
is felt as never before. The entire universe is aware of itself being 
alive. The order of reality which is expressed by such cognition 
is so intense that it is not possible to encounter another kind as 
firm and stable.  

Inner Observation transforms the witness of the void 
of thought into the object of its own perception; inner 
Concentration entails the permanence of simultaneous Non-
dual object-subject; but inner Meditation leads to the grouping 
of all the non-experienced subjects and objects in the previous 
state to be cognoscible. The immense happening of creation 
and the very substance that makes up the universe in all of 
its different constituents are now revealed as an expression of 
Non-dual consciousness.

Outer Observation transforms the universe of objects 
into fundamental elements of cognition; the sense of “I”, as 
we know it when we think, is dissolved, giving way to the 
intense and real living experience of knowable objects. In outer 
Concentration the different objects that compose the observed 
field recognise themselves as cognoscible objects. Hence, 
objects in the surroundings witness themselves, thus giving 
rise to outer Non-dual experience. However, there are countless 
objects that still do not form part of the field of cognition, 
specifically those that are beyond the sensory boundary. In the 
state of outer Meditation all the information that is not observed 
in the Concentration state because of the limitation imposed 
by the sensory boundary now begins to reveal itself adding to 
the already existing Non-dual experience. In this way Outer 



Meditation initiates the whirlwind experience of integrating the 
entire universe as a Non-dual expression of the consciousness 
that feeds it.

Lastly, no matter which path it is reached by, the “inner” and 
“outer” Meditation states are conjugated in the very stability of 
a universe whose total existence is a Non-dual flow of knowing. 
It is when the universe is totally integrated and the substance it 
consists of is not differentiated from those who know it, that the 
splendorous experience of nirvikalpa samadhi arises. In nirvikalpa 
samadhi reality becomes participant in the existence of the 
absolute stability which never changes, not even with the death 
of a universe or birth of a new one.



PART FIVE

THE DILEMMA OF RIGHT ACTION

RELATIVE ETHICS AND MORALITY

Student: So ethical canons are not enough to resolve any conflict 
associated with action?

Sesha: Ethics are the area of philosophy having to do with 
reflection upon and the description of human moral acts. 
Different social and cultural rules that govern human 
action result in varying interpretations; this means there 
is no one exclusive universal morality, and this leads 
ethics to map out an approximate path for appropriate 
behaviour.

The impossibility of humankind possessing universal 
ethics prevents us from recognising the correct and just 
validity in people’s daily action. Every human act is 
subject to valuation, but this valuation is in turn subject 
to the relativisation of social rules that underpin them. 
All societies maintain fixed guidelines that tend to mark 
out and categorise human behaviour by maintaining 
such a framework.

There are no moral system or ethical guidelines 
coherent enough to make them a universal reference. 
Relativization of customs generates exclusive social 
and personal forms that determine action, reward or 
punish it. It is this relativisation of action that becomes 
the means of power for those who have ascendance over 
human groups, inciting them to justify, exalt or devalue 
a rite, cult or whatever action.

Student: And so, what validity do laws have that order social 
relations?



Sesha: None insofar as they are not universal rules 
and partial only in that they exert their influence for 
the common well-being. There is no law or rule that 
appropriately situates individuals concerning the 
valuation of their own acts.

When people set about to live in a community they 
lay down rules that allow the creation and maintenance 
of a society. In this case the common good comes 
before the personal. Nevertheless, social laws are the 
expression of the values of those who create them. In 
the end it is the rule of democracy, in other words, the 
majority, which determines the validity of an act from 
the legal point of view and, from the religious viewpoint 
validity is determined by canons established by faith 
and interpreted by religious leaders.

Student: And what about the divine law which bases itself upon the 
Ten Commandments: is this not enough to steer individuals in the 
right direction?

Sesha: The Ten Commandments are considered to 
be naturally divine since they are the result of the 
supposed inspiration of God. However, not even they 
succeed in being faithful servants in the valuation of 
moral behaviour. The acceptance of laws comes about 
from the innate or cultivated faith of devotees. Anyone 
with sufficient discernment knows that life is worth 
more than its absence. All that tends toward improving 
the quality of social life or one’s own inner life has to 
be seen as superior to all that which induces lack of 
control, disorder and death. The real problem is in the 
interpretation of what is supposedly valid and what 
is not valid. This interpretation is typically dominated 
by the selfish purposes of those who decide on the 
categories of action.

Note how the very act of killing might have 
connotations that would give it validity, as in the case 



of war, or when defending a loved one. Taking life is 
justified when in self-defence or when we are at war. 
The question then is simple: is self-defence or war 
justifiable? It has been demonstrated in recent years 
that that decisions made by a very few individuals are 
enough to get us to go to war, to invade countries, to 
devastate, without anyone lifting a finger against those 
responsible. It is easy to see that morality is for those it is 
imposed on and not for those who create it.

Student: So how can we evaluate action coherently if there are no 
stable parameters to go by? There’s no way out.

Sesha: And so it is, there is no right way out that could 
be suggested. There is no action that can determine 
its validity for itself. Distributing action between the 
countless possibilities there could be between the 
extremities of good and bad, God and the devil, is totally 
relative and such possibilities, are most of the time, 
solely a synthesis that justifies those who use them to 
stifle their neighbour.

Finding any action that is valid in itself is impossible. 
None is virtuous in itself; none leads to freedom on its 
own. Action is a means, but no action implicitly leads to 
freedom as an end.

Student: But we have always had it instilled into us that we should 
be good and behave correctly. Cultures all over the world are in favour 
of doing good and not evil. How do we know when we are being good 
or bad?

Sesha: You are mistaken: what is called education and 
values are not as such. Listen: you think you have been 
brought up to lead a correct life; nonetheless, to succeed 
in remaining within ethical canons considered to be 
valid you have had fear and dread instilled in you. You 
are a sinner from birth; without knowing how, you 
shoulder other people’s mistakes, doing penance for 
other people’s actions.



Feeling bad about being a sinner and hoping for 
eternal happiness in another life, while governed by 
imposed rules, those are the most preposterous ideas 
that spirituality trades in. Moreover, such evaluation 
of acts is stipulated by those who see themselves as the 
repositories of ethical wisdom for the simple reason of 
being members of some creed or directors of a political 
movement.

At bottom, when you act, you do what suits other 
people. Inner passivity summed up in the acceptance of 
predetermined rules prevents you from inquiring into 
your real inner nature. Supposing that you have been, 
you are and always will be a sinner frustrates your soul 
and castrates it in its metaphysical quest.

Do not doubt for a minute, the fact that social rules 
have enabled humanity’s social expansion. Nevertheless, 
how is it that the same people who stand up for good 
and justice are impassive in the face of hunger, pain and 
poverty in the majority of the human race.

Student: You’re a harsh critic of the norms, yet where would you be 
without them?

Sesha:  A culture that in the first place punishes human 
beings by subjecting it to rules based on the undervaluing 
of the inner, has no other way to stay afloat than to play 
at framing actions as good and bad and hence their 
performers, good and bad.

I am not criticising the norms, I’m just defending 
the hypothesis that human beings are able to go much 
further in correct appreciation of themselves if they don’t 
take it that one is a sinner for the mere fact of being born, 
and that their salvation is in someone’s hands other than 
their own.

To think that self-knowledge is achieved through 
the acceptance and application of certain rules that 
brand you as being good is totally unjust. This is why 



everything can be justified in this world, even war, death 
or the Inquisition itself.

Immersed in this imposed conditioning we are 
led as sheep to the slaughter. Do you believe that the 
people control affairs of state by the mere act of being 
able to vote? There is ever-growing corruption in most 
countries, blatantly funding the elected political party.

Conscious acceptance of belief in karma in itself 
prevents the committing of acts that might harm third 
parties. Cultures that believe in the causality of action 
and prolong its consequences to a later life have a greater 
capacity for the continuation of their traditions over 
time. In contrast, cultures that offer eternal rest and, to 
enable this, buy your soul in order to ensure a place for 
it in the beyond, are those that use spiritual corruption to 
create an unhealthy atmosphere, with a spiritual mafia 
that is run as a business aimed only at obtaining power.

What rules impel children to act when there are no 
moral codes in their minds?

Student: I suppose they act according to their spontaneous nature.
Sesha: Don’t you think that this “spontaneous nature” 
is what also drives thieves to steal, or priests to preach?

Student: Of course, but children still have their innocence!
Sesha: What do you mean by innocence? To be free of 
guilt, or maybe just unaware?

Student: Yes, exactly.
Sesha: Children never justify their acts, because they do 
them without thinking what they were and what they 
will be. Delimiting time while you are acting breaks this 
innocence in action.

Student:  I’m not clear about the time factor you associate with action, 
linking it with what was and what will be.



Sesha: When children act spontaneously they do not 
relate this to previous or future acts; on the other hand, 
when adults do things, they’re looking for something 
different from the act in itself. Children act for the sake 
of it, adults out of convenience.

Student: Achieving an ethical valuation of personal acts and those of 
other people has always been a dilemma. Why do you think this is a 
dead end?

Sesha: Action and evaluation of acts as far as you 
see them and study them, lead you into a dead end. 
However, there are means of determining right action.

Moralistic cultures need to adapt themselves to 
changes over time. No one manages to maintain rules 
of action invariable since they are in themselves the 
expression of that same change that society and general 
public undergo. Look at it like this: action is not what 
causes the problem; it’s its moral interpretation that does 
so. There is no valid action that exists as valid for its own 
sake, without need of moral interpretation.

Student: All parameters are relative!
Sesha: And are good and bad relative as well?

Student: Well… I don’t know, maybe they are.
Sesha: What do you associate supreme Good with?

Student: With God.
Sesha: And what about supreme Evil?

Student: With the Devil…
S: Do you see what you’re saying? Don’t you realise that 
in your evaluative system they are both imponderables; 
nonetheless, you want to justify every day human acts by 
means of them. God is something beyond our conception 
and the Devil is nothing more than the fear that operates 
within yourself as a result of your own ignorance. 



Despite that, human beings judge their fellows on this 
basis. It is so easy to dress up ignorance as an attempt to 
serve God… just as holy wars are seen as being licit, and 
hunger, pain and misery are seen as gifts from God. And 
in the end it is all His fault, God ordained it to be so. In 
this way, all excuse their actions and opt for the inertia of 
going along with their fellows.

Student: And so, how can we break out of this vicious circle where 
our actions are relative and life compels us to act?

Sesha: The answer to this dilemma of action is to see 
things from a different perspective. It’s clear to you that 
our education system operates in a way that justifies 
existing models for living.

Student: True, the aim of our education and upbringing is to 
perpetuate cultural models.

Sesha: And what if the cultural models are wrong 
from the start, could this mistake be taken up in the 
generational transmission and be perpetuated?

Student: Yes, it could.
Sesha: Well then, this is what exactly happens in the 
majority of existing traditions. Among them, the West 
has always moralised about action, and this led it to 
situate ethics and moral acts under one of the thousands 
of possible options between supreme goodness and 
supreme evil.

It was the Ten Commandments, primarily, which 
determined which actions per se were good or bad. 
All alternative moral parameters have to be removed 
since they are relative. Understand this: actions are 
intrinsically regarded as moral in nature, thus making 
universal classification impossible.

In the same way, social and juristic laws oblige us 
to create norms for life in society, and accordingly they 



determine the right to live or social coexistence as the 
primary and necessary principle. In this case, the right 
to exist as supreme good stands out above all others. The 
right to education, to leisure, nutrition, and so on, take 
second place. This classification gives rise to a kind of 
evaluation for every act, since identification with each 
of these secondary rights generates a specific attribute 
to each action.

It’s within this social, juristic and religious 
framework that the West has moved for centuries. Each 
act intrinsically brings with it a moral value. Settling 
on a primary moral entity and having it prevail over 
any other could even cause wars, , flaming passions or  
confusing philosophic theories.

True determining of right action is based on 
disassociating action from any moral connotation and 
avoiding subject’s identification as “doer” of the action 
undertaken.

DISSOCIATION OF MORALITY FROM ACTION

Student: How can we differentiate between action and the ethics via 
which it is interpreted?

Sesha: You must understand the difference between 
carrying out action because of one’s identification with 
it and carrying out the action for its own sake. Realizing 
action from this last perspective is known in the Vedanta 
as “right action”, karma yoga or dharma.

Undertaking action without there being any insertion 
of egoic activity is the basis of “right action”. This is not 
common in human beings. In general, culture teaches 
and rewards competitiveness and egotism, and because 
of this the idea of doing actions for their own sake is 
seldom or never considered, rather they are done to 
obtain results.



Student: I really can’t see the difference.
Sesha: Tell me why you are here today with this group 
of people.

Student: I want to learn from them and from you.
Sesha: Do you think this meeting will help you in your life?

Student: I’m hoping it will help me understand myself, to know 
myself; perhaps find answers to the many questions I have.

Sesha: So in short, you are here to resolve your 
metaphysical conflicts.

Student: Yes, something like that…
Sesha: Do you see how your acts are intrinsically related 
to their ensuing consequences? So, the fact of being here 
is coloured by your desire to satisfy your own needs!

Student: But, that’s normal, isn’t it? We all do things for some reason, 
to achieve some kind of goal, attain some position!

Sesha: That’s right; this is the normal attitude in 
human beings: undertaking actions because of their 
consequences. This leads us to seek what kind of action 
will secure a better future, to our advantage. Supposing 
that a particular action can bring about future happiness 
is a complete delusion.

However, not only do we hope for the result deriving 
from the action, we also carry it out as a mechanism for 
shoring up our own personality. Reassuring ourselves 
that “I” act, underwriting the sense of our own 
individuality, as such endowing reality to all the mental 
states upon which our self-centredness is based.

In contrast to these two common causes of human 
events there is the fact of acting without any identification 
between action and its desired fruit, and without 
attaching the sensation of being “doer” to the performer.



Hence, we have a new way of going about action 
without necessarily chaining oneself to the consequence 
of the performed act. It is your “I” that is chained to the 
consequence of undertaken action, because of which the 
end result of this chaining is aimed at the permanence, 
the sense of continuation of the “I”. This bonding of the 
“I” through action is known as karma; the permanence of 
the “I” to potential futures where the consequence lives 
on is known as samsara.

In turn, the capacity to carry out action without 
creating this bonding with the result and, therefore, 
preventing the appearance of the “I”, is known as dharma 
or “right action”. The action in itself is not important, 
since in itself it does not bring about understanding 
of Being. Action is a means and not an end. Skilfully 
undertaken action succeeds in bringing to light a means 
towards inner freedom. This means is what in actual fact 
we are searching for: non-bonding of action that leads to 
the non-perception of the “I”.

Student: So when this modality of acting is used, actions cease to 
have moral connotations?

Sesha: Yes. An action, what ever it might be, should 
be seen as something entirely neutral. Let’s go over 
premises here: there is no act that is intrinsically superior 
to any other; action that you or anyone else carries out 
happens as a spontaneous effect arising out of previous 
karma; neither you nor anyone else creates the events that 
you live; they simply happen, just as the Sun and the 
Moon appear everyday. The most logical and intelligent 
option we have is allowing our body and mind to react 
to them, in the same way as they do when reading a 
book, deep in concentration at work or when totally 
absorbed in a movie. In all cases everything happens 
without the “I”, or self, having any part in the process. 
Correctly undertaken an action does not link the actor 



to the action, since there is no actor. Continued absence 
of the “I”, or self, in action prevents linking of the action 
in question with its potential result. The lack of such 
linking or chaining and the free attitude with which 
action is carried out brings on a new way of seeing the 
world in which we live.

The causality generated by previous actions is 
what determines the nature of acts that are realised 
at any time. No one creates the acts that occur, we are 
simply spectators of our own causal past manifesting. 
This is why we cannot entertain any kind of fatalism, 
as it is not the will of a third party that leads us to the 
circumstances we are seemingly obliged to experience, 
but rather our prior identification with actions which 
generate the potential future. What determines the 
moral characterisation of action has to do with the 
level of identification of the subject in their search for 
the action’s result and their need to assert themselves 
as individuals when performing it. Beyond these two 
qualities belonging to the subject, and not the action, the 
act can be seen to be entirely neutral.

It is both the primary desire to exist as an individual 
and the need to prolong this individual nature that 
categorise action and endows it with a moral rating. 
It is the self that determines the intensity of this moral 
action, and determines whether it is classed as good or 
bad. The culture, upbringing and social environment 
that surround a subject, together decide whether an act 
comes up to the expectations they set.

The difficulty lies in the fact that the value of acts 
is no more than the sum of the probable value in each 
environment where human beings function. Thus, with 
so much ethical democracy, no agreement is ever reached 
regarding that which is “a good in its own right”.



Student: According to what you are saying, there is no such thing as 
universal morality, and human activity is guided by the convenience 
of the group in that setting.

Sesha: That’s right. And because of this, there is no one 
single moral value for any action. Whoever controls 
“democratically decided morality” controls human 
activity and can lead it into war, drive one to committing 
suicide or to total surrender to some ideal. Hence, every 
act seems to be justified.

As you will see, the market value of life and of death 
are dangerously similar. The law only has to decide 
what is convenient to back up those who promote it, for 
any opposing act or attitude to be labelled as rebellious, 
anarchic or satanic.

Action resembles the bank note you use to buy 
food at the supermarket. The value of this currency is 
determined by the economic state of the country and 
its expectation of stability vis-à-vis other countries. In 
the end, the bank note’s value is an issue which does 
not depend on you or the famous figure depicted on it. 
Action functions in a similar fashion. The value of an 
action does not derive from the action in itself. You and 
your environment are what determines its value. An act 
seems to have a certain inherent value simply because 
the society in which it arises gave it its value. But go to 
another country and you will see for example that your 
bank notes have no value, and your customs are not 
recognized. Taking it that there are good and bad actions 
only strengthens the hand of those who create the moral 
laws that catalogue them.

Student: But, without law and religion there would be social and 
spiritual mayhem.

Sesha: A great part of social anarchy arises from the 
impossibility of complying with objectives that the same 
society and religion instigate. From the moment you 



are born you are reduced to complying with what your 
social and religious environments preach. However, 
who is it that establishes these valid objectives? Now: 
you only have to openly show your disagreement to be 
considered a danger to society. However, it is such so-
called dangerous elements that go against science, art 
and religion to bring about the most notable changes in 
our culture.

You are free to obey blindly or believe other people’s 
reasons. This forms part of the sphere of identification 
with which action is carried out. You only have to know 
that life is worth more than its absence or, as Jesus 
said, “do unto others as you would have them do unto 
yourself”. These little pearls of wisdom go far beyond 
any dogma or ritual.

Anarchy is already present in our minds when we 
lack the necessary control to recognise ourselves as Non-
dual in essence. I am not actually asking you to change; 
I am only asking you to pay attention to every action 
as if it were the last you carry out before dying. Your 
attention placed on the present is the most liberating 
thing there is. Anarchy truly arises from egoic activity, 
in the belief in the reality accorded it and the unceasing 
identity that promotes your mental duality while you 
are carrying out the action.

Student: But what about murderers: they also go against life? Are 
their actions justifiable?

Sesha: Frankly, that’s an absurd question and it shows 
a lack of understanding of what we have been talking 
about. Are you not able to see that death does not 
promote life in any culture? No one has ever denied 
the inherent importance of existing; what is denied and 
what amounts to a contradiction is the personal opinion 
of what it is to be, to exist and its consequences.



Society punishes delinquents and, above all, those 
who go against the supreme right that the present law is 
based upon: the right to exist.

Is it clear to you that the right to exist is our prime good?
Student: Yes,

Sesha: Do you agree that the human right that follows 
on from that concerns securing the continuity of that 
existence?

Student: Yes, again I can agree.
Sesha: However, the law penalises incorrect actions, 
in other words, those that go against main principles, 
actions such as murder, yet it does not condemn them if 
there are attenuating circumstances.

Student: Yes that’s right, as in the case of killing in battle or in self 
defence.

Sesha: Exactly, and do you know what causes the law to 
either punish or absolve an act which goes against the 
prime principle of “existing” and “persisting”?

Student: I don’t know, perhaps there may be personal or social reasons 
that justify going against what you call the prime principle.

Sesha: I’ll ask you again, what are these reasons?
Student: I can’t say.

Sesha: The law will always try to find the motives and 
consequences behind the act and will look into the level 
of the subject’s presence as the performer of the act. 
So do you think that individuals that undertake action 
without hunger for its fruit and are not rooted in their 
sense of egotism can go against any prime principle?

Student: No, it would make no sense.
Sesha: It is because of this that your question makes no 
sense, when asked from the point of view we are talking 



from. Killers have to plan their strategy or must be 
possessed by blind hate for a third party. This is extremely 
different to natural reaction free from sense of “I”.

Student: It’s hard to understand how action can be disassociated from 
the ethical content that one automatically thinks is inherent.

Sesha: One of the biggest differences, if not the biggest, 
regarding the ethical viewpoints in the West and in the 
Vedanta concerns the relationship between action and 
its moral content. In the West, action is presented in 
terms of religious and social categories, which go from a 
supposed “primary good” to a supposed “primary bad”. 
On the other hand, in the Vedanta, action is completely 
neutral, so that any action is identical to any other action 
in terms of quality. To kill and to die may be actions 
undertaken as a mechanism for attaining liberation if 
there is sufficient inner expertise. It is the subject who 
characterises the action and transforms it into a moral 
act, owing to identification with its consequence or 
because they believe themselves to be the performer of 
the action itself.

While action is thought as a mechanism used to 
preserve egoic activity, you will always be immersed in 
duality and the suffering that stems from it. All moral 
reality framed in supposed righteousness is transient. It 
only lasts the time it takes for another law or someone’s 
convenience to phase it out. Changing any category of 
action as the basis for how your body or mind acts is a 
dead end street. If this seems questionable, just take a 
look at our history and you will see that page-by-page of 
our tortuous past, morality has been the means to curb 
human lack of control, using violence.

Student: How can there not be a universal morality?
Sesha: You think that the very fact of being alive is 
inestimable, perhaps the greatest value in our lives?



Student: Of course!
Sesha: Nonetheless, you are constantly searching to give 
life meaning, that’s why you are here.

Student: Yes, that’s right.
Sesha: In other words, the drive to live is not enough 
in itself, without the promise of happiness that you 
earnestly wish to encounter in the actions you carry out.

Student: Life is experience, it is knowing! We cannot envisage life 
without its contents!

Sesha: And which of these alleged contents inspire you 
with the will to be alive? Are any of them stable and 
continuous?

Student: Stable and continuous?
Sesha: Is there any real empirical or cognitive content 
that can be maintained through time and space without 
change over time, no matter where this is?  Well, which 
happiness is truly such if it is not permanent?

Student: The variability of acts I have experienced and am going to 
experience is always dependent on me; as such it depends on my inner 
state and varies according to what state I’m in.

Sesha: So therefore, there is no stable state from which 
to evaluate in your personal experience and provide you 
with a stable reference for action. You are still not always 
able to interpret the world and your experience in a 
constant manner, even drawing upon all the personal 
knowledge you think you have.

Student: Yes... that’s right.
Sesha: So how do you think there could be one single 
awareness of the ethical phenomenon at a universal level?

Student:  So what is there we can do? What way out is there?



Sesha: With your approach there is no way you could 
come down to one single universal morality. This 
conclusion shatters any opinion you may have about 
what you should do with your life. The most frequent 
option is to lead a life modelled on someone else. But 
you should realise that any third party that has authority 
over you in the end suffers from the same as you: they 
too will act according to another they’ve given their 
control to, or according to a faith which categorises the 
interpretation they have of the world and their beliefs.

Student: And how would you go about resolving this dilemma?
Sesha: First, you need to pose correctly the question 
concerning which is the “primary good”. Remember, for 
you it is your life.

Student:  It is clear to me that the basic desire that keeps me alive 
is maintaining my individual approach, which necessarily leads me 
to create all kinds of mechanisms to feed and sustain it. Even so, I 
do not understand how there can be an action that could be superior 
to life itself.

Sesha: It’s simple:  take for granted that your most 
valuable gift is your actual individual life and you’ll fight 
at all costs to sustain this. But on the contrary, I maintain 
that Being, associated with the entire universe in a Non-
dual form, is the “primary good”. Going by your own 
definition, you will inevitably live the switchback of 
your desires, pleasures and fears. There will be moments 
when your ideal of maintaining your “self” will not be 
enough given the pain that life affords you. Your belief 
that it is worth anything to live as an individual, when 
it comes down to it in real life may become completely 
secondary; if you don’t think so, try living with toothache 
for a few days or attempt to go without sleep; you will 
then realise that your individual sense deteriorates and 
the desire to live ebbs away.



Assume that essentially, you are the entire universe; 
assume an attitude that will lead you to comprehend this. 
Make every action a means and not an end. Value action 
that is founded in the present, a present that comes into 
being with every instant. Be aware of the world every 
day and live it intensely. Focus your attention deftly on 
every act and live it as if it were the last you were going 
to perform before dying; replenish yourself with surprise 
and innovation while you carry out the action. In this 
way, little by little, you will become aware that your 
perception of the world is changing because of the fact 
that your “I” is not your central axis. The discernative 
experience that arises will put you in contact with a new 
interpretation of reality in which it will become evident 
that, without a shadow of doubt, you are infinite, 
absolute and eternal. After becoming aware of the Non-
dual experience, the world will be a beautiful illusion 
and at the same time a wonderful reality.

Student: I fail to understand... How can Being be associated with a 
“not-I”?

Sesha: The dilemma of universal morality is not presented 
from the perspective that you, as an individual, form 
part of everything since, by definition, in universality 
the individual is not everything.

The “not-I” arises when the “I” is dissolved in 
acts undertaken, in the objects perceived and the 
surrounding universe. When this happens, the sense 
of duality that you are usually aware of and which 
in practice induces object and subject separability, is 
undone. This is probably a modality of life that you 
have never considered yet which can be observed if the 
action is realised without sense of appropriation. Such 
action undertaken constantly prepares your mind for 
the appearance of new states of consciousness, where 
the sense of difference does not exist.



No cultural tradition, just as no human being, will 
ever put its own existence in doubt. The basic mistake 
in all cultures and every individual comes from seeking 
to force the prevalence of the individual sense over the 
Non-dual expression of reality. If you seek to maintain 
an incorrect viewpoint of life within a mistaken idea, 
there will come a time when it will be impossible to 
find coherent answers for actions realised in accordance 
with such assumptions. The dialectic limits which 
philosophy and psychology have reached concern the 
universal, infinite and absolute spheres. The sphere in 
which the Self cohabits and where experience is also 
present, is incomprehensible only to the “I”. Because of 
this, when performing an action, place yourself in the 
state of Being associated with the “not-I” and you will 
notice the difference.
When the act of “individual being” is taken to be the 
essential, stable and permanent good par excellence, 
you commit the greatest possible error. Devising 
philosophical and psychological models from this 
viewpoint leads to dichotomising everything into so 
many parts that, ultimately, you are attempting to 
understand the absolute by means of fractions. The 
absolute and the universal sphere cannot be understood 
by the mind as an “I”. The Self cannot be dialectically 
understood but it can be experienced by a “not-I”.
The correct way to view the dilemma of universal ethics 
is to create a moral mechanism that succeeds in relating 
the absolute and Non-dual sphere with the egotistical 
and individual sphere. The right element to  bring these 
two spheres into relation has always been known as 
karma in the Vedanta.



KARMA, EXPRESSION OF LIMITLESS ETHICS

Student: I interpret the concept of karma as the law of compensation, 
where any action undertaken generates a good or bad consequence. 
Depending on whether the nature of the action is right or wrong, so 
will be the end result.

Sesha: This theosophical interpretation is precisely 
the one which is most widely known. However, 
this definition is rather vague and doesn’t take into 
account the vast amount of metaphysical appreciations 
contained in the concept known as karma in Oriental 
traditions. The conception of karma as a law of cause and 
effect, or action and reaction, has endured for so many 
years without being fully explained. There are countless 
esoteric authors that time after time fall into the trap of 
interpreting karma as a law of reward and punishment. 
As such, according to this definition, a consequence 
similar in kind to the cause is obtained through karma.

From this perspective, it cannot be stated, ultimately, 
that there is  a universal morality, so the interpretation 
of karma as a moralistic force that punishes or rewards 
is rather naïf. This definition smacks of puerile clerical 
morality. Moving concepts from one tradition to another 
requires totally explaining them so as to not fall into 
the trap of deforming them, adapting them to classify 
them according to the conventions of, for example, the 
Western world.

Within the Western tradition of divinity it is expected 
that any act undertaken is rewarded or otherwise, but 
ask yourself, where or what is the higher entity that 
finally decides whether a deed will have a good or bad 
consequences?

Student: It must be God who ultimately determines the nature of an 
act and its consequence, depending on the cause that generated it.



Sesha: And where are these canons upon which God 
passes judgement on human deeds clarified?

Student: In sacred scriptures...I imagine. I suppose God has reasons 
to decide on one thing or another when judging human activity.

Sesha: Your way of thinking is rather basic. You don’t 
see yourself as the expression of God, rather you see 
God as the expression of yourself; that is, you do not 
see yourself as the image of God, but you see God as 
the image of yourself. Tell me, why does human law 
differ so much from divine law, if we have to assume, as 
you said before, that having divine law in written form 
favours its understanding?

Student: I don’t think that divine law is wrong, just that the human 
interpretation is mistaken...

Sesha: So, you are stating that divine law can be 
mistakenly interpreted, or maybe you mean that divine 
law does not coincide with the actual prescribed canons.

Student: You have a way of explaining things that always ends up 
returning the question.

Sesha: How the question is asked is not vital at the moment; 
please, would you respond to the issue in consideration.

Student: Well, to tell the truth, I do not know how to answer. The 
apparent consequential relationship that there should be between 
the existing divine law in scriptures and human laws is not there 
in practice. The discordance could derive from possible mistaken 
interpretation. It seems that the answer to the dilemma becomes a 
vicious circle that leads nowhere.

Sesha: I will ask you again, who do you believe finally 
determines the consequence as an outcome of its cause?

Student: Well, if it isn’t God, who is it?
Sesha: Do you really think that divinity is aware of 
everyone and thoroughly judging every act to then pass 



judgement on the subject who performed the action? 
Animals also do things, so, is God behind their instinctive 
acts to duly judge their consequences? And what about 
natural occurrences, such as floods or a comet entering 
our atmosphere and being capable of changing the 
order of life as we know it? In this case, is God behind 
condemning or absolving his creation?

Student: But if it is not like that, in what other way is divine justice 
to be interpreted?

Sesha: And what would happen to those people who 
did not specifically believe in a judging God, a God who 
rewarded the good and punished the bad? Perhaps, 
these unbelieving people, animals with an instinctive 
mind, and violent inexplicable forces of nature, would 
be at large in a universe where ethics were random?

Student: I don’t know, maybe there are natural ethics based on some 
unknown process...

Sesha: Some kind of unknown process...?
Student: Well, that’s just a way of expressing it...

Sesha: And so, the cause for war, disease, destructive 
violence from natural elements, and any kind of 
situation that goes beyond the purely human sphere, is 
the outcome of this unknown process?

Student: Human selfishness is also responsible for many of these 
disasters.

Sesha: And how do we measure the level of selfishness 
to be able to gauge the consequences of an act and, thus, 
justify or not the validity of the reaction?

Student: Really, we always come down to basically the same thing. 
The only theoretical possibility of resolving the problem stems from 
divine authority; nevertheless, this is a source of control which is, at 
bottom, abstract and at bottom beyond our comprehension.



Sesha: Exactly; because of this, finding universal 
morality is a dilemma without a resolution; there is no 
element which in the judgment of all, emerges as a clear 
and absolute reference of action. The way out proposed 
in the Vedanta completely differs from the hypotheses 
entertained by Western thought systems. The operating 
ethical mechanism associated with action should not be 
sought within the polarity between good and bad, fair 
and unfair, since there the relative inexorably mediates 
and conflict arises. Surrendering to faith imposed by a 
certain religious approach to scripture is an interesting 
way out but in the end quite inadequate. It only 
helps those who believe in it. Such standardisation is 
justified in the desire to create conformity based on fear, 
punishment and sin.

Student: How do we arrive at an acceptable resolution of this dilemma, 
given the impossibility of there being one universal morality?

Sesha:  The answer lies partly in the karma concept. It 
is extremely important to understand that karma has no 
ethical connotation, but rather it is an instrument that 
allows the understanding of the process of the universe’s 
dual continuity in its diverse spheres of existence. Karma 
is definitively linked to the “duality” concept. Karma can 
only have meaning and come into play, if there exists, 
from the cognitive point of view, a clearly differentiated 
relationship between object and subject.

In the first place, it has to be understood that there is 
a strict relationship between karma and cognition. This 
relationship allows us to create a bridge between ethics 
and epistemology. In the end, from the standpoint of the 
Vedanta, the theory of knowledge57 is impregnated by the 
very fact of dharma and karma.  There is a relationship 
between your mental interpretation and action. Karmic 

57 We are referring to epistemology, one of the four fundamental problems that are 
left to fathom out in philosophy



worlds only flourish when you are on mental levels 
where there is a sense of “I”.

This sense of “I”, of self, is the fundamental piece 
in karma’s structure. What is termed karma is the basic 
relationship that creates the sense of bonding between 
cause and effect, in world seen as dual. However, 
what karma essentially seeks is the maintenance of the 
cognitive sense of duality, by inducing the perpetuity of 
the “I”. The essential reason for causality is to promote 
the feeling of individual existence in the consequences 
of action. In other words, the perpetuating of the “I” 
is the reason that karma exists. Accordingly, karma 
does not punish nor does it reward, it simply allows 
for the development of a dual universe in space and 
time. Subjects and objects represent the fundamental 
constituent elements in this dual universe. The 
predominance of the subject and the subject’s sense of 
continuity is the basis of a dual universe.
Karma gives no importance to action; not even to 
good or bad works. Subjects chaining, caused by their 
identification with the action, is the reason for their 
own personal and individual existence. Without such 
bonding there would be no “I” or self, no personality 
nor any conscious subject independent from what is 
being known.
Remove awareness of this bonding arising from a false 
belief58 in the independent existence of the “I”, and 
the perceived dual universe vanishes bringing forth 
the Non-dual perception of reality59. No good deed 
experienced with a sense of being the “do-gooder” 
will ever lead to Non-dual experience. Anything that 
may be done by someone feeling to be the “doer” 

58 Agnana or ignorance.
59 In other words, maya or illusion disappears from cognition, yet the universe 
remains on its course.



and “possessor” of the action, creates bonding to the 
consequence of the action in question. The perpetuation 
of this bonding brings about samsara, and along with it 
the ongoing cyclic duality of pleasure and pain.

Student : Could you enlarge on what you  have just said?
Sesha: Since age-old times all great thinkers have tried 
to clear up the mystery of creation. The difficulty in 
understanding how creation and life at an individual 
level arises from the amorphous absolute is the most 
guarded of nature’s mysteries. To solve this problem, the 
Vedanta includes the concept of maya60 in its terminology.

However, not all our worries end here. Apart from 
the cosmogonist and cosmological processes it is still 
to be elucidated to how the creation already conceived 
succeeds in enduring and maintaining its role of almost 
perpetual existence. Hence, the inclusion of the term 
karma, which seeks to clarify its continuation through 
time and space where the different constituting elements 
are differentiated into subjects and objects. It is karma 
that sums up the mechanism, which one must study to 
enable the understanding of all that refers to different 
ways in which existing objects relate to each other, 
generating between them mutual permanence in time 
and differentiation in space.

But, also, although questions concerning the cause 
and continuality of creation are yet to be answered, 
another question can be asked: How is it that the 
individual universe dissolves into its original format, 
which is the indefinable, amorphous absolute? The 
answer to this is to be found in the study of Samadhi61. 

60 This refers to the illusory act of something non-existent to be real to perception, 
while awareness of the permanence of the true substance is veiled.
61 Possession of “the self”. This entails a special form of cognition that reveals the 
experience of being and, thus, answers any question regarding the self and the 
universe in a practical and experienceable way.



Thus, questions about “where we come from”, “what 
we are” and “where we are going” cause the greatest 
torment in which the human mind seeks to analyse in 
depth and to understand.

Student: How does karma work?
Sesha: Karma weaves together all events making them 
causal, generating an unceasing and continuous cycle 
of birth and death. Karma only operates in dual worlds, 
in other words, in those where there is a subject, which 
performs with hunger for fruit and sense of ego, and 
differentiated objects that exist independently from the 
subject62.

In the West, only dual worlds are studied, which is 
why the West’s model of the universe is exclusively causal. 
The universe arises out of the Big Bang, the great initial 
explosion within which matter adopts the conditions to 
evolve and create life. From the scientific perspective the 
universe is always causal and all its created elements are 
mixed together. Life is the conjugation of infinite inter-
dependent variables that evolve towards a not yet fully 
understood kind of perfection.

However karma’s essence does not lie in the sense 
of causality in material events nor in the constituent 
elements of the universe, as for instance the description 
of Newton’s second law which deals with action and 
reaction. Karma concerns more the sense of causal 
linking that there is between performing subjects and 
the end result of their acts. These acts and consequences 
are activity that can happen in a physical or mental 
field. That phrase which is colloquially stated “all 
action has its reaction” is an inadequate way of defining 
the nature of karma. Karma concerns the subject-object 

62 The clarification of “real objects independent from subjects” must be done, 
since in the dream state subjects do not generate karma, yet objects are a mental 
prolongation the same as the actual subject.



relationship, and specifically the conditions enabling 
such duality to persist.  While whatever action leads 
the subject continuing to be a subject differentiated 
from objects, then action produces karma regarding the 
action’s generated consequence. The final essence is the 
permanence of the sense of individuality and, thus, a 
dual comprehension of the universe. While there is 
karma, the sense of “I” endures.

The dual world is interwoven with karmic 
repercussions. Let us state it yet again; action produces 
karma when it is done under two circumstances:  the sense 
of appropriation or selfhood in action and the hunger for 
the result of the action. Thus, what it is that relates cause 
and effect is not a moral characterisation but rather the 
identification of the fruit of action and everything done 
with any kind of egotistical viewpoint.

In summary, we could say that it is possible to realise 
all kinds of physical and mental action without generating 
karma. This exceptional manner of performance in 
subjects is known as dharma. Persistent dharmic action 
restructures our form of cognition leading us to a new 
perception of reality, where the dual condition is undone 
and new, different states of consciousness arise, whose 
culmination lies in non-duality. To enable Non-dual 
cognition first you have to dismantle the sense of “I” 
from cognition. Freeing cognition from the sense of “I” 
does not entail dissolving dual reality, but rather the 
awareness of a new interpretation of that which exists in 
the light of these new states. These new states that arise 
before the dissolution of egoic nature are: Observation, 
Concentration and Meditation63.

In karmic dual worlds there is no liberty in action 
nor is there any free will, since the consequences are 
implicit in the actual actions we realise and submerged 

63  See note 33.



in the sphere of a future time-space framework yet to 
emerge. In karmic worlds the subject’s will cannot 
change the consequences that must arise because of 
karma. In a-karmic worlds, that is to say, without karma, 
there is no subject such as you perceive yourself to be 
when you think; there the subject-object relationship is 
not established, as it is in the world that is usually seen 
and interpreted.

Student: What do you mean when you say that no act that comes 
about is free? Perhaps, free will?

Sesha: From the point of view of dharma, as the new 
model of ethical thought, there is no supposed, pre-
existing parameter known as “goodness” relating to 
another known as “evil”. Nor is there any adjusted or 
categorised action among the infinite possibilities that 
range between the extremes of our moral beliefs.

All action is in itself neutral, it has no conditioning 
whatsoever. Its nature consists of activity alone, but has 
no morality. Nevertheless, the wonderful mystery of dual 
life lies in the fact that one after another, actions interact 
with each other and become associated through the false 
identification of individuals in feeling themselves to be 
actors, pursuing the result of their actions.

The magic of this new ethical-dharmic model arises 
from the fact that realization of any mental or physical 
action automatically induces a later consequence in time 
and space only and uniquely if the subject undertakes 
the action through a mistaken identification with it. 
It is in this very instant that the future appears as a 
potential entity and not before. The very desire for the 
future impressed on the act realised as a result the egoic 
desire for the outcome, creates a potential continuity of 
space and time that underlines the prevalence of the 
dual subject. That is why all karmic action perpetuates 
the subject, the egoic entity, thanks to the fact that the 



action is related to its result and that the subject is 
immersed in both.

From the standpoint of this Oriental model no 
consequence of the dual representation of cognition 
comes in to play independently from a specific past 
time and no action is free from its near or distant past. 
We do not create action in the present, it just happens; 
the universe reacts for the fact of being a conscious 
being and being alive. In this game of countless, 
unlimited probabilities of action, subjects simply believe 
themselves, mistakenly, to be proprietors of the actions 
they realize. In conclusion: the false belief that they are 
performers of actions leads them to live in a cognitive 
universe of action and consequence that leads them to 
sustain their own personal self image. Hence, owing to 
subjects constantly applying themselves to the realizing 
of actions, and the fact of the false identification working 
in their mind, they project a style of life which is chained 
to a cyclical future known as samsara64.

Student: If there is no independent present, then how does freedom 
operate?

Sesha: For you, there is no act which is independent 
from your past. The actual event you are living at the 
moment is an obvious consequence of prior causes. 
However, you believe yourself to be choosing between 
one or another situation, when at bottom this event has 
arisen spontaneously as a consequence of a cause from a 
near or distant past.

You do not act freely, since you are always 
conditioned by your culture or by you own genetic 
legacy. You are not free from your self, as when you are 
faced with whatever event you are basically condemned 
to react via your own conscious or instinctive habits. The 

64 Samsara, cyclical wheel of birth and death.



belief that you yourself are free to act is no more than 
a habit of believing you possess your freedom. Look at 
how you also do things, when your dream world is just 
a dual projection from your own mind. You do not create 
anything in your dreams; when immersed in them you 
think you decide, and you do so only because of your 
own conscious or unconscious conditioning.

You think you are free, but you are at all moments 
prey to your thoughts. They appear in spite of your will. 
Do you think if you decided to stop thinking that you 
would be able to? Thoughts that you process through 
your will are a product of your interests, your necessities 
and actual conditioning; on the other hand, thoughts 
that arise to your conscious sphere and that cannot 
be controlled come from your uncontrollable habits, 
activated through social, cultural, personal or hereditary 
conditioning.

You are not free, but you think you are. It’s true that 
thinking you are free doesn’t have much to do with 
really being free, but you have no option. However 
much wilfulness you may have, the only events that 
will happen come about through the karma there is 
between you and the cause of events lost in the mists 
of time, which in this very moment come to life as 
their consequence and to which you will respond with 
the same habits that have similarly been forged in the 
dawn of time.

You always see the dual world as being differentiated. 
You have been nurtured on it since birth and you may 
well see it as such until you die. The way out does 
not lie in acting morally; it lies in ceasing to be an “I”, 
establishing a form of cognition where you realise 
action chained to previous causes in the here and now, 
and as such not generating karma while you act. When 
you succeed in achieving this, thanks to your mind 
being adequately prepared, you will be able to observe 



the information that makes up the entire universe 
from a new viewpoint. Objects and subjects still exist 
in this new perspective, but they who know, they who 
understand the reality before them, do not establish a 
sense of difference between knower and known; these 
are the fields of non-duality.

Student:  Yes, it really is very odd. The way you explain it, there is 
a causal link that generates a sense of relationship between the past 
and present.

Sesha: That’s right, the relationship between past and 
present that occurs in a dual world is known as karma. 
However, it is important to clear up the point that the 
bonding of action to its later consequence only comes to 
pass if there is any intentionality or sense of “I” when 
performing causal acts; otherwise, acts carried out at 
any present time are free and do not generate future 
consequences at any other instant or any other place. 
You live with the illusion that your “I” exists, just as you 
believe that the figures that appear in your dreams are 
real and independent from you, or when you see a coiled 
up rope on the path and think it is a snake, which of 
course it is not. 

You are imprisoned in a world which your own 
mind created; in this prison you suffer and enjoy but, 
you are simply a puppet with a destiny forged by your 
own ignorance. You see that everything lives and then 
dies. Notice how the world changes, come what may, 
and sets a course that you have no control over. Do you 
think your will is any use to you? So, do not think, do 
not be ill, be happy or just die. Nothing you think is 
really important, you will die just the same. Your only 
intelligent option is to take the dharma path. 

The consequence of any act of yours will always crop 
up and when you mistakenly identify yourself with it, 
being associated with it by your hunger for its fruit or 



your sense of belonging, you will create a new potential 
future, thus generating a vicious circle of endless birth 
and death. Where this is not so, or rather, where “egoism” 
and “hunger” are not present when you act, the act is 
free. This is the true freedom to which every individual 
can aspire. Hence, you can be sure that your freedom 
does not lie in deciding what action to carry out; it is to 
be found in your choice of identifying yourself or not 
with your actions. For that reason, free will is not to be 
seen in the free choice which it is supposed the subject 
can opt for, thanks to their own will, it is to be seen rather 
in the ability or not to identify oneself with the action 
that is carried out.

Student: So, free will does not exist!
Sesha: There is no action you can carry out which is free 
from your past. Freedom lies in not creating a future. 
There is no future independent from an act you are 
realizing now. Performing skilfully entails living “now” 
without generating a future.

When you do not understand something, let yourself 
to be guided by nature; there is no doubt that nature is 
wiser. Observe how the seasons change whether you 
want them to or not; also notice that, whether you like 
it or not, your hair gets thinner as you get older. You 
don’t control your body temperature at will, either; the 
continual process of mitosis that allows all the cells in 
your body to reproduce happens in spite of you. Tell me, 
what do you control in your body? Maybe the colour 
and style of your clothes?

Student: You don’t leave much for us to choose!
Sesha: You even decide upon what style and colour 
clothes you want to wear out of habit, because if you 
didn’t it might be all the same to you whether you 
dressed in men’s clothes or women’s clothes or just 
walked around completely naked.



Student: You are suggesting to me that although I think I decide what 
I wear, I don’t really?

Sesha: You did not decide to be born, it just happened. 
You do not decide on getting ill or dying, either, it just 
happens. You think you have your own will, but your 
will is just the thought of believing you do things. Just as 
you think you own your apartment, you think you own 
your actions. What makes you owner of your property 
is an official deed you received from a notary; without 
such a document there is no proof that you own it. 
Do you really believe your actions belong to your self 
and that you act at will?  Do you have a piece of paper 
certifying that you own the acts you carry out? You never 
did anything, you never do anything and you never will 
do anything. In your mind’s dream you play at being 
an actor and maintain this troubled dream by believing 
it. At bottom, you are no different from a patient in a 
mental hospital; they see their reality as being valid; you 
along with thousands, millions more, see the dual world 
as being real. Yet in spite of that, you have no control 
over any of its processes. I would put it like this: you 
take as real a world which you have no control over and 
to which you are a slave.

Student:  Action is a dead end!
Sesha: This reminds me of the error made by those who 
feel themselves to be trapped in their mind: They feel 
impotent.  Do you not notice that your impotency stems 
from the same habits and conditioning that you struggle 
to avoid being imprisoned by? Do you think you suffer 
or that you are a prisoner? Everything you think about 
yourself is only the result of your own ignorance. In 
the same way that you think you are free, you think 
you are trapped. Your problem is taking your false 
understanding of things to be valid. While you wander 
through the desert, plagued by thirst, you see a mirage 



and think it is real. This makes you glad, thinking you 
will soon be able to slake your thirst. Try to understand: 
The mirage of duality makes you believe that you are 
chained to thinking and you opt to think that you are 
not; this is what is absurd about it. The intelligent way 
out of the problem is not by carrying out moral actions, 
since this will simply lead you into creating mental 
habits and conditioning, with an apparently beneficial 
aim. I’ll say it again: The only intelligent option we 
have is to follow the dharma path.  You should react to 
everything that happens around you; everything you 
do, at all times, since it is your own responsibility for 
the simple reason that you are alive. React to events 
just as if you were driving: don’t ever stay staring at 
one thing in the landscape when you’re in motion, or 
you’re likely to crash. In like manner, let things happen, 
allow action to occur, be born and die. Don’t cling to any 
one given moment, yet do not flee at any time. These 
fleeting instants are like waves: none are alike. Make 
each moment unique, being aware that each moment is 
alive. The flow of consciousness that accompanies events 
is ever-present and does not depend on you. Let go of 
your will to act and flow in a reaction that you become 
aware is intelligent when you allow it to flow by itself. 
Surprised time after time by the increasing intensity in 
each instant, you will succeed in your “I”, your self, 
losing its mental predominance. Trust in the intelligence 
that makes things happen; it is far wiser than any of your 
own behaviour patterns.

Student: So, it all comes down to identifying yourself or not with any 
action in anything that may be happening…

Sesha: Let us be clear what we mean by identifying 
yourself, since it may mean different things to different 
people. Although we speak the same language, and use 
similar words; we must be precise in pinpointing what 
we mean.



Do you feel yourself to be the owner of your own life, 
are you the owner of your existence?

Student: Of course I am, my existence is my own, my life belongs to 
me, and only to me.

Sesha: That is identifying yourself with your own sense 
of individuality. Do you see yourself as the root and 
cause of your own life?

Student: Well not really, no… I exist, that is true, but I don’t see 
myself as being the root cause of my existence. I am just here; I just 
exist; controlling the root, knowing where I come from, is beyond my 
possibilities.

Sesha: So, would you conclude that God caused you?
Student: Well I suppose so, that seems an appropriate explanation of 
my reason for being.

Sesha: What you are saying entails identifying yourself 
with the existence of the divine and, at the same time, 
identifying yourself with your own cognitive impotence 
and ignorance. Would you like, at some time or another 
during your life, to be like those who have found their 
inner freedom?

Student: Of course, yes, that’s why I am here.
Sesha: That is identification through hunger for fruit. In 
other words, you assume that your need of a liberated 
future is valid; you believe it to be true and thus you 
project it into this unknown future where one day the 
situation will come to pass.

Student: But in that case, every act implicitly has its identification in 
one way or another!

Sesha: Continual identification with action endows 
permanence to your individuality. The nexus between 
an action undertaken and the potential and inexistent 
consequential future is known as karma. In both past 



and future temporalities where you experienced and 
will experience you will be afflicted, as a result of karma, 
by the sense of individuality in all cognitive processes. 
That’s why the only way out of a world of constant 
duality, where cognition flows between opposites of 
pleasure and pain, is the dharma path. At the same time, 
in the dual world, your own ignorance will impose upon 
you the belief that you exist as an “I”. Just the weariness 
and desperation of living in an impermanent world 
where pain and pleasure alternate, will at some time 
lead you to explore new interpretations of life, of living 
which will lead to a more stable and permanent reality. 
This stability is known as non-duality. In this new form 
of cognition, the universe acquires stable evolution. In 
these Non-dual experience categories of the infinite, 
the absolute and other unlimited entities are not mere 
theoretical attributes, but rather bold truths of experience 
in cognition lacking in duality.

Student: But doing things without an egotistical sense of identification 
and hunger for their outcome is practically impossible!

Sesha: You are wrong, it is not. You find it practically 
impossible to not identify yourself with action, since 
you take it that your existence associated with the sense 
of individuality arising from experiencing your body 
and mind is a basic axiom of your own reality.  The 
individual concept of “I am my body” or “I am my mind” 
prevents any other alternative viewpoint of yourself and 
the world around you. Your mistaken identification is 
similar to the false judgements you suppose to be right 
when you are in a dream. Whilst in a dream you take 
it for granted that your individuality is real and your 
independent surroundings are tacitly accepted for their 
reality. While you are dreaming no one can convince you 
that what you are experiencing is an illusion, in other 
words that the dream is not real in itself. However, when 



you awake, the certainties that before accompanied you 
and the oh so valid dreamworld judgements vanish, in 
face of the certainty of the reality presented to you on 
your return to the waking state.

The problem with identification stems from mistaken 
perception of what you consider reality to be. This 
mistaken perception leads you to false identification of 
what you are mentally processing. This mental process 
drives you to take it for granted that you are independent 
from what you are perceiving. Differentiation between 
perceiver and perceived becomes the central fulcrum 
of all dilemma, along with physical and psychological 
pain that one could experience in a dual world. I will tell 
you again: changeable and cyclical perception in a dual 
world stems from a false perception of reality. This false 
perception originates in the sense of “I”, which pertains 
to the mind during its dialectic process.

Hence, one seeks at all means to eradicate one’s 
sense of “I”, the sense of control; of appropriation of 
action or cognition. Believing that “I act”, “I know” 
leaves an implicit trace of egotism in the act. Such 
belief is essentially mistaken, as it implies believing 
that one’s sense of individual consciousness is valid, 
thus preventing awareness of the Non-dual experience. 
As long as your mental activity is eminently dialectic 
or, in other words, while you have no other means of 
harbouring certainties than thinking, feeling or being 
emotional, you will live in a world, which has a similar 
reality to when you are asleep dreaming, that is to say, it 
seems to be real until you wake up.

Student: Is it possible to create this habit of right action?
Sesha: Getting into things, submerging yourself into 
action in such a way that your universe is drawn into 
this unique momentary expectation of life. This prevents 
your memory from pondering over things and doubting. 



Learn how to see the world that surrounds you without 
passing judgement on what you perceive. Just react, just 
as your skin does with changes in temperature, if it is hot 
you sweat, if it is cold you get goose flesh. Always pay 
attention without making any effort. Be alive, but do not 
try to hold on to the present; let every act come to pass 
but also do not stop it dying. The greatest gift life can 
bring consists in performing without being the subject 
of the action, in performing without there being anyone 
who performs.

The act of reacting naturally to what is actually 
happening in the present prevents creating bonds 
between performer and action undertaken, since in this 
very moment there is no active agent. Such an event, as 
the natural reaction to action, is not a voluntary process, 
it needs no effort nor any specialised discipline, just as 
you do not need to make any effort to fall asleep and 
there is no voluntary action required for your lungs 
to take in air; in like manner a natural reaction in the 
present does not require any voluntary approach. Your 
will is essentially an egotistical impulse that drives 
you towards the achievement of your objectives. While 
there is wilfulness, the objective that drives you to act 
impels you toward this same objective. Because of this, 
wilfulness or discipline do not eradicate the “self” nor 
do they lead you to the birth of the Non-dual experience.

Student: If God does not give rise to pain, war or death, then, 
who does?

Sesha: The world and its consequences for being are a 
result of inborn karma, which is dragged along with you 
life after life and chains you to the world. Essentially, 
everything stems from the desire for the result of action 
and your egotistical sense present while you perform.

Every thought, every egotistical and intentional act 
undertaken nurtures the individual and collective future 



in such a way that, in the far-off future, the causal past 
will confront us with the consequences in the future that 
is to take place.

There is no good or bad karma. There is no mode of 
acting such that karma manifests itself as better or worse. 
Karma, as we have already explained, does not qualify; 
it just relates cause and effect thanks to the fact of the 
interaction of human egoism. Rather it is you with your 
own opinion and social and ethical viewpoint, who 
presupposes a consequence to be the “good” or “bad” 
fruit of an action previously carried out.

Your belief in God is based on faith. Your failure to 
understand yourself leads you to accept the existence of 
a universal ruler who stipulates reward or punishment. 
You are God; your consciousness is God; love is God, 
understood as Non-dual consciousness which leads to 
living experience of the integration of what is known, 
what is loved and what exists. God, it seems, is pictured 
like a father who guides his children while they lack 
the faculties to do it for themselves. Your own lack of 
knowledge prevents you from realising that you are 
immortal. It is easier for you to imagine through faith, 
that higher qualities do not reside in you but rather in a 
third party, one who governs the destiny of the universe.  

Student: How do we live without ethics?   
Sesha: You have been taught to believe you are a sinner, 
you have been brainwashed for generations filling 
you with guilt; in this way, your capacity to feel and 
recognise yourself to be divine has been castrated. 
With your mind, your thoughts, feelings and emotions 
you engender your own belief in God. You dress your 
God in multifaceted characteristics, all of them being 
prodigious and ineffable. You should realise that they 
are just ideas of God. God is not what you think he is, 
the same as love is not what you think it is. When in pain 



and suffering you reclaim divine presence. You should 
know that nothing will happen that does not stem from 
your inborn karma, just as an arrow, once shot, will not 
vary its course whatever you may do. You are slave, not 
to life, but to your egotistical thoughts; they are what 
lays down the path for your own ignorance. The greatest 
fallacy there is, is believing in that your “I” exists.

Student: And so, how do we go about living without any ethical 
guidance?

Sesha: Are you aware of yourself, at all time and place, as 
being a “causeless cause”, Non-dual and absolute Being?

Student:  No, I certainly am not.
S: When you become empirically aware of this, you 
will be able to live without ethics. In the meantime, 
struggle to stabilise your anaemic individual sense and 
try to act for the general good, as your social rules or 
consequences dictate to you. However, the acceptance of 
such rules will of course lead you to the relativity of their 
postulates and verdicts.

When there is no one within you that undergoes 
action for the fruit of that comes of it, then ethics will be an 
element that is replaced by discerning reaction based on 
the experience of liberated present. The rules of morality 
are necessary while human groups learn to be aware of 
and respect the implicit impulse of existing. However, in 
fathoming out “who I am” you will realise that beyond 
your mind that asks, there is the silent spectator that 
has forever pervaded creation and will forever more do 
so. Place yourself in this situation and you will realise 
that morality, ethics and any other similar formula are 
infantile and absurd.

Student: Is it possible to rid ourselves of our Karmic burden?
Sesha: Yes it is; to do so there are two options: “right 
action” and “self-knowledge”. In both cases your 



freedom lies in the absence of your “I”, or self, being 
present in your performing and knowing. Your “I” 
sunders reality into an ever-present duality of “knower” 
and “known”. In this reality the relativity of experience 
comes into play, and as such, the instability of everything 
which is known.

The world does not come to an end in the absence 
of the “I”; the world is still experienced but within a 
new dimension. In the absence of the “I”, this newly 
established cognitive model does not eradicate subjects 
and objects, but rather, it presents the certainty of that 
whoever knows does not differentiate knower from 
known. Such a statement, which seems to be a play on 
words, redefines consciousness within a new rubric, one 
in which perception becomes simultaneous in time and 
ubiquitous in space, in contrast to the sequential model 
where time and space are delimiting entities.

Student: Could you enlarge upon that?
Sesha: The bonding of cause and consequence can be 
avoided by undertaking “right action”, in other words, 
applying yourself to executing acts without a sense of 
belonging and without being avid for their result.

Karmic contents, whatever their cause may be, can 
only be dissolved by being aware of yourself, as it is 
the lack of such awareness that establishes the karmic 
chaining between performer and the result of their 
action. Duality does not exist in itself; it is the evolving 
result of dual thought. While dual thought is experienced 
at an individual or collective level, the world will adopt 
the consequences of such thought. The human mind 
experiences the world by thinking it or feeling it. Usually, 
it goes no further than these two options. Thus, humans 
can be divided into “rational beings” and “sensitive 
beings”. However, there are other ways of interpreting 
this continuous ongoing sensory and ideal reality. You 



only have to remain continually filled with wonder at 
new events and your sense of ego will be displaced from 
the cognitive process until it momentarily disappears. 
This event of ego absence can happen at any moment 
in the present while surprise or novelty ousts time. It 
is precisely the continuity of being in the present that 
opens up the gates to new states of consciousness. 
Educating your mind to always be in the present is an 
essential part of meditation practice.

Any action undertaken within these new parameters 
that are implied by ego loss does not generate any 
connection between action and whoever performs it. 
This liberates the individual from creating a future and 
their mind from experiencing the sensation of duality. 
The universe is as it is and not as you think it is.

Student:  I have heard of a concept known as sanchita karma. Could 
you clarify and broaden upon this idea?

Sesha: The continual intentionality held by the performer 
while carrying out an action leads to accumulating all 
their unfulfilled desires in a potential future life. There 
are so many unfulfilled desires and so many selves that 
produce them that their nature automatically driven 
by karma shapes potential future consequences. These 
consequences do not happen in this present life, since 
only the consequences of past karma bear fruit in this 
life. The sum of action carried out with a sense of ego 
and hunger for fruit which is not gathered in this life 
is usually known as sanchita karma and will prosper in 
other circumstances, associated with other lives.

It is the identification of the performer with action 
which causes samsara, that is to say, the never-ending 
cyclic wheel of rebirth. It is this unripened fruit that 
nature itself induces, through karma, which sets 
down the base upon which, one day, and in similar 
circumstances, what are determined as causes, will 
ensure the consequences already previously defined.



That is why people believe they act at will and 
voluntarily decide their future. Nothing could be more 
untrue. Volition bonds to action or it does not, but it is 
never the determining factor that ensures a consequence. 
We are prisoners chained to our mental habits. The 
latter, and genetic condition, that create the patterns 
of response to events that happen. No one is free of 
their past. It is the past which decides. Our unique and 
most intelligent option is to break the chains of karmic 
bonding that promote samsara.

The events that happen in life are as fixed and 
unchangeable as a football match which has already 
finished and where, without knowing the result, you 
watch the repeat. While you do not know the result 
you will still hope and support your team to win, 
and honestly think that with your support you might 
sway the balance. It makes no difference whether you 
suffer or not; this suffering arises from psychological 
conditioning. You are not what you think or feel; you are 
what your thoughts and feelings are written upon. Just 
as you are only your past if you think about the past; you 
are also your future if you think about the future.

The total sum of events that will have their effect 
upon an uncertain future is known as sanchita karma65. 
These karmic contents are stored in a part of the mind 
known as chitta66. These wait for nature with its divinities 
and guiding intelligences which assist it, to make a place 
for the next human existence which is to begin thanks to 
the insemination process. 

65 “Accumulated” action.
66 Chitta  in this case should be interpreted as long distant memory, a concept 
which is as far fethed as unconscious memory.



Sanchitta karma arises owing to the presence of the 
individual’s primary ignorance67 of their absolute essence68 
and is only dissolved by means of right knowledge69. 
Sanchitta exists solely because of this ignorance, and as 
such can only be dissolved by the direct awareness of the 
Self that arises with the experience of samadhi.

Maintaining the uninterrupted experience of samadhi 
succeeds in breaking the ancestral bonds of cause and 
effect that relate all of the koshas70. Whoever remains for 
a sufficient enough time immersed in the experience of 
samadhi undoes the totality of sanchitta karma accumulated 
and comes to be known as “liberated in life”71

Before physical birth a fraction of the sanchitta karma, 
made up of the strongest habits and conditioning of a 
previous life, will define the patterns upon which each of 
the koshas will evolve, as the individual and social nucleus 
of a future human being, and along with this, the social 
environment which will accompany them throughout 
life. The patterns according to which the whole course 
of life evolves, and which are but a partial expression 
of sanchitta karma, are known as prarabda karma72. Now 
although this prarabda karma is unchangeable it must be 
completely and wholly experienced. Imagine the very 
act of birth as comparable to the instant a taut bowstring 
releases the arrow: it is the physical conditions, wind, 
temperature, atmospheric pressure, velocity and so 
forth, that determine the path of the arrow, never the will 
of the archer, once the arrow has been released. Hence, 
the previous causes are what decide the individual and 

67 Agnana, producer of maya, illusion.
68 Atman
69 Gnana
70 See note 32 
71 Jivanmukta, similar state to being illuminated or in the Buddhist tradition: Buddha.
72 To appear



collective ambiances of those that incarnate in a body, 
and never can the will of the new born one change the 
direction of the consequences of their past actions in this 
life. Again, karmic bonding provides actor and action, 
both different and associated with a dual reality.

Therefore, life apart from being necessary must be 
lived in the most skilful way and care. The ultimate aim 
being happiness. Yet this happiness is not a mental or 
emotional issue but rather the bliss that cognition of 
non-dual events brings us. The mental education that is 
needed to be able to modify cognition and lead it to the 
experience of new states of consciousness requires the 
realisation of “right action”. Only in this way will new 
karma not appear, nor the “I” and mental duality, nor the 
uncertain future that samsara configures.

It is important here to take note that karma only 
operates on the koshas, and never upon the eternal Non-
dual Brahman, which is why at any given moment it is 
possible to become aware of the longed-for knowledge 
of the Self. One can attain total liberation at all times73 to 
do so, all that is needed is to recognize and experience 
one’s own primary essence, structured by any of the 
three paths stipulated in the Vedanta tradition74.

Student:  So, when will the karmic process come to an end?
Sesha: When did it begin?

Student: When did what begin?
Sesha: When did the first trace of karma start?

Student:  I don’t know, you tell me.
Sesha: When have you ever stopped being your immortal 
Non-dual essence?

73  Referring to the attainment of  jivanmukta
74 These are: karma yoga, bakti yoga and gnana yoga, or paths toward right action, 
devotion and correct discernment.



Student: Well in theory…never!
Sesha: If you are absolute Non-dual consciousness75, 
where does anything, call it karma or whatever you want, 
begin and where does it end?

Student: But what about this entire universe, full of individualities… 
and my past and yours… are you saying they don’t exist?

Sesha: Where is this boundary between you and this 
universe full of individualities? At which point do you 
stop being someone and the external universe takes over?

Student:  I don’t know exactly, but it is undeniable that both coexist…
Sesha: I’m not saying they don’t coexist; but do they 
coexist independently?

Student: Ah… I understand! The problem lies in what actually makes 
us see our “self” and the world as different…

Sesha: That’s right, it is your false belief in tacitly 
assuming your mental concept, which defines one thing 
to be “something”, to be real, that makes you not see the 
world as it really is, but rather as you think it is. This 
is where the detachment from the world and you as 
independent and differentiated entities arise.

That’s why your question, while valid, is mistaken. 
There is no beginning to karma, since there is nothing real 
that suffers karma. There is no answer to your question, 
since it is wrongly posed. You are taking something to 
be real which is not. It is impossible to clarify the reason 
of being of a snake which you observe when you take 
a length of coiled up rope on the path to be a snake. 
Seeking to find the genesis of this snake is absurd, as it 
does not exist in reality.

Student: If there really isn’t any karma, then, who acts and sets the 
world in motion?
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Sesha: You don’t do it, no one does, it is just the inertia 
of the karmic process. The movement you see is similar 
to that in a dream, where worlds appear and disappear, 
night after night. While you interpret the world with the 
ego installed in your mind, you will see every individual 
element differently, all striving to reach perfection. When 
you interpret the world without the sense of “I” in your 
mind, you will see every element in no one special place, 
yet forming part of everything else.

At what instant does non-duality show glints of 
individuality in your mind? In the very moment you 
see yourself thinking. When you think about something 
and construct a mental concept of it, using your sense 
of appropriation of your memories, nature is inevitably 
impelled to create a nexus between you and the 
consequences of your action. Nature compensates your 
thinking by forming the bond between cause and effect. 
Thinking when associated with an “I”, even though it is 
a real act, is not a free act. Because of this, nature restores 
its integrity with a mechanism that puts it back into 
balance; this mechanism is known as karma.

Why do individuals show traces of persistence in 
time? You should realise that the sense of “self” provided 
by your mind is not stable. You think you only have one 
self, one “I”, yet they change as your experience gains 
in breadth. You could rightly say humanity has been 
present throughout centuries creating history, but you 
could never affirm that humanity has not changed, that 
it has maintained the same features century after century, 
or even month by month. In a similar fashion, the “I” 
concept you have is always permanent, but its content 
varies every instant. There is no one “I” that remains 
in time, this is only a generic concept that you use as a 
source of appropriation of experience. Time and space 
provide the framework for the activity that delimits 



your experience and furnishes the basis for the sense of 
duality your mind experience

How is the apparently stable sense of individuality 
dissolved back into non-duality? Everything ceases to 
be in the same fashion as the false snake is again seen 
as a harmless coiled up rope lying on the path. The 
snake is undeniably a snake while the false perception 
is in operation. In like manner, your “I” is experienced 
as being real while it is immersed in a dual ambiance. 
Your “I” and object-subject duality are part of the 
vicious circle of real appearance When perception goes 
onto higher levels and experiences non-duality, you 
will see that the world has not changed, yet it exists 
within a continuum that needs to be possessed by no 
one except itself. Nothing dissolves in anything, since 
nothing stops being what it is. The awareness of that 
which “is” is simply experienced simultaneously to 
whoever is knowing. This object-subject simultaneity 
presents a new dimension to cognition which we define 
as “Non-dual”.

Student: So, the world evolves at random, without there being anyone 
directing it.

Sesha: You must understand: I am not saying that 
there is no intelligence in the very act of karmic inertia; 
what you need to understand and reflect upon is that 
there is no wilful act performed by anyone that causes 
the universe to appear to be. The universe is simply 
an eternal present whose natural essence is Non-dual 
consciousness. Consciousness as an intelligent basis lays 
down order; that is why nature has an implicit order in 
all of its manifestations that you can think of.  I am not 
asking you to extirpate your mind, I am just suggesting 
you should observe the world and yourself without 
interposing egoic appropriation on all your mental 
judgement; seek to observe without thinking about 



yourself observing and remain there in that infinite and 
eternal present that appears when it happens.

If you believe that someone actually creates the world 
and makes it evolve, then why don’t you ask yourself 
who puts your dreams into movement and makes them 
evolve. Could you say that it was God who gives birth 
to the unlimited universe of dreamed events? However, 
while you are asleep you take it that your state is real. So 
when you sleep, led by belief in God’s existence, you see 
in Him the cause of everything existing in your dream. 
While your dream is in process no one could deny this 
opinion. Yet when you wake up it all vanishes… along 
with your dream of God. Now, in the waking state, we 
awake to a new perception and again we believe there is 
a governing entity in charge of such creation. Owing to 
the order that is established in the process of evolution, 
it is taken that there is a universal consciousness behind 
all acts. This consciousness is generally known as God.

Student:  According to something I heard you say on another 
occasion, karma acts as an entity that relates the present with the past.

Sesha: Karma has an ethical sense and a metaphysical sense.
From the ethical perspective, karma relates the 

performer with action, and creates a kind of moral 
performance that delineates a type of life. This type of 
life is consistent only if the action is performed with the 
performer’s sense of belonging and hunger for the fruit 
of the action. “Right action” needs to become a practical 
model that encapsulates the performing individual’s 
reason for being. Dharma, as the reason for action, is the 
most intelligent way to perform, since it is the only path 
that favours a real sense of freedom.

From the metaphysical perspective, karma causes 
the “I”, the self, to exist. Dual reality is established as 
long as there is an “I” that takes the mental experience 
of object-subject duality as its own. The egoic continuum 



is a sub-product and not the cause of creation. The “I” is 
the invited guest at the spectacle of creation yet, while 
the dual performance lasts it takes it for granted that it is 
a real and fractional part of this spectacle of life.

GUNAS: THE ACTIVE AGENTS IN ACTION

Student: If everything existing occurs as spontaneous causality, 
then, who or what impels the realisation of action?

Sesha: There are various answers to your question, 
depending on the state of consciousness you are at. As 
an example, note how we could reply in different ways 
to a child, depending on their level of maturity. To the 
question regarding how they were born, you could 
answer in various ways also depending on their level 
of comprehension; that is to say, you could say that a 
stork brought them from Paris or give them a purely 
scientific answer.

From the prerogative of your state of consciousness, 
where your mind has a dual awareness of everything 
you know, you should understand that the world can be 
seen to be evolving in a temporal-spatial framework. The 
direction of time goes in the direction of entropy, in other 
words, towards the future, and every object fills a unique 
and exclusive place in the three-dimensional volume 
that it occupies. From this viewpoint, the universe is the 
sum of independent events that constitute it.

The answer to who is the cause of action and 
everything existing is provided by any of the diverse 
fields of knowledge that have an opinion on the topic: 
religious, philosophical, scientific, and so on. Most 
probably none will coincide with any of the others. From 
the tangled web of possible answers, there is one that 
suggests you are a performer; action depends on you 
and the universe constantly changing energy; that you 



create your own future and the course of life is in your 
hands. However, from other states of consciousness, the 
answer to the problem of the universe’s cause and action 
has other ingredients. For instance, from the perspective 
of Non-dual experience, the universe, action and 
everything existing have a unique Non-dual substance 
associated with absolute consciousness, love and being. 
In other words, independent events are not perceived, 
but rather, the actual universe is interconnected by non-
differentiated consciousness. Matter, ideals and energy 
themselves are nothing but probable modes of existence 
of Non-dual consciousness, just as the three states in 
which water is presented: solid, liquid or gas, are no 
more than the different physical presentations of the 
same chemical molecules. This statement, suggesting 
that the totality of universal substance is simply Non-
dual consciousness, seems rather far fetched, but from 
the light of comprehension and Non-dual experience it 
is as clear and understandable as the certainty that you 
are here and that you exist.

Easterners, and specifically the Hindu tradition, 
brought in an odd, new idea with the aim to make 
the existence of the universe and action moderately 
understandable from a rational point of view. This 
idea concerns gunas, the actual qualities of nature. The 
Hindus established that whoever executes action is not 
the individual, since the sense of “I” has no cause in 
itself.  Due to the fact that the “I” is a mental sub-product, 
one more idea that evolves in cognition and creates the 
sense of appropriation of what is known, there would 
have to be a mechanism to unleash the evolutionary 
movement in the world, and therefore the action that 
within this movement had the repercussion of changing 
things. This interesting response from the Hindus led to 
the creation of a cosmological and cosmogonic model 
based upon the fact that evolution, which is mentally 



observed from a dual point of view, is only an automatic 
product of the intervention and mixture of gunas, the 
basic qualities of matter.

You must understand that, from the Non-dual 
perspective, gunas, the universe and the human being are 
all forever eternal, non-different expressions of absolute 
consciousness, love and being.

Every cosmological dual theory that is established, 
whether it be gunas or the Big Bang, are philosophical, 
scientific or mathematical speculations that seek to 
provide an explanation for our sensory experience. 
All of them are so paradoxical that, although we feel 
ourselves to be deliberate performers of our actions, 
it is all but impossible for us to prevent the unceasing 
activity and change that operates in our mind. The 
sensation of being the performer of our own lives is 
affirmed in the belief that we are capable of taking 
voluntary decisions. However, acts that must be decided 
appear on their own and disappear on their own. We 
play at believing that we control everyday happenings, 
but they are beyond us from the very moment we are 
born to the moment we die.

Tell me, have there been occasions when you have 
been able to pay deep attention to an external object?

Student:  I imagine so, for instance when I’m reading a book.
Sesha: Have you noticed the different stages your mind 
goes through, from the moment of deciding to take the 
book to when you are totally engrossed in it?

Student: To tell you the truth not really…
Sesha: Note how in the first instant you select the page 
you were at; you just have to open the book at the 
bookmark or remember what number page you were on.

Student:  That’s logical enough.



Sesha: Very good. Is it clear to you that as you read your 
mind interprets different alphabetical signs and turns 
them into words, sentences and concepts?

Student:  Yes it is.
Sesha: Do you also notice how you have to make a slight, 
prolonged conscious effort to order them in this way?

Student:  Yes I do. I’m very fond of reading, it comes very easy to me 
and it needs no effort at all.

Sesha: Do you realise that after a given amount of time 
all effort ceases and you get to the point of being totally 
absorbed in what you are reading, and may go through 
quite a few pages without consciously noticing?

Student:  Well, as a matter of fact that’s right.
Sesha: Before this lack of effort in reading comes about, 
you are logically aware of a certain space between 
yourself and the book. This distance between you and the 
letters on the page could vary from a few inches to some 
eighteen inches. You are so conscious of this distance 
that you wear glasses or move the book to the required 
distance to be able to read clearly. Now that you have 
began to read and your process of attention is aimed at 
the continued comprehension of the text, I ask you, where 
is this physical distance that you detected previously.

Student:  I don’t quite grasp what you mean by distance…
Sesha: When you have just begun to read, where are you?

Student: Well. I’m sitting down somewhere!
Sesha:  And where is the book?

Student: A short distance away in my hands.
Sesha: And between you both?

Student: Between us… a space, a distance…



Sesha:  All right then. When you are submerged in the 
book enjoying the deep attention applied to the text, 
can you feel any distance separating you from the book 
as easily as you did before paying attention?  Are you 
conscious of yourself? Are you conscious of the fact that 
you are reading, or do you simply read without being 
aware of yourself doing it?

Student: I’m obviously not conscious; the sense of distance is not 
there, my attention is strictly intent on the text and the perception of 
distance disappears.

Sesha: You notice how your mental appreciation of space 
between you and the book disappears, but there are more 
interesting things that happen when your attention is 
permanently fixed on the book; tell me, where are you as 
the “individual reader” while you are paying attention?

Student: First, before reading, I look for the book, as I want to enjoy 
“myself” reading. Later, after starting to read and maintaining my 
attention on the book, I am not aware of myself reading, I simply read. 
If you ask me where “I” am when I’m engrossed in reading, well… I 
don’t know…

Sesha: Where is the book when you are deep in 
concentration?

Student: It’s not in any special place, it’s just that I don’t ask myself 
the question, am I not aware of what is happening.

Sesha: And what about the space that you were so sure 
of between you both, where is it now?

Student: It isn’t there; I cannot detect it mentally…!
Sesha: If you don’t discern any space regarding the book 
and don’t detect yourself reading it, although you are 
actually reading the book, then, who is turning the pages 
and moving your eyes while you read?

Student: It has to be a reflex action.



Sesha: And who is doing the knowing while this reflex 
action is going on?

Student: Well me of course, there isn’t anyone else, it’s just me.
Sesha: But you just admitted that you don’t detect 
yourself as knower when you are paying continuous 
attention to the text, and you also recognised that while 
you are reading you don’t detect yourself as reader.

Student: Yes, I see. The person who is doing the knowing is me, but if 
the conscious self, is not present, who is it that knows?

Sesha:  In reality, your “self” does not know, the “self” 
is not conscious. The act of knowing just comes about 
at a given moment in the present, just as happens when 
you maintain your attention on any perceived event. 
Things are perceived by being there and they are known 
by being. Being and knowing are the same thing. That’s 
why the only valid and coherent answer to the question 
of who carries out an action is that it just happens within 
an order that is beyond my own individual conscious 
sense. It is not my will that allows me to know, nor is it 
my interest that brings about action; it simply all happens 
in an ambiance which is pervaded with consciousness.

There has to be an established order that simply reacts 
to the sum of events and releases their consequences in 
an efficient and logical manner. At a cosmic level, and 
from the religious perspective, Eastern scholars named 
the energies that govern the destiny of the universe 
and human action, devas76 thus they would be the 

76 The world of devas corresponds to the grouping of intelligent entities that, from the 
viewpoint of Hindu tradition, evolve/range from lesser elements to almighty Gods. 
Human beings, unlike devas, are gifted with the sense of  identification with action, 
and thus a belief in their own free will. This is why, by eradicating the sense of “I”, 
humans can achieve liberation from maya at any given moment. Gods, on the other 
hand, have to remain from the dawning of the universe to its end in exchange for 
possessing a satvic (balanced) nature with the impossibility of egoic identification.



involuntary driving forces that govern the destiny of 
evolution and action.

Student:  The Gods are the motionless, intelligent forces behind all 
movement?

Sesha: Do you see the law of gravity as the tool that 
applies attraction between bodies with mass?

Student: Well, yes, the law of gravity operates on all bodies in the 
entire universe, creating attraction between them.

Sesha: Exactly so. Do you see this gravitational law as 
an intelligent expression lacking in its own voluntary 
expression?

Student: I don’t understand you.
Sesha: The fact that the law of gravity is expressed 
through the equations of Newtonian physics or Relativity, 
induces us to think that it operates with total control 
over all masses that occupy space. This gravitational 
order is as such thanks to the fact that we can express 
mathematically how it works. The law of gravity works 
universally; its mathematical description is based on the 
consistent description of experiences in physics.

Student: Yes, right.
Sesha: The fact that gravity can be expressed by means 
of mathematical equations, which describe its universal 
behaviour indicates that there is a profound sense of 
order in the physical universe. Does not the fact of this 
universality show that nature expresses herself in an 
intelligent way?

Student: I suppose you could say that: nature is expressed by 
means of highly ordered patterns, enabling gravity to be described 
mathematically.

Sesha: However, the gravitational law is homogeneous 
and uniform, that is to say, it does not operate in 



accordance with any external volitional entity, and it 
would not go against the law itself. In other words, it 
does not depend on the will of anyone, be it Divine or 
human, it simply operates according to a completely 
defined pattern.

Student: Yes, I see.
Sesha: So, the law of gravity is an intelligent expression, 
lacking in its own volition. In the same way, according 
to Oriental tradition, devas or agents of action associated 
with their immanent powerful intelligence, control and 
operate all natural functions ranging from possible 
crystallisation that operates in molecules, through 
intelligence that imposes the habit of permanence, to 
great spiritual processes.

From the standpoint of the Hindu tradition’s 
scientific, philosophic and religious descriptions, belief 
in devas entails the acceptance of an immanent, universal 
and intelligent order, lacking in any sense of its own 
free will. While devas are the universal and intelligent 
expression that governs the universe, gunas are the 
material and ideal substance of which the universe is 
actually made.  In the Hindu cosmogenic model, you 
are the sum of devas that have ordered control of your 
physio-logical functions, associated with the devas 
of energy that model the absorption of energy in the 
atmosphere, harmonising with mental devas that give 
structure to your mind and ideal functions. The inter-
relationship of all activity is directed by karma. In turn, 
matter, substance or energy expressed in all worlds are 
nothing more than modes of gunas, qualities of matter, 
that are blended together one with the other.

The theory of gunas and belief in devas are a theoretical 
necessity based on the fact that there is no “self”. The 
absence of an individual being existing in its own right, 
necessarily implies that someone other than them 



supplies this identification with the action. Gunas are the 
mantle in which maya wraps the universe. From the Non-
dual perspective maya, gunas, karma and devas are non-
dual entities. Consciousness is expressed as the knower 
of multiplicity and, simultaneously, is multiplicity itself. 
Oriental tradition presents a fascinating cosmological 
synthesis that weaves a wonderful world in which 
science, religion and philosophy come together.

After all is said and done, you do not perform 
actions. Devic intelligence provokes the appearance of 
consequences based on karmic facts. Maya reveals a world 
based on the matter made up by gunas. In this created 
world, the game in which the “I” identifies with action 
produces a false identification that provides duality with 
a sense of reality that essentially it does not have.

Note how, when you are watching a film you see 
images moving coherently projected onto a screen. 
However, you can also detect the beams of light between 
the projector and the screen, if you tilt your head up a 
little towards the ceiling. Although you are not aware 
of it, the information that you will see in form and 
movement later on the screen flows in those beams yet 
you will never detect the movement, which is seen in the 
images on the screen, in the said stream of light. A screen 
that is hit by the light is needed for the information to 
be expressed and be registered in the brain as colour or 
movement. In the same way, intermediaries are needed 
in dual cognition so that the world gains a sense of 
movement when we are in the process of knowing. This 
intervention, for information to make sense mentally 
originates from the devas and gunas.

Student: So, individuals don’t act!
Sesha: In fact, they don’t. They think they do, just as 
all the personalities present in any of your dreams do; 
just as an inert coiled up rope on the path becomes a 



dangerous snake about to strike. I’ll try to get over to 
you the fact that there is no “I” that carries out actions, 
using examples. Why don’t you try to remember and tell 
me about a dream you’ve had that was especially vivid 
and intense while it was happening.

Student: Yes, I can do that. I remember I was climbing a cliff face in 
the mountains, accompanied by some friends. Both the landscape and 
scenery along with all the things that happened there were extremely 
real. I could feel the wind on my arms and the sweat running down my 
forehead. Everything was vivid, deeply intense and wonderfully real.

Sesha: We are basing this upon the fact that while the 
dream is underway, the events that happen there are 
experienced as real, and when you wake up they are seen 
to be illusory, in other words, the entities perceived in the 
dream seem real while you are dreaming and become 
non-existent when you awake. Events in a dream do not 
last as existing independent entities when you wake up. 
It’s because of this lack of continuity in their existence 
that dream objects are deemed to be “not real”.

Student: Yes that seems all right to me.
Sesha: As you toil up the rock face, you feel your physical 
strength is capable of continually overcoming the law of 
gravity that is operating around you in your vicinity.

Student: Yes, I felt that the whole time.
Sesha: Notice how any loosened stone tends to fall, even 
you will fall if you slip, or for some other reason you just 
cannot hold on.

Student: Yes, that’s right.
Sesha: You mentioned that there were other companions 
who also were attempting the climb.

Student: Yes, there were five or six of us.



Sesha: And were they acting of their own accord, or they 
did what you wanted them to do?

Student: No, they were acting by themselves with their own awareness 
of what they were observing. Each one had their own style of climbing; 
they differed from each other. Some of them even used techniques that 
I couldn’t copy.

Sesha: Yet it was a dream and they were your creation. 
You set up a show worthy of your greatest desires!

Student: True.
Sesha: You see how in your mind there were characters 
with their own psychic properties, a rock face with its own 
physical characteristics, and all this along with natural 
laws such as gravity, which complete the panorama. Can 
you see how you interweave physical, psychic and logical 
dream contents to create an apparently real atmosphere 
while going about climbing the mountain? Memories 
that you evoke in your dream make up a fabric that 
generates an entire universe. Your memory continually 
presents material to provide a frame for the creation you 
are experiencing. Your “self”, along with the other egos 
of your dream-time climbing companions, are a product 
of a game that you are not aware of when in the dream. 
The events that your mind links together are connected 
by previously lived experiences.

All these experiences are linked one with another. 
This linking which operates when you are awake, thanks 
to the presence of the activity of karma, allows you to 
obtain material with which to construct your dreams. 
Your dreaming “I” and those of your friends are fleeting 
acts that are seen as being real in your mind when you 
are asleep. Then also take notice of how your waking “I” 
is memory in a dynamic state related to karma.

Tell me, do your friends really act while they are 
climbing?



Student: Really? No, not really. They apparently do in the dream.
Sesha: Then what or who is apparently doing the acting?

Student: I don’t know.
Sesha: It states in the Vedanta that what acts are the 
gunas77. Gunas are the matter with which consciousness, 
in intelligent form (the devas), embodies movement, 
evolution and action. Gunas are maya’s clothing, the 
illusion; devas are the intelligence dwelling in maya. The 
false identification of individuals makes them believe 
it is they who perform action. This mistaken form of 
perceiving the world leads them to induce a sense of 
egoic continuity that obliges them to live immersed in 
samsara, thanks to the accumulation of karma and the 
cause and effect linking performer and action.

Really, individuals do not perform, it is the gunas 
that do. Individuals are really Atman, the absolute Non-
dual being, who through ignorance (agnana) mistakenly 
identify themselves with the action stating: “I do”, and 
who ignorantly realise the action seeking its result. 
This false identification leads them to link acts with 
consequence (karma), and traps them in the snare of 
unfinished and infinite consequences (samsara).

Student: But what are gunas, really?
Sesha: Gunas are the material substance in which the 
whole range of substances that make up the universe 
evolve, ranging from its causal aspects, through its ideal 
expression, until we reach material reality78. The universe 
is composed of gunas, it is structured within gunas; they 
are the constituent matter of everything that exists. 

77 Guna gunesha vartante. Qualities (gunas) rebel among qualities, and as such 
generate the movement in maya.
78 To study the cosmologic and cosmogenic models laid down in the Vedanta in 
depth, see Advaita Vedanta, by Sesha, originally published in Spanish by Ediciones 
Gaia, Madrid, 1999.



From our Western perspective we are used to clearly 
dichotomising different fields of knowledge and realities 
associated with any one of these fields. In philosophy, 
the concept of the “idea” takes on particular relevance, 
while in physics the idea of “energy” is turned into the 
bulwark of its description. We separate and categorise 
each concept, each event, and we take it for granted 
that is how they are. From our Western viewpoint each 
reality is part of an exclusive and exclusionary universe. 
The mentality of Eastern cultures it is not like that.

To be able to explain the way Eastern thinking views 
the world, let us return to the example of dreaming. 
There, while we are asleep we are spectators of countless 
surprisingly different events. In our dreams we go 
from enjoying a delicious meal to being onlookers of a 
marvellous sunrise that, because of its beautiful colours, 
gracefully heightens our inner spirits. We are spectators 
of pain and happiness and nevertheless our senses feel 
the reality of the cold and our skin blushes with passion. 
In our dreams countless sensory experiences unfold that, 
to our logic, are from substantially different realities. 
And nonetheless it is only the dreamer’s consciousness 
that constructs so many varied events! When awaking 
this gamut of innumerable realities dissolves and the 
universe that was created for them vanishes. Now we 
enter the realm of the waking world, newly brought 
back to life in the light of our senses. Now, once awake, 
we again take it for granted that the world is the sum of 
variable independent events.

In the East the vision of the substance that makes up 
matter is comparable to what we found in dreaming, 
where, ultimately, any existing event, whether ideal 
or material, comes from one unique substrate which 
we know as “consciousness”. The different graduation 
of material substances springs from the apparent 
probabilistic modification with which consciousness is 



able to express itself without ever ceasing to be itself. 
We could say that gunas and the different blends and 
admixtures that there are of gunas, are the theoretical 
base of the material description that characterises the 
entire universe. When conscious experience is observed 
from within non-duality, one clearly becomes aware 
that the material and ideal universe is a modification of 
consciousness, without matter and ideas ever ceasing 
from being consciousness itself. This apparent dichotomy 
that allows the coexistence of Non-dual consciousness 
being what it always was, and matter as the expression 
of an individual consciousness, helps to explain that, 
depending on the individual’s state of cognition, one 
of five possible states of consciousness may  appear, 
implanting a reality associated with the very conditions 
of cognition.

From the viewpoint of a dual world that is 
determined in the waking state of Thought, performer 
and action are seen to be different. We take it that the 
matter that constitutes performer and action evolves. 
This happens when the sense of diversity is observed 
in mental operations, implanted by the presence of an 
“I”, or self. In the eradication of the sense of “I” from 
cognition, the material and ideal universe does not 
vanish; it is just seen in a new light, depending on the 
state of consciousness which is now being experienced. 
From the dual model, gunas are the producers of the 
ideal and material universe; in contrast, from the Non-
dual perspective, gunas are non-different to actual 
consciousness. While the Western scientific world talks 
about the great explosion, the Big Bang, as the source 
of energy which the entire universe is based on, the 
East has it that the primary qualities, rajas (activity), 
tamas (inertia) and satva (balance), are the material basis 
whose natural order unleashes creation.  The prevailing 
order in the evolution of creation is known as Ishvara, 



the creator. Ishvara is the intelligence that completely 
governs creation. Gunas are the thoughts of Ishvara.

Gunas are a reality, since they are the expression of 
Non-dual consciousness, but they are also non-existent 
when thought to be independent, in their own right, in 
other words, to be events that do not participate and 
intermix with the rest of the universe. Notice that when 
dreaming any event that happens there in the dream 
is a manifestation of the dreamer’s consciousness; 
essentially, none of the events existing there can be seen 
as being different from any other. To believe that events 
are really different and evolve within their own laws is 
illusion, maya. Taking it for granted that maya, illusion, 
is a reality, is the product of agnana, essential ignorance 
that prevents distinguishing between what is real and 
what is illusory.

From Non-dual perspectives, no one does anything. 
The dual explanation for what goes on in the process is 
that gunas are what performs actions and what triggers 
such actions is karma. Karma becomes the reason why 
duality is permanent. Nevertheless, karma links actions 
together whenever there is an “I”. And so, in the end, 
karma manifests the actual continuity of the individual 
and the dual reality that is observed when one knows 
oneself and knows the world.

Student:  If I understand you, you are saying that Brahman does 
nothing, but individual beings think they do; yet however, individual 
beings themselves are Brahman!

Sesha: While individual beings see themselves as 
the active and independent agents of action, they are 
inexorably chained to the fact of recognising themselves 
as creators; and so logically they presume that the 
outcome of the action performed is real.

On the other hand, if they recognise themselves as 
Non-dual essence, they will become aware that when 



they do something it is not they who actually does it, but 
rather, it happens of its own accord, without any other 
impulse than that derived from prarabda karma, that is 
to say, the conjunction of unfulfilled consequences from 
previous experience that will register as the destiny of 
their present life. It is true that you consider yourself to 
be an individual entity; however, this only happens as 
a result of your limited mental comprehension, which 
prevents you from uninterruptedly remaining in the 
“present”.

Do you know what it is to pay attention?
Student: Well, yes. Attention flows from one object to another 
enabling me to know the world that surrounds me. Paying attention is 
a state of expectation within which I can know anything in particular.

Sesha: Can you keep your attention uninterruptedly 
fixed on any one given object?

Student: That isn’t possible… maybe I could manage it for a few 
moments, but I can’t hold on to it, that’s not possible!

Sesha: I call being “present” the fact of being able to 
uninterruptedly pay attention to events as they arise in 
the “here and now”. Are you aware of what prevents 
you from remaining in the present?

Student: When I focus attention on the act of thinking, I realise that 
my thoughts stop It’s very odd: I only have to view my thinking from 
the outside and my thoughts stop immediately.

Sesha: Thus, while you momentarily manage to pay 
attention you cannot think, yet your consciousness 
endures.

Student: It’s strange… but it never occurred to me that paying 
attention to something avoids doubting it: while I pay attention I am 
conscious without having to think I am!

Sesha: Thinking is one thing and knowing is another. 
Being conscious does not involve rational discourse, it’s 



an act of comprenhension that happens through the sole 
fact of being attentive to the present.

Student: Yes, that’s it.
Sesha: The Vedanta states that attention is a fleeting 
present state.

Student: Yes, that’s true.
Sesha: Do you think it is possible to prolong your 
attention until transforming it into a continuous present 
state, rather than just a fleeting one?

Student: I think it must be possible, I think so but, when it comes 
down to it, it’s got to be difficult to achieve.

Sesha: Whether it’s easy or not is a subjective fact solely 
based on your mental chaos. You presume the disorder 
in your own mind to be normal since the world in which 
your thoughts cohabit is totally chaotic.

I suggest that you now try to see the world without 
cramming your mind with concepts and judgements. 
Prevent your mind from passing judgement on the value 
of things or cognitive self-recognition when you perceive 
your surroundings.

Student: That’s impossible! I see a wall and I say to myself: wall. I see a 
mountain and I say: mountain. I’m aware that the sky is blue and when 
I see it my mind reminds me it is blue. It’s never really occurred to me 
that my mind doesn’t stop thinking or assume it is “I” who think.

Sesha: When one of these days you can maintain 
yourself paying attention, without associating any agent 
with what is perceived, and succeed in keeping it up 
for minutes, for hours, then you will be able to catch 
a glimpse of this truth: Brahman does not do anything; 
individuals think they do, yet in their essence individuals 
are Brahman.



Student: Your approach on how action is viewed differently when it 
is done without there being ego presence or a subject that perceives, is 
interesting.

Sesha: I am trying to show you in a practical way how 
both your belief regarding moral values and your sense 
of ego attached to action are both fallacies; more than that: 
you only have to go about action carefully and attentively 
to enter into a state of “expanded consciousness” similar 
to that provided by meditation.

Correct realisation of action in this world entails 
the sequential intervention of any of the five states of 
consciousness. Your attention should be placed on 
sensorial objects and not your senses. Your attention to 
sound should be deposited on the source that produces 
vibration and not your sense of hearing, or with colour 
and shape when using your eyes but never on your 
eyeballs. In the same way with taste, you should not 
concentrate on your tongue but on the flavour itself; in 
the same way, you should place your attention on the 
fragrance being smelled and not your nose; finally, your 
attention should be directly placed on your skin, since 
there is no distance between tactile sensations and those 
who detect them.

Projecting your attention onto sensory objects 
generates an absence of distance between knower 
and known. This lack of distance in your mental 
representation of the external world is the detail that 
prevents the appearance of your “I”. While you have 
a sense of distancing between yourself and external 
objects your “self” will inevitably give rise to itself as 
the proprietor of the action undertaken. Notice how if 
you lose a small, valuable object, your attention centres 
on the visual details of the approximate area where you 
think the object could be. Centring your attention is 
situating it on the object, not on the sense that mediates 



in cognition. Finally you should realise your perception 
in a natural way, in other words, without any volitional 
effort whatsoever. When you achieve this you can 
then flow with external perception. You will be able to 
know the world without the necessity of the fastidious 
presence of your “self” that just remembers it.

What I am explaining is not a theory, it’s a reality. 
Make the effort to make it intelligible and able to be 
experienced. Don’t say “I can’t do it!” “It’s too difficult!” 
Change your necessity and desire to Be, into the urge to 
practice. No one, absolutely no one is going to do it for 
you. Keep practicing over and over again without cease, 
until it becomes something natural to you, a way of life.

RIGHT ACTION

Student: What is “right action” in practical terms?
Sesha: Normally, any mode of action can come to 
represent the inner essence of every human being, of their 
physical, intellectual and moral surroundings. Action is 
not exclusively an instrument for interactive work with 
your environment; it can become an instrument for the 
attaining of inner freedom.

Imagine the immense possibilities arising from 
forging a path, by means of “right action”, which clears 
your inner panorama so that you can become aware 
of your eternal Non-dual nature. Western traditions 
that tackle this search for what is real tend always to 
do so under the assumption that inner union has to be 
approached from a point of solitude and isolation. The 
range of virtues that accompany whoever searches are 
developed in this atmosphere, an atmosphere that is 
meant to be the most propitious.

In the great Oriental traditions there is also a 
prototype of renunciation of the world, with the aim of 



obtaining accelerated progress toward the much-desired 
inner union. However, these traditions also favour the 
multi-faceted practice of action seen from the viewpoint 
of the “liberating act”. In this, the searcher, through right 
inner attitude when acting but no alienation from the 
world, is capable of obtaining the same results as those 
obtained yogic meditation in isolation. Having, therefore, 
the option of inner perfection, by taking advantage of 
our own every day tasks which destiny offers us is a 
wonderful way forward that is well worth investigating.

The very fact that life allows us to obtain perfection 
itself through the realisation of action means that any 
human being, no matter what their condition, can become 
a traveller through their inner world. The environment 
in which the individuals perform has no importance; the 
actual fact of performing for the sake of the action can 
lead us to perfection. Your status does not matter, nor 
does your level of social responsibility; as regards “right 
action”, whoever has the profession of window cleaner 
or street-sweeper has the same option of transforming 
action into a tool to inner discovery, as those in top-flight 
positions in religion or the business world.

Student: So you don’t need to separate yourself from the world, to 
find your own real essence.

Sesha: If you imagine that experience of divinity 
depends on a separate place which meets certain mystic 
conditions, then your belief goes against the most 
elementary logic, since Brahman, the Non-dual absolute, 
inter-penetrates the life of everything existing. There is 
no place more sacred than any other, nowhere the vital 
essence of divinity is more strongly rooted. Every action 
bears the charge of reality, since its nature is forever 
conditioned by Brahman, which is its true basis.

Action carries within itself the force of the Non-dual, 
of the real, which in essence is its efficient cause. It is here 



where action gains its vital importance, as carrying it out 
precisely and skilfully allows the performer to become 
part of the very web of absolute reality. Action or even 
better, “right action” is precisely a path that leads to 
the realms of eternity. Hence to enable this, as we have 
mentioned on various occasions, you have only to carry 
out such actions without expectations about the result 
and avoid any sensation of egotism while you do so. 
The world perceived living within this continual mode 
of action transcends the common dual schemes within 
which we habitually live.

Action in itself is a liberator, over and beyond the 
geographical location where it occurs. Many traditions 
bank on solitude as a basis to inner search for self-
realisation. However, being alone and isolated are 
not the only ways to provide an atmosphere of self-
awareness. Action executed in a careful and skilful 
fashion, in association with correct attitude, transforms 
performers into dynamic entities lacking in the sense of 
“I”. Realising action without feeling to be its performer 
and yet reacting dynamically toward a present which 
is spontaneously unfolding, is the reason of being of 
right action.

Student: How do we change our simple daily chores into a path to 
inner liberation?

Sesha: First you must forget about thinking that you are 
the engine that drives the action that manifests. Your 
presumption both that decisions are taken by your own 
identity, and that there is an apparent continuity, are 
false. In the end, from the perspective in dual cognition, 
the awareness of your ego resembles a never-ending 
film, whose actors never decide for themselves while the 
scenes are being projected.

There is no performer that engenders action. The fact 
of feeling that one is the performer is just another action. 



Action flows quite independently from your “self”. You, 
yourself as an “I”, as a self, are an ideal composition 
stemming simply and solely from past karma and its 
present effect. You do not have freedom to perform 
creative actions at will; you are not the sense of “I” that 
you have in your mind: you are consciousness, you 
are pure comprehension, beyond your mind and any 
thought or feeling. Assuming that you create action is 
similar to thinking that the characters in your dreams do 
things under their own steam, or that your reflection in 
the mirror is alive. Your only personal will is to be found 
in the belief that you can identify yourself or not with 
the actions you carry out. So let us say it once more: Your 
freedom lies in whether or not you identify yourself with 
your actions.

You, as your ego, live exclusively in your own 
past. Your “I”(self) has the same substantial reality as 
any content in your memory. The limits of your past 
experience are your own mental limits, and the prison 
upon which your “self” is re-created. Operating under 
dual influence, you will see things as being “something” 
with an individual quality just because of the fact that 
your mind functions associated with the past, under 
the yoke of “name” and “form” in exclusively dialectic 
processes of cognition. On the other hand, situate 
yourself within the perspective of present time and you 
become aware that the experience you live in that instant 
can only be termed learning.  It is here, in the experience 
of the eternal present, where the reality is experienced 
devoid of “I” and you succeed in mentally perceiving 
the world as a non-differentiated reality. On the other 
hand, when your mind is operating in duality mode, you 
will perceive that cognition. Your “I” never perceives 
the world in the present; you only “remember” it by 
interpreting it as “name” and “form”, in other words, as 
an evocation.



Liberating oneself through action consists in not 
using it as a projection of one’s own individual identity. 
Identification with action induces eternalisation of one’s 
egoic state. Non-identification with action through 
practicing karma yoga brings about the wonderful feeling 
of understanding the non-difference there is among 
existing entities, just as you yourself, when you are 
healthy, do not recognise any division in your physical 
organism although there are different parts, such as, 
head, body and limbs. Instead, you perceive yourself as 
one entity with different members and, at the same time, 
as individual and uniform, supposedly homogeneous 
and without partial conceptual physical limits.

Student: In theory, I can understand what you are getting at, and I 
can see the logic in it. But how can we really get to grips with what 
you are saying?

Sesha: That’s easy: dare to live it. With the aim of 
calming your intellectual expectations I’ve taken the 
time and effort to search for and explain ideas that 
clearly interpret the nature of action. But, beyond words 
and the possible empty words that could be generated, 
submerging yourself in the actual living experience 
I am suggesting and feeling it for yourself; this is 
where your thirst can be quenched. Firm and constant 
attention paid to any dynamic act you realise will bring 
your experience of the world within new cognitive 
parametres. Uninterruptedly paying attention to the 
present that is happening provides you with the capacity 
to detach the “I” from the mental activity that interprets. 
Above all you must understand once and for all that 
what you think of as your “I”, your self, is just another 
thought that you recycle every day. The only difference 
there is between it and the rest of your thoughts is that 
the mental awareness you have of your “self” imposes a 
sense of belonging, of authorship, of agency, to any daily 
activity you realise.



While in a dream characters believe they exist 
independently from their surroundings, no one will 
convince them otherwise. They would both believe 
themselves to be right in their own personal, independent 
life, taking it for granted they remember their past, they 
have experience in time and space. None of the beings 
you dream about think they do not exist; they will all 
share your belief in their existence. This false belief in the 
reality of an independent existence that is not so, gives a 
sheen of reality to the “self” that is asleep.

You should view the evidence I am putting before 
you as “logical” and “entirely feasible”. Without 
doubting. Do away with the mediocrity that prevents 
you from giving yourself up to awareness of the present, 
as I am suggesting to you. Dare to live, even if it is only 
for a split second, what we have been talking about, 
without worrying about the possible consequences it 
may generate. Just dare to act with karma yoga as your 
guide and you will feel the difference.

Student: Although you have gone over it again and again in the 
talks I have attended, can you just go over the basis of what you are 
referring to when you ask us to act as in karma yoga?

Sesha: Karma yoga is based upon two fundamental 
ideas: first, realised action should be carried out without 
seeking the result that may come of it; second, action 
should be performed with the absence of ownership, of 
possessing that action.

It is perfectly normal that human beings perform 
what they perform seeking the fruit of the action. 
However, action should be undertaken because of the 
responsibility that we have toward ourselves and our 
surroundings, and not because of the fruit that we may 
acquire from doing it. Be aware that most things we do 
every day, if not all of them, are done in search of the 
outcome. Any job or task whether it be going to work 



everyday or putting your savings in the bank, with 
our attendant feelings and yearnings, are all fixed on 
the desire for the results in each case. We all seek to be 
happy and go about actions directed toward that goal. 
It’s not that this is a bad thing, not at all. It’s simply that 
action should be realised, has to be realized, it essentially 
must be done owing to our accumulated prarabda karma, 
which impels us to do so; being alive drives us to act. 
We need to work, and our monthly pay cheque is the 
product of the contract drawn up between employer 
and worker. Work has to be undertaken in view of the 
contractual compromise and not because of the results 
we may obtain in doing it. Our salary is the natural 
result, the spontaneous consequence of labour carried 
out. Our commitment to work is pure and simply to 
get it done in the best way possible. The immensity of a 
way of life is hidden in this simple and straightforward 
reality. Action chains us as we convert it into something 
which is not: a non-existent future. The life we live is the 
sum of previous consequences and what happens in our 
lives  does not depend on desired fruit. If it were as such, 
we would be able to avoid illness, pain and death with 
our own will, but things come about because they are 
pre-established by previous causes, most of which are 
lost in the mists of time.

Imagine that you get home late from work one 
evening, turn on the TV, and watch a repeat of the news 
where they announce the winning lottery ticket. Before 
giving the name of the lucky winner, you take your 
ticket you have bought out of your pocket and check 
the numbers one by one against the ones on the screen. 
Your heart becomes agitated as you try to change the last 
number to match with yours. In the end, you have to 
swallow the fact that the dice have already been cast and 
the winner was decided hours before. Life is somewhat 
similar. All there is around us is the sum of consequences. 



All that our senses detect exist because of a previous 
associated event. We want to change an instant in time, 
but to do so we should have to change the past which 
led to it. The universe we experience is causal, because 
our mind distinguishes between past and future. We are 
constantly witness to events that go in the direction of the 
future. Our mind is not able to experience the past and 
future simultaneously; were it able to do so, our sense of 
causality would disappear. Temporal simultaneity can be 
achieved, but our sense of ego must be shattered in order 
to prevent our mind from identifying with our actions.

Secondly, carrying out action with the feeling of 
being its proprietor promotes a cognitive split in your 
mind known as duality. Feeling yourself to be the doer 
of an action creates subject-object duality. The sense 
of individuality, that your “I” generates induces the 
diversification of the world between knower and known, 
as a result. While there is an “I”, a self, we have the 
complement of that cognition: the world. Taking it for 
granted that events in the universe exist for themselves 
and independent from those who know them is known 
in philosophy as “realism”. Scientific realism is one of 
the axioms upon which our Western thought is based. 
From a scientific point of view, objects evolve in time 
and space and are essentially different from one another, 
since whoever knows them, in turn feels themself to be 
different from them.

The shattering of this dual paradigm is the basis for 
the existence of new states of consciousness. Continued 
experience of the present leads to individuality collapsing 
and the arrival of new cognitive laws, where non-duality 
comes onto the scene, with a new, extraordinary way 
of knowing the world: events still exist, yet whoever 
knows is not differentiated from what they know at the 
very moment of knowing.



Student: You are stating that when the world is perceived while 
performing “right actions”, you know yourself (are aware of yourself) 
without there being “someone who knows”.

Sesha: Yes that’s right. I’ll explain myself: your awareness 
of reality is based on attention, that is to say, the dynamic 
act of individual consciousness, can we agree on this?

Student: Yes, we can.
Sesha: At times when there is pure present, the 
exact instants of learning are revealed, of wonder, of 
amazement and of newness. At these specific moments 
cognition is free from the presence of the subject; there 
is no egoic sense, no “I”. The “I” is not always present in 
cognition. The “I” becomes an integral part of cognition 
when there is a sense of desire or sense of belonging 
(authorship) in the action. In the instants of the present 
there is no independent subject that knows itself as 
the one that knows, and comprehension in cognition 
happens thanks to the force of consciousness.

Student: I don’t quite follow you…
Sesha: You know the wish or need to drive a car?

Student: Yes, certainly.
Sesha: That’s plain enough. However, occasionally, while 
you are deeply absorbed in driving you are so alert, so 
focused on your driving, that you forget about yourself. 
Has this happened to you?

Student: Yes it has, it’s not common, but it has happened to me, 
sometimes I am so concentrated on driving that I’m not really aware 
of myself doing it.

Sesha: So therefore, when you really pay attention, it’s 
possible to drive impersonally. Your senses are never 
separated from the action realised, but there is no awareness 
that it’s you who is driving; your body and mind simply 



react to the twists and turns of the road without your 
volition having to intervene in your reactions.

Student: It’s in these moments I’m not really aware of what I’m 
actually doing, although I’m obviously doing it…

Sesha: The level of efficiency you achieve, in these 
moments, when you are intensely concentrated on 
your driving, is usually greater than other times when 
you are driving. The act of reacting without the sense 
of “I” allows you to drive much more efficiently. In 
fact, the absence of egoistical activity in any discipline 
introduces a higher level of efficiency. Who do you 
think is the performer of the action at such times, when 
there is no “I”?

Student: I don’t know exactly; I just cannot clearly identify this actual 
moment we are talking about. It simply happens. I suppose it happens 
to me, but there is no sense of me being the subject of the action.

Sesha: There is still conscious activity, as there is 
cognition. But this conscious act can’t be seen to be 
individual, since there is no subject that recognises itself 
as such, at this very instant of cognition, for instance, 
when concentrating intently on your driving. When 
your individuality reappears, the cognitive universe is 
rearranged, or it would be better to say disarranged, by 
creating a firm sense of duality.

Student: When I become conscious of my lack of individual 
consciousness, my previous state vanishes magically! I can view the 
world with or without my “I”, yet the world remains!

Sesha: That’s true, the world still continues to exist, 
the only thing that changes is the conscious form of 
experiencing it. We again ask the question: how can we 
explain that there is still cognition even when there is no 
individual consciousness?



Student: Once again, I must say that I find it odd to imagine cognition 
without there anyone being aware of it. The truth is, I couldn’t say 
who is doing the knowing at that instant when I am totally engrossed 
in the act of driving. What I can say is that the world still exists and 
the action continues to be done, and done more efficiently,  as you say.

Sesha: Perhaps an answer to this question could be 
the one we mentioned before: consciousness does not 
require the presence of an “I”, or better yet, the sense 
of “I” is not conscious in itself. So consciousness is able 
to know for itself since in essence it is knowledge, yet it 
does not need an “I” or an individual consciousness in 
charge. Orientals give an example of this by comparing 
individual consciousness with the Moon and Non-dual 
consciousness with the Sun. They state that the Moon 
does not shine with its own light, which means, the 
individual mind does not possess intelligence by itself. 
The Sun is the cause of what seems to be moonlight, just 
as apparent individual consciousness would seem to 
be doing the knowing. As can be seen, there are other 
cognitive models that explain the momentary absence 
of the “self”. These new models accord consciousness 
itself with the capacity of knowing. When consciousness 
becomes associated with an “I” it establishes a dual level 
of consciousness. This dual experience of subject-object 
is one way to interpret the world, yet it is not the only 
one nor is it the most reliable.

Student: Yes, perhaps it’s like that.
Sesha: Perhaps?

Student: Well I can’t think of any other explanation at the present…
Sesha: The world as the multiplied result of independent 
and individual events, only exists in the mind that 
thinks about all of this information. Beyond your mind, 
or (which boils down to the same thing) beyond your 



limited and self-centered dialectic mental judgement, 
there is a basis of existence associated with non-duality.

Student: What advantages does “right action” have over other ways 
of performing?

Sesha: Right action transforms any action into a 
mechanism towards inner liberation. Try to understand: 
everyone, whether they are good or bad, is searching 
for something permanent in life, might it be through 
happiness, love or knowledge; in the wake of 
impermanence, this being synonymous with change and 
pain. You are not only seeking to be happy, but you want 
to be able to achieve it constantly. You should understand 
that from the dual cognitive point of view we have of the 
world, we can never be witness to anything permanent, 
owing to the fact that your mind is aware of your sense 
of “I”. This sense of differentiation that your mind 
evinces is a fallacy; things are not independent, they are 
non-dual.

No object you could possibly think of can be 
studied separately from its surroundings, since there 
are countless relationships between everything that 
exists. The universe is a species of holographic web 
in which it is impossible to unravel any event to be 
specifically independent from any other. The essence of 
differentiated objects is the constant change in any of the 
infinite probabilities of relationship they have with all 
remaining events.

Performing Right Action does away with the 
illusory boundary that your mind imposes as the 
difference between every object being known and the 
one who is knowing them. The essence of non-duality 
is being aware of the world without the fragmentation 
of having the subject separate from the object being 
known. When non-duality is the basis of cognition, an 
experience is established in which, due to the fact of 



the absence of boundaries of any kind, even time and 
space, they who know, know themselves simultaneously 
and ubiquitously throughout the entire universe. This 
experience is known as nirvikalpa samadhi.

Student: All the reasons you give in favour of this kind of action are 
profoundly interesting. The truth is that you only have to practice to 
understand what you mean more clearly. But what daily exercise or 
practice do you suggest can transform theory into personal experience?

Sesha: You must keep up a lifestyle that does not deny or 
victimise action. On the contrary, you should act, since 
you have a commitment with life itself for actually being 
alive. Carry out action, but do so with care and skill. 
Only seek to react to the world that is happening, in the 
“here and now”, in the present. Do not allow your mind 
to stray to a reality that is not happening. Do not let it get 
lost in mazes of imagination or fantasy. Only allow your 
mind to react to present-time events. There are always 
things happening, always. You cannot make the excuse 
that you have nothing to do; there is always something 
to do; there is always a present time to experience.

If your mind wanders off through a fantasy world, 
bring it back to the present again and again, even if you 
have to do it thousands of times a day. Do not let your 
mind go and hide itself in unconsciousness, dreaminess 
or idleness. Always pay attention to the world, to any 
of its characteristics: the wind blowing through your 
hair, the vast variety of colours and forms in your 
vicinity sounds. Do not delve into your memory if it is 
not necessary. The only valid thought you may have is a 
reaction to the present.

While you are walking, take account of your 
surroundings. Use any or all of your senses in the process. 
Be aware of the path and its characteristics. If it reminds 
you of another one, return; keep on the path of the “here 
and now”. Fix yourself to the present, not to the past 



or the future. Learn to give way to the present; you are 
not chained by it; do not transform it into past or future. 
Allow the present to be born and perish all the time.

As you succeed in achieving this, that is to say, 
fixing yourself on the present, you will increasingly 
become aware of action without noticing you actually 
do it yourself. Each time action is carried out as a 
spontaneous response to the present. You will be able 
to sail through action with such skill and care that your 
sense of “I” becomes unnecessary and disposable. Now 
you are on the right path and one day you will take a 
leap to the confines of non-differentiation and mingle 
with the experience of outer Non-dual Concentration 
and Meditation.

Student: How do we go about the practice of allowing what is 
happening to “be born and die”?

Sesha: Human beings are used to living out time 
inopportunely. It is not common for them to live with 
happenings that life summons up in form of the present. 
On the contrary, they always seek to avoid situations that 
compromise their time, space and capacity to decide. 
From this point of view, when something unpleasant 
happens in their personal sphere, they will try at all costs 
to minimise its importance or just simply run away from 
it, just as the surface of a magnet is repelled by another 
surface of the same pole.

In turn, when something pleasant knocks on the 
door of the present they seek to “perpetuate it” by 
trying to stop time. With all the effort that transforming 
a wonderful, beautiful or just pleasant moment into 
an everlasting one represents. Due to the fact of our 
ignorance we occupy ourselves with stopping time, 
seeking to stretch the moment to its utmost, although the 
reality from another different space in time overwhelms 
it. This mistaken way of living makes day-to-day 



life become a battleground where memories, desires, 
aspirations struggle amongst each other to appear to the 
conscious sphere of the individual. Because of this, we 
lose the splendour shining from life in the present as it 
happens without us noticing.

It is important to stress the validity of your past, and 
also the necessity to remember, yet it must only be done 
when the need to evoke past memories stems from the 
present, which is the case when someone needs to make 
a decision and thinks of an experience with the aim of 
resolving a problem. Your journey into the past is only 
valuable when the present requires it; in the meantime 
your mind should only be placed on what is happening 
in life at the present

Flooding the present with inconsequential 
recollections, of events which do not correspond, induces 
mental chaos. Mental chaos is nothing other than the 
seeming impossibility of placing yourself in the present 
and reacting efficiently as it comes. Situations worth 
remembering if they have a bearing on how you react 
to the present; otherwise, your mind should quell any 
attempt at remembering and be fixed on what is going 
on “here and now”.

Student: What practical thing can we do to avoiding manipulating 
the present?

Sesha: Human beings generally spend their lives 
seeking goals. Achieving objectives, and the effort 
expended in achieving them provides most people’s life 
with a rational reason to continue sailing the stormy sea 
of survival. Everything usually goes relatively well if 
there are clear objectives and defined paths; otherwise, 
if there are no clear goals and no marked out paths, life 
will become a dilemma where the struggle for power 
and control over time and place creates confrontation 
and division.



Usually, no one is ever content with what they have. 
Those who have everything are afraid of losing it or of 
dying or falling ill. The ignorant awareness of identifying 
what is real with your mind, with the psyche, prana or 
matter, enables the occurrences in life to be manipulated 
to one’s personal convenience. Mistakenly interpreting 
the presencial flow in life by accommodating it to 
egotistical needs leads to manipulation of the present, 
superimposing a non-existent reality on it, built up of 
a fantastic environment where illusion confuses the 
mazed minds of those who think this valid.

Hence, just as every night we invent our own dream 
characters, we model our interpretation of reality 
adjusting it to our personal requirements. The present 
possesses the limitless immensity of no boundaries. It 
cannot be manipulated. The only intelligent option we 
have is to react before it without there being any sense of 
belonging in operation.



PART SIX

THE FIVE MODES OF REALITY

THEORETICAL BASES OF THE VEDANTA

The Oriental theoretical-practical system of philosophy 
known as the Advaita Vedanta as written down by Sankarachayra 
can be summarised in the following words: “individuals 
are identical to Brahman”79, the Non-dual absolute. With the 
aim of theoretically backing up this statement, the Vedanta 
has formulated three profoundly intelligent concepts that 
unfortunately have not been very clearly interpreted by Western 
scholars. We shall attempt to bring to light a new approach with 
the intention of showing deep truths that provide a framework 
for this philosophic design. To do so, we shall thoroughly 
analyse three key ideas in this Oriental pattern of thinking; 
maya, karma and non-duality.

MAYA

The essence of this idea is that the Non-dual absolute 
(Brahman) coexists with the dual world, yet there is no place 
where Non-dual reality (Brahman) intercepts with our individual 
nature (jiva). Note how the image of an imaginary snake80 is 
imposed upon a real coiled up rope. There is no place for the 

79  Jiva brahman aika
80 We again refer to the educational example used by Hindu tradition to talk 
about the problem of illusion in cognition. The example has it that a traveller is 
walking through a forest and sees a coiled up rope at the side of the path. There 
is a lack of light and dense growth, and seized by fear, the traveller instantly 
veils the existing reality of the rope, changing it in his mind into a snake which 
is not really there. Owing to the fact of the sheen of life induced by the mind, the 
imaginary reptile has all the characteristics of a real snake, and it may even seem 
to be going to strike.



rope or snake where both can coincide. While one of them is seen 
to exist, there is no awareness of the other. While the walker’s 
fear projects the existence of a snake into their consciousness, 
the same traveller will never detect the rope anywhere in the 
forest where the imposition of the snake occurs. The snake only 
exists as a false projection of the mind; in the same way, the 
reality in a dual world gains the consistency of a dream while 
it is being experienced. Objects that make up the dual world 
possess a reality similar to that of the non-existent snake. While 
the dual world is seen as being real, there is no awareness of 
its substratum (Non-dual reality); while the false projection 
persists, the mind finds it impossible to detect the rope, which 
is essentially the snake’s substratum.

The explanation for maya as the veil of reality and the 
superimposition of illusion goes much further. Not only is the 
snake a false reality: the “I”, which thinks it knows it, is just 
as false. Maya seeks to accommodate the mistake in taking for 
granted that knower and known are different; this differentiation 
between object and subject is solely apparent. Any glimpse of 
definition independent perceivers may have concerning what 
they perceive will be just as mistaken as any value judgement 
one might have about the snake. The world is not how we 
mentally interpret it, owing to our cognition being veiled by 
false perception. To suppose that things are as we think they are 
is maya. Maya is the assumption that our mental discourse has 
the ability to define things as real entities.

KARMA

Why does this non-existent snake not vanish when we look 
at it, and moreover, why does it fascinate us with its seeming 
movement, to the point where it appears to be on the verge of 
striking? How does illusion acquire continuity and allow itself 
to be experienced in temporal-spatial sequences? Why does 
this non-existent entity persist? Maya is always there because 
of karma. Karma provides the sense of continuity to the false 



snake in our example. Primal karma is born simultaneously to 
primal duality; both karma and individuality are simultaneous 
events. Your “I” perpetuates in time and space thanks to the 
fact of karma; without karma there is no “I” or sense of object-
subject differentiation in your mind. Maya imprints the illusory 
act upon life; karma endows permanence to false creation.

While there is an “I” in the thought and an “I” in the deed, a 
nexus will be created between those who believe they carry out 
the action and the action realised. To assume that your “I” thinks 
or acts alone is possible in a framework where the past exists 
and the future is expected, since your “I” only exists in the past 
or future. This illusory presence of the self creates the sense of 
time and space; all dialectical interpretation by any individual 
is confined to time and space. Time is subdivided into periods of 
time and space into spaces; differentiation is everywhere in dual 
mental interpretation. Now the scene is set: we are spectators 
of a fragmented universe consisting of evolving names and 
forms. Every existing event has its cause in a previous one; the 
world becomes an unceasing tide of intertwined causes and 
consequences. In fear of snake imposed by his or her own mind, 
the wayfarer seeks to escape the danger. A universe devoid of 
meaning, yet governed by an illusory causality of a traveller 
fleeing from a snake’s deadly poison. Arriving home, the story 
will be told and now the whole family become involved in the 
wayfarer’s non-existent experience. The news will spread and 
the neighbours will become part of the imaginary happening. 
No one will now visit those scary places where a traveller was 
once on the verge of being attacked by a dangerous, poisonous 
snake. The whole town is now afeared of an inoffensive rope.

Maya entails the birth of the “I”, karma entails the permanence 
of the “I”. When any mental or physical action is undertaken 
in the presence of a sense of ego, it will implicitly lead to a 
consequence. The presence of an “I” in action generates a sense 
of appetite for fruit of the action and the sense of belonging to 
the action carried out. Because of this, to dissolve karma and 
end maya, one needs to realise action without any egotistical 



intent or desire for its fruit. This is the dharma path, the path that 
transforms action into liberation.

NON-DUALITY

This perhaps is the most complex concept in Oriental 
thought patterns. The metaphysics in the Vedanta take it as the 
central fulcrum in its discourse. Non-duality is perhaps the most 
abstract idea that has ever existed, since it presents a series of 
simple straightforward postulates that can only be tested with 
the direct experience or sharp intuition of anyone who knows.

Non-duality is a term that establishes a different portrayal 
of reality to that which we are normally used to studying with 
material objects versus the reality of ideal objects. Whereas 
material objects are composed of substance which can be 
scientifically analysed and can be categorised by means of laws 
of nature, the substance in ideal objects is established as a reality 
belonging to and dependent on the actual subject.

While objects in the material world are independent from 
subjects who know them, in the ideal world objects have 
an intimate relationship with their knowers, as they totally 
depend on them.

In the Vedanta, the definition of reality is not based on the 
substance that composes material or ideal objects, and even less 
if the subject or object is the active agent in cognition. In Indian 
thought, a new paradigm is presented to be able to define the 
problem: it is taken that both ideal and material substance 
are the expression of a single activity which brings them 
together and is known as “consciousness”. In other words, the 
“materialised” and “idealised” universe is an ocean of Non-
dual consciousness.

This previous affirmation can be clarified by the example 
of a dream: while it is in progress, the dreamer’s mind takes 
on the role of the creator of these objects. Both substances, the 
ideal and material realities that make up the dream, seemed 
to be differentiated to the eyes of the many characters in the 



dream, but in the end we can be sure when we wake up that 
both attributes are the manifestation of a sole entity whose 
essence is the capacity to enable cognition, that is to say, they 
are attributes of consciousness.

However, it is not as simple as this, since any subject in a 
dream is unable to recognise that the consciousness of the 
dreamer is the cause of not only themself, but also of the objects 
that constitute the experienced environment. Hence, the Vedanta 
offers a new idea with the aim to resolve this dilemma. It is taken 
that, while the dream character’s dreamed reality is supposed 
to be valid, the dreamer and their waking consciousness is not 
recognised as the reason for their existence. The Vedanta presents 
us with a kind of reality blended with unreality that offers the 
construction of an imaginary dream along with the reality of 
which there is no awareness since it is part of wakefulness. And 
so, reality and non-reality coexist simultaneously. However, 
it must be born in mind that in our example everything is 
essentially conscious waking reality, since the difference that 
appears in a dream is only apparent.

Non-duality interrelates all the different objects that 
constitute the universe within a new awareness, in which 
individuality coexists with totality. This is where it resembles 
a hologram, in which all parts are related to a whole. In the 
hologram information is not essentially differentiated but rather, 
all of it is blended together as a whole, while it can (even so) be 
presented as differentiated. The most important consequence 
of the concept of “non-duality” is the absence of reality in the 
sense of individuality. The “I”, as an independent entity and 
generator of individuality, is just as apparent as the thousands 
of independent compositions that emerge in a dream. The 
reality of an “I” is only established as being valid in conscious 
universes where it is capable of recognising itself. Beyond these 
states of cognition, the “I” resembles a mirage that the mind 
conjures up from a sunny, arid atmosphere.

The Non-dual experience involves being conscious of the 
ideal and real world, but with the simultaneity of the knowing 



of the objects. In order for the mind to have the option of 
simultaneous cognition in time and ubiquitous in space, the 
sense of “I”, which usually accompanies cognitive processes, 
should be dislodged. When the sense of belonging of the “I” is 
eradicated from the mind, consciousness goes from being an 
individual appreciation to a Non-dual one. Consciousness in 
itself, as the receptacle of knowing, assumes the role of the agent 
in cognition. This conscious activity recognises that object and 
subject are no different to itself knowing; this conscious activity 
also sees object and subject as the expression of the actual 
consciousness that is knowing. The universe is transformed into 
a continuity of non-differentiated objects-subjects, being totally 
alive and without any boundaries in Non-dual cognition.

MEDITATION

INTEGRATION OF DUAL AND NON-DUAL WORLDS

Meditation practice therefore becomes the flagstone that 
relates dual and non-dual worlds. Meditation allows for the 
complete experience of non-duality, and along with it the 
conscious recognition of an absolute universe. Meditation does 
not annul the universe; it uncovers it to the light of consciousness 
lacking a subject. It is the actual same universe that knows itself 
through the entire extension of time and space.

In deep meditative states, then, the universe does not 
vanish. The universe is, will continue to be what it is and it has 
always been what it is: the universe; what does disappear is a 
sense of differentiation between its constituents, thanks to the 
fact of the elimination of the “I” from cognition. Once the “I” is 
eliminated, consciousness itself takes on the role of knowing; 
hence, its power of knowing interpenetrates everything existent 
allowing for a simultaneous and ubiquitous vision of reality.

Meditation practice can be exercised in two ways, through 
action and through discernment. The path of action is paved 
with paying attention to the outer world and all of its myriad 



components; this is also known as the path of karma yoga. On the 
path of discernment, attention is posed on inner attention itself, 
and should not be confused with the mental objects present in 
your inner world; this is also known as the path of gnana yoga.

With the aim of realising a more straightforward presentation 
of meditative practice, we shall define the two paths “outer” 
and “inner”, respectively. Outer practice concerns the outer 
world, while inner practice concerns the inner world.

When your mind and all of its contents begins its 
recognisance of the world and seeks to give rightful judgement 
on its reality, a series of cogs and wheels spring into action that 
can interpret what you know in different ways. Cognition and 
our interpretation of the world we are aware of have countless 
variations. In the West we have  pigeon-holed cognition as one 
exclusive prototype of functioning, which we term “duality”; 
within this dual model cognition is seen to comprise just two 
states of consciousness known as “thought” and “dream”. 
In both thought and dream states of consciousness, it is 
clear that in conscious experience we detect that subject and 
object are different. In these worlds, both knower and known 
are experienced differently from each other, to the extent of 
categorising dual reality as “material” and “ideal”.

Depending on whether other states of your mind, which 
have not been studied in the West, appear in cognition, another 
different ordering of reality becomes possible. Examples of this 
new order are presented in the Vedanta through the awareness 
of three new states of consciousness, one of which is dual, 
the other two being non-dual; we are referring to the states of 
Observation, Concentration and Meditation.



table 1
StateS of ConSCiouSneSS aCCording to the Vedanta

The five states of consciousness are established with their fundamental characteristics



PART SEVEN

THE MIND (ANTAHKARANA) 
AND ITS CHARACTERISTICS

THE MIND OR ANTAHKARANA

The mind is the most marvellous instrument for detecting 
information that humankind will ever possibly have. It is a 
magical maze built up of exceptional cognitive functions 
that present a kaleidoscope of perceptions. We have only had 
the slightest glimpse of its immensity. Physics has displayed 
matter and laws of evolution to us, but our mind is still a 
mystery to us and quite virgin to investigation. Making your 
mind its own object of research has been the goal of Oriental 
cultures for millenia.

The Vedanta system seeks to decipher the riddle of cognition, 
and to do this it displays a series of theoretical suppositions 
upon which to build a theory that enables prediction of ideal 
events. With this intention it initially categorises the mind’s 
constitution into four basic functions; in addition, it supposes 
them made of more “subtle” matter81 than matter composed 
of physical bodies, although supported by a nervous structure 
and physical brain, such as water in rivers flows within its 
denser banks. Thirdly, it separates conscious individual activity 
from the rest of mental functions, establishing it as the buddhic 
function whose nature is just a reflection of conscious Non-
dual activity and these both related by the presentation of the 
maya concept. Finally, it considers that the remaining functions 
(that is to say, the other functions of the mind apart from budhi 
or intellect) enable, depending on the functioning generated 

81 Specifically, Tatvic matter subsequent to the process of Quintuplication or 
panchikaranam.



by them, a relationship of identification with variable mental 
modification producing an unleashing of karma and as such the 
apparent continuity of individual consciousness.

In summary, the analysis of the mind from the Vedanta’s 
perspective takes these following theoretical suppositions to 
analyse cognition:

1. Classification of the mind into four different functions: 
budhi, chitta, manas and ahamkara82.

2. The mind is subtle matter (similar to the matter from 
which ideas, feelings or the substance in dreams are 
constructed) associated with its physical counterpart 
the brain in conjunction with all the nervous functions 
associated with it83.

3. The mind is the seat of individual consciousness yet it, 
the mind, does not possess conscious activity in itself84. 

4. Depending on the pre-eminence of any of these four 
functions of the mind, and the relationship between 
them, different states of consciousness will emerge.

FUNCTIONS OF THE MIND

The mind, as a global and generic entity is usually known 
in Sanskrit as antahkarana or inner vehicle. It is known as such 
because it is considered as just one more activity in cognition, but 

82 Respectively: intellect, memory or mental material, reasoning activity and ego. 
Below, each of these functions will be explained in more detail and the variables 
that each of them offer will also be studied in depth.
83 The mind is composed of an admixture of the five subtle elements (akasha, ether, 
vayu, air, agni, fire, apas, water, and pritivi, earth), which in turn are made up of 
prakriti, or gunas in the state of rest. To study the cosmologic process we invite the 
reader to consult Sesha’s book “Vedanta Advaita”.
84 The mind (antahkarana) is an instrument of perception, another sense, as are 
sight and hearing except it is an inner sense. Consciousness is deposited in the 
mind just as the sun deposits its light on the face of the moon. Thanks to the fact of 
the prevalence of satva resident in gunas which configurate the mind, consciousness 
is deposited there, just as sweetness attracts ants or a shiny surface reflects images 
without distorting them.



not as the real cause of cognition. In other words, the mind is a 
more internal instrument to physical senses whose function is to 
detect information, store it and later use it to make judgements.

AHAMKARA

This is the part of the mind that assumes the sense of owning 
the action in cognition. When ahamkara performs in the mind –
since this function may not be present in mental activity such 
as  dreams or higher levels of perception– all thought is causally 
associated with the interpreted act’s consequence, such that 
karmic chaining is engendered. There are states of consciousness 
where ahamkara is not active, thanks to which experience realised 
there does not imprint the sense causality, and therefore, no 
karmic presence. Ahamkara also entails the minimum possible 
fragmentation in the mind, the minimum limiting dissection: 
it is not possible to think of something smaller than “I”, not in 
halves or fractions of the self. As with the quantum in quantum 
mechanics, ahamkara is the minimum ideal activity that the 
mind can detect. Thus, any egoic construction is a multiple of 
this primal function in the mind.

MANAS

This is the part of the mind that stirs when there is perception 
of ideal and material objects. From the Eastern perspective, 
when there is dialectical comparison, mental matter that makes 
up the mind adopts the form of the object to be known, the 
same as water registers the boundaries of the glass that contains 
it. This activity of mental matter that allows adapting a virtual 
glass from a previous form so that it coincides with the object 
to be known, leads to the conformation of mental agitation, 
in Sanskrit vritti. This agitation of vrittis is known as manas, 
circumstance which could also be translated as reasoning. 
Manas is similar to the fast movement of subtle mental material, 
seeking to adapt itself to a previously known “name” or “form” 



from its collection. When a thought rises to the conscious scene, 
to be recognised, it has to adopt only one “name” or “form“ 
associated with one already existing in memory. This unceasing 
yet unimaginably quick search, which happens in the brain, 
being the counterpart of the subtle aspect of the mind, produces 
an agitation known as vritti.

The immeasurable activity of vrittis is equated with the 
countless waves that appear on the surface of the sea during 
a storm. Each existing wave has its own characteristics that 
make it differ in size, location and other differences from all 
other waves produced. Hence, each vritti differs from the 
previous ones and the ones to come. They are all alike in that 
they all correspond to a previously memorised name and form. 
When perception of any event happens, the mind suggests 
countless activities of vrittis associated with the similarity 
of the perceived event, generating complex mental activity, 
reasoning (manas) that compares the event being known time 
after time with the evoked one, to form a synthesis. This 
process where understanding flourishes does not belong to 
manas but rather to budhi.

CHITTA

Translated from Sanskrit as “mental matter” or “memory”. 
It is the substance from which all vrittis are composed. It can 
be likened in our example of the accumulation of seawater in a 
storm having the option to move and create thousands of waves, 
each one different from the other. Each mental wave along with 
its movement is a vritti, but the substance that structures it is 
chitta or mental material.

All our mental experiences (vrittis) are nested together in 
chitta fixed as memory and enter in dialectic activity because 
of human beings’ day-to-day perception. There is one really 
interesting aspect of chitta, which is not well known and which 
comes to light because of the definition which is also given it as 
“mind”: chitta entails a special activity of the mind (antahkarana) 



that allows for reacting to any happening in the same way as is 
usually done with the dialectic processes that arise thanks to the 
rational activity of manas. However, the mind’s reaction through 
chitta without predominant presence of manas (reasoning) 
enables experiences similar to the reflex action as studied in 
the West.  A reflex action –for example seeing an object fall and 
your hand snapping out to catch it without your reason (manas) 
intervening – entails highly efficient mental activity, which does 
not require sequential processing of information. Chitta also 
concerns the natural answer to a process of intuitive mental 
functioning. We are not aware of this vision of the mind in the 
West, since it implies a conscious yet automatic and efficient 
reaction of all systems that intervene in cognition. Because of 
this, chitta becomes a basic element for understanding cognitive 
activities that occur in the Observation state of consciousness.

BUDHI

Defined as the activity that considers the pros and cons of 
what is known. Budhi is the aspect of antahkarana (mind) that 
illuminates information and makes it conscious, because of 
which it is usually translated from Sanskrit as intellect. It has 
to do also with the seat of consciousness (chidabasa). Budhi is the 
activity that allows human beings to know, as it is the activity 
where individual consciousness is placed.  Budhi in itself is not 
individual consciousness, but rather, the limiting or mental 
function where it is nested. To provide a simile, it resembles 
the surface of the moon, which reflects not its own light but 
the sun’s, yet it seems to be its own. The surface of the moon 
is the budhi, and the luminosity that provides such cognition is 
chidabasa or individual consciousness. The mind, (antahkarana) 
therefore is the receptacle of consciousness, yet the mind itself 
does not procure consciousness, it does not generate knowing; 
that is why, depending on the composition of characteristics 
of the mind, it is possible to describe different types of reality 



regarding an event to know and to know and understand how 
different states of consciousness come about.

The main distinction between mind and consciousness that 
is established in the Vedanta is one of the clear cut differences 
between Western and Eastern thought patterns. In the West 
cognition is impossible beyond the mind, whereas in the Orient 
it is possible for consciousness to know itself without any 
necessity for any limiting mental function.

As readers can see, it would need pages and pages to 
examine just a few of the interesting cognitive theories proposed 
by Indo-European sages in remote antiquity.



PART EIGHT

THE THRESHOLDS OF THE MIND

THRESHOLDS

BOUNDARIES BETWEEN STATES OF CONSCIOUSNESS

One of the essential characteristics of the mind is that its 
diverse interrelated activities are manifested in a multifaceted 
range of cognitive representations. Each thought, feeling and 
emotion, along with every one of its minutiae and aspects, are 
part of our prodigious mental activity. Our mind brings us into 
contact with the infinity of characteristics in our surroundings. 
The emergence of thoughts, feelings and all kinds of sensations 
are born and die as waves in the sea when they reach the shore; 
in like manner, the five different states of consciousness within 
reach of human beings85 arise out of intermittent luminosity, and 
dissolve just as one sea current blends with another. The tireless 
movement of appearance and disappearance of mental activity 
in any of the states of consciousness brings about extensive 
cognitive experience. And so, we ask ourselves why thoughts are 
linked in form of habits and why does one state take over from 
another visualized in our own mental interpretation. The answer 
is that there are “thresholds” and “inertia”, which are features  of 
any mental process in which the human mind takes part.

INERTIA

Memory is defined as the representation of an object 
experienced that tends to not disappear. Likewise, the impulse 
or tendency to permanence of a previously experienced event 

85 With the aim of studying states of consciousness, readers should refer to 
remaining books by Sesha, especially The Divine Paradox, The Fields of Cognition 
and The Avaita Vedanta.



is termed “inertia”. It could be a simple thought, or a chain of 
them in the form of habit or prolonged perception of a mental 
state. There is, in fact, a direct relationship between inertia and 
habit. Any established mental habit in human behaviour is the 
manifestation of inertia of a special kind of thought.

The mind forges behaviour patterns that lead us to react in a 
previously defined way. Genetic or psychological conditioning 
leads to mental bonding that leads to a peculiar kind of 
behaviour. Human beings are just the same as their mental 
habits. In reality, the human mind is a compendium of mental 
habits that interact dynamically owing to the effect of volitional 
activity in the mind (ahamkara). The reinforcement that endows 
continual thought and feeling over similar events, or regarding 
cognitive conclusions we make of them, leads us to take on an 
always adequate and unmistaken behaviour pattern concerning 
already established conditioning.

Human beings do not really possess freedom of decision, 
since at every instant their egotism is impregnated with their 
previously acquired conditioning, which their mental habits 
have imposed upon them by the continual reinforcement of 
selected activity. No matter what we do, egotism goes in the 
direction of previous tastes or inclinations, of a fear which heads 
in a specific direction or genetic conditioning that prevents free 
decision. There are only three events that are beyond any mental 
option, and therefore, are free of themselves and of any mental 
interpretation: love, understanding and being.

This constant reinforcement, that is to say, cyclic and diligent 
thought, ends up by forming a pile of mental interpretations 
and forging increasingly intense mental habits; they become 
fixed by being continually remembered. These habits become 
behaviour patterns. In the end we are our most common habits. 
These common thoughts lead us to interpret reality in a way that 
follows the well-known and most comfortable way of behaviour.

Mental habits struggle to flourish in our conscious sphere 
again and again. The constant endeavour between each thought 



or among mental habits to survive and bloom in our conscious 
sphere leads to mental chaos and physical exhaustion. The 
tendency of inertia provides the reason for being of memory 
along with the constitution and permanence of any conditioning 
and mental habit.

THRESHOLDS

A “threshold”, in this context, is the apparent boundary or 
limit that marks the difference between two mental realities. 
Thanks to the presence of inertia in mental activity, habits tend 
to fix thought and thus transform it into their reinforcement. In 
turn each thought or habit differs from each other, owing to the 
establishment of boundaries; these boundaries, that establish 
a real difference between two atmospheres, are known as 
“thresholds”.

Perception has odd features that make it difficult to 
understand. Thoughts succeed each other and they obviously 
differ one from the other. We take it for granted that the process 
of change inherent in the fact of various thoughts which follow 
each other is true, but we find it hard in actual fact to understand 
what delimits each cognitive process.

We observe that there is a difference between thoughts, since 
we empirically detect them to be different. However, between 
the beginning and end of each thought there must be a real 
boundary that delimits them, whether it is material or ideal, 
since we are aware that each thought that arises is different. 
If the substance that forms this boundary were material, such 
material should form a constitutional part of one or other of 
the thoughts that are delimited, as only thoughts are detected 
and never their boundaries as such. If the boundary between 
thoughts were an event of an ideal type, it would also have to 
be part of one of the two mental events that are differentiated, 
either the thought which is ending or the one that is beginning, 
so it would not be a “boundary” event independent from either; 
moreover, thoughts have always been detected but never the 



existence of boundaries that make them differ. In the end, it 
is easier to go against the empirical experience that takes it 
that differentiation is obvious, since logic leads us to reason 
that there is in fact no real boundary between them; none has 
ever been detected. This absence of a real and consistent limit 
between the beginning and end of thoughts leads us to posit the 
expression of a boundary, of indeterminate nature, which leads 
to differentiation.

When a thought becomes repetitive, it becomes a habit 
that grows increasingly more secure: thus its inertia increases 
and its threshold gives way; in other words, it gets easier and 
easier to think about something we often think about. Access 
to an established habit is much simpler than getting access to 
a new mental activity; thus, as the inertia of a thought or state 
of consciousness increases in strength, the threshold to this 
access will weaken. The relationship between thresholds and 
inertia of thought is thus inversely proportional.  However, 
both inertia and threshold are dynamic, that is to say, the 
modulation of their intensity generally depends on all the 
variables that operate in the psyche of the individual, and 
this is why they are modified from one minute to the next and 
even one instant to another.

Access to a firmly established habit implies a weak threshold. 
Vice versa, strong thresholds entail difficulty for the thought 
to rise to conscious level because of its weak inertia. Thinking 
about the planet Pluto is an activity which is very low in inertia, 
so the threshold that delimits it from other thoughts is very 
strong. Except in the case of an astronomer or astrophysicist of 
course, for whom Pluto as a thought might have high inertia, 
and so it will be easy for such a person to be aware of it or 
remember it. The state of consciousness known as “thought” 
has a high level of inertia, that is why each thought which is 
established in this state only needs a weak threshold for it to 
be maintained. Likewise, each thought in the thought state 
is flooded with inertia in its struggle to rise to the surface of 
consciousness. For these thoughts to be consciously recognised 



they need a very weak threshold. The constituent of given 
mental content has inertia, but the boundary that delimits it is 
determined by a threshold. In short, the threshold of access to 
cognition is the limit that must be overcome for the mind to 
adopt another thought, to evoke another habit or to assume one 
of the four possible states of consciousness. The threshold, then, 
is indicative of the actual inertia of thought, of its habituallity 
or of the consolidation of different states of consciousness, 
Thresholds are associated with the boundary that allows access 
to thoughts; in contrast, inertia is related to the capacity of a 
thought to be sustained.

THRESHOLDS IN MEDITATION PRACTICE

There are five states of consciousness: based on these we 
can describe how the mind interprets in dual perception, and 
then in the Non-dual mode of perception culminating in the 
state of Meditation. Each state of consciousness, and each of 
the mind’s elements within those states have inertia and have 
thresholds. Thanks to these two aspects, the mind shapes itself 
and adapts to perform cognition. Our initial assumption that 
consciousness is a Non-dual continuum does not encourage 
the idea of differentiated events; contrariwise, in a dual world 
it is impossible to detect obvious boundary elements limiting 
thoughts. So there is a conflict of concepts here, as on one hand 
non-duality prevents a sense of differentiation in the mind and 
on the other, duality affirms it.

Dual experience shows us that thoughts differ from each 
other; however higher states of consciousness indicate the 
invalidity of differentiation. The Non-dual state does not allow 
for the sense of differentiation, which is why theory requires the 
apparent existence of thresholds and inertia as intrinsic events 
in participation in the realm of duality, in a dual world.



STATES OF CONSCIOUSNESS

There are five states of consciousness attainable by human 
beings. In each of them there is an alignment of known 
information and a particular way of interpreting it. The main 
characteristics in each of the states are as follows:

DREAM STATE

The information that the mind is aware of in dreams in the 
form of subject and objects is created by the mind itself. The 
dreaming subject, which is the sum of related mental fragments, 
plus the objects that it is in the process of knowing, are all mental 
creations devoid of the sense of causality. The dreaming “I” 
subject created in the dream is a thought up fragment, like all 
the other “I’s” or selves in the dream. The perceived universe is 
a mental projection that survives until waking. The dream state 
is the most chaotic of all states; it is the shadow of a shadow, the 
creation of an illusion.

Dreams are an enormous patchwork quilt, the patches being 
bits of memory from the waking state. So the dreaming “I” is 
the sum of momentary memories from the waking “I”, along 
with all the other elements in the dream. The dreaming “I” 
and objects that form up such a world resemble a small child’s 
description of (say) an unknown alien: they imagine it being 
green, with a big head, one eyed, and so forth. In the end, the 
alien becomes a sum of related mental suggestions: the alien. 
The dreaming “I” arises through a sum of wakefully engendered 
thoughts stored in memory. Dreaming objects have the same 
consistency as the actual dreaming subject that perceives them. 
Hence, it is impossible for the dreaming subject to be the cause 
of anything continuous and causal, coming and going as it does, 
just as the passing clouds change and reform as they float across 
the sky. For that reason, there is no causality in dreams; there is 
no trace of karma attaching to knower and known as this state of 
consciousness is in process.



THOUGHT STATE

This state can be regarded the most frequent one in human 
beings. It is through thought that they perceive and interpret the 
world for most of the time. The “I” or self in the thought state 
is causal; that is to say, it has a sense of continuity in time and 
space. When you wake up from a dream, information perceived 
in the mind again is in motion toward the future. Now, once 
awake, the world is seen evolving from the past seeking a level 
of perfection, not clearly understood, in the future. The time-
space framework governs the laws of nature and there is a 
clear awareness of object-subject duality. As such, the world is 
always changing, crammed with material and ideal objects that 
constantly strive to be present at individual conscious level. 
From the point of view of this state everything is dual, cyclical 
and changeable. The idea of infinity and the absolute are just 
mathematical and philosophical abstractions. It is impossible 
to fathom out the cause of oneself in this state; here all truth is 
relative and the subject’s awareness of reality is half truth and 
half fiction.

In “dream” and “thought” states there is clearly marked 
object-subject duality. While in the dream state there is no 
causality between subject and object, in the waking state there 
is; that is why no karma is produced in dreams, but is produced 
in the waking state of thought. It is important to understand 
that in the Thought state the ego which acts as the sense of 
appreciation (perception) of the subject that knows is not the 
same as the “I” of the dream state that recognises dream objects 
in that state. Each “I” is different in each state of consciousness, 
and precisely for this reason there are different states of 
consciousness.  These “I’s” or selves arise one after the other; 
and they are not particularly firm in any state, except at the 
culminating point of Meditation, in the experience of nirvikalpa 
samadhi.



OBSERVATION

When perceivers in the state of Thought succeed in fixing 
constant attention on internal or external events, associated with 
what is happening in the present, then a new form of cognition 
emerges, a new way of interpreting the perceived universe, 
known as the state of Observation. In this state the presence of 
cognition tends to remain as “objects alone” or “subject alone”. 
In other words, the mind imposes the continuity of a mode of 
cognition either lacking a subject (if it is outer observation) or 
lacking an object (if it is inner observation) but not having the 
cyclic alternation of both (subject and object) as happens in the 
thought and dream states. Hence, while the mind turns inward 
upon itself (“inner”) and remains alert to what is happening in 
the present, it is enabled to witness that mental objects disappear 
and an inner universe lacking in thoughts is experienced.

In exactly the same way, when knowers pay attention to 
experiencing the universe through their sensory appreciation 
(so an outer experience) of what is happening, then the sense 
of subject disappears and the universe becomes a continuum of 
objects known by themselves. In both cases cognition endures, 
and for the instants, minutes, hours or even days that this 
happens, the intermittent sense of duality that accompanied 
other previous states does not appear.

CONCENTRATION

When one remains focused on the stability of  “outer” 
or “inner” information that happens in Observation, actual 
cognition and perceived information generate a surge towards 
subject-object simultaneity; such a simultaneous cognitive 
condition is known as “Concentration”. When attention is given 
to the state of Observation in the inner world, thoughts, feelings, 
emotions, and in general all mental objects disappear. If attention 
is continuously placed on the agent that witnesses the absence 
of thoughts, but not on the void of thought, then the subject of 
perception (exin) becomes the object of cognition of itself (saxim).



Similarly, when attention is fixed in the state of outer 
Observation, that is to say, on the continuity of sensorially 
detected objects that makes up outer perception, the sense of 
subject disappears. When attention is consistent in this state, 
a new form of cognition matures in which known objects are 
aware of themselves simultaneously as subjects of cognition of 
themselves. This condition of subject-object simultaneity that 
arises is known as outer “concentration”. Concentration is a 
Non-dual state, in contrast to the preceding ones, which are 
dual. In concentration there is no causal nexus between knower 
and known, that is why no karma is observed.

MEDITATION

Given the continuous and simultaneous subject-object 
awareness achieved in the state of Concentration, there is 
a possibility that this state will take a leap in perception to a 
new and culminating cognitive stage known as Meditation. In 
Meditation, the totality of non-differentiated object-subjects of 
Concentration come together with the totality of simultaneously 
subject-objects existing in the Universe. This breaching of 
boundaries leads to unlimited cognition in time and space, 
yet simultaneous consciousness is interwoven in all events 
and becomes the substantial reality of everything existing, the 
universe and all the other integrated universes. It is here, in the 
Meditation state of consciousness, where what is Real becomes 
evident, that it is understood that the universe is consciousness 
and that consciousness contains within itself the attribute of 
existence and love. When this state of Meditation is established, 
to the point of including all possible cognitive boundaries, it is 
known as nirvikalpa samadhi.



THRESHOLDS AND INERTIA 

IN STATES OF COGNITION

We can now return to the concepts of “Threshold” and 
“Inertia”, and give an explanation for the different states of 
consciousness. It should be borne in mind that Thresholds 
concern the boundaries giving access to states of consciousness, 
thoughts or any mental habit, while Inertia has to do with the 
degree of consolidation of such thoughts or habits. Thus, as the 
Inertia of a mental activity gains in strength and consistency, the 
Threshold established to accede to it weakens; in other words, 
Threshold and Inertia are inversely proportional.

Thus, when the inertia of a state of consciousness increases, 
the threshold of the state weakens, as figure 1 shows. The 
states of thought and dream are frequent states of perception 
in the human mind for that reason. Take the thought state for 
instance: thanks to the fact of constant reinforcement of thinking 
about the same event over and over again, with cyclical and 
changeable object to subject, subject to object activity, the mind 
ends up gaining exceptionally strong inertia, which cannot be 
overcome by any other state of consciousness. The inertia in the 
state of thought is so strong that its threshold is practically non-
existent, that is why it is easy to enter but difficult to withdraw, 
through constant persistence of uncontrolled thought.

Figure 1 shows the configuration typical of an average 
person, with a normal, disordered mind. In a mind, where the 
states of consciousness with greater inertia are those of Dream 
and Thought. Both these states have very strong inertia and 
negligible thresholds (since they have more immediate access 
than the other remaining states of consciousness).

Depending on the functioning of the mind and habits of 
cognition established, there can be some variation of priority 
in the presentation of states of consciousness. Additionally, 
this priority is also established in each one of the states of 
consciousness regarding their constituents: thoughts, feelings, 



emotions or passions, of which they are made up. In the example 
in figure 2, we have the states of consciousness of a person with 
a highly evolved state of inner development. The states with 
greater inertia are Concentration and Meditation, whereas the 
remainder has very high thresholds of access.

We should determine the kind of relationship between 
different states of Consciousness, as also between thoughts and 
mental habits of which they are constituted. Depending on the 
form of cognitive response to everyday perception of the world, 
it becomes possible to categorize the appearance of habits, of 
thoughts and the states of consciousness in sequences based on 
their inertia and threshold.

When the dream state is most frequented, all systems tend 
to favour its appearance. For instance, when laziness, boredom, 
procrastination, drowsiness are established as the fundamental 
basis of a person, their physical and psychological systems 
tend to slip constantly into the dream state. The information 
to be known there is what is established within the parameters 
of this state. The other states may get to the point where their 
thresholds are so unimaginably high that Meditation may 
never be reached during a complete lifespan. While life is lived 
in the Dream state, with the latter being its source, the sense of 
time has no rules, laws of nature may change without warning; 
there is no presence of karma, since all events experienced there, 
are manasic conformations with no trace of ahamkara vrittis, 
because of this, no sense of causality arises between existing 
subjects and the actions they perform.

 The most common state in the majority of human beings 
derives from the stability of the consciousness concerned with 
“thought”.

It is worthwhile establishing some kind of relationship of 
emergence between different states of Consciousness, just as 
with thoughts and mental habits. Depending on the form of 
cognitive response a way of viewing the world will be formed and 
cognitive and physical answers will be established accordingly. 



Establishing inertia needs constant mental reinforcement, 
in the form of frequent thoughts about similar ideas. The 
establishment of patterns of behaviour and the conditioning 
that they generate become the individual’s most common 
response to external and internal stimuli. The establishment of 
a kind of specific day-to-day answer to this leads to effort and 
discipline: the will becomes the central fulcrum of such a task. 
Constant reinforcement establishes habituality, and along with 
it conditioning as an answer effectively lacking in freedom. 
“Right Action”, on the other hand, seeks a response in which 
volition is absent. The absence of volition will bring a sense 
to cognition that frees it from the sense of ego. This natural 
response to a presential event where there is absolute loss of the 
sense of “I” is known as dharma, and is the essential objective in 
successfully achieving freedom through action.

figure 1
frequent StateS of ConSCiouSneSS verSuS threShold and inertia

Fig. 1. Frequent states of consciousness versus threshold and inertia. 
Categories in the emergence of states of consciousness in the average person 
are established. The inertia of thinking and dreaming are inverse to the 
immense threshold required to cross to reach Meditation.



figure 2
non-frequent and exCeptional StateS of ConSCiouSneSS 

verSuS threShold and inertia

Fig. 2. Non-frequent states of consciousness versus threshold and 
inertia. In a highly inner developed person, categories are established in 
which states of consciousness appear where non-dual states take preference 
over the dual. The inertia in self-Concentrating and Observing is inverse to the 
immense threshold that needs to be bridged to accede to Thought and Dream.

figure 3
frequent State of thought

Fig. 3. Frequent state of Thought. Associated with the appearance of 
states of consciousness in an average person, whose mind establishes a strong 
inertia in Thinking and Dreaming and a threshold that makes non-dual states 
become unreachable.



PART NINE

THE OBSERVER AND THE OBSERVED

There are various tools with which to study cognition 
and the different states of consciousness. The most frequent 
of all is based on the concept of “subject” and “object”. All 
five states of consciousness –which we know as Dream, 
Thought, Observation, Concentration and Meditation– do 
have something in common: they can all be studied within a 
theoretical representation other than that of “threshold” and 
“inertia”, specifically from the standpoint of the “observer” 
and of the “observed”. It is important to bear in mind that in 
the West, the analysis of states of consciousness is most usually 
from this theoretical standpoint.

Object and subject form a theoretical basis that allows for 
the study of states of consciousness known as “Dream” and 
Thought” in the West. In contrast, in the Vedanta, there are four 
kinds of waking states: Thought, Observation, Concentration 
and Meditation.

In the Vedanta, the common state of wakefulness studied in 
psychology has a total correlation with the state of consciousness 
known as Thought. The specific activity in the mind known as 
ahamkara predominates in the state of Thought. This activity 
favours the sense of identification with ego and, parallelly 
expresses sense of belonging (agency) in cognition. The presence 
of the “I” in form of ahamkara establishes a causal relationship 
between subject and object; that is to say, it gives rise to the 
appearance of karma. Moreover, while this state of consciousness 
is in process, the object-subject relationship is intermittent and 
changeable, that is why no subject or object enjoys stability, 
which is what generates a clear distinction between each and 
every object and those who know them. It is here, in this state, 
where thoughts, feelings, emotions and passions emerge. It is 
here where behaviour patterns are established and voluntary 



or involuntary access to memory is encountered. This is the 
most frequent of states in humankind; within it, habits are 
formed and their conditional answers are our daily bread. It is 
impossible to come across a valid metaphysical representation 
of reality in this state. Here material objects are related by 
means of causal laws, which make room for those who seek 
to come to conclusions through mathematical equations for the 
variations that generate all change in them. The universe takes 
on a dual representation; in other words, object and subject take 
on differentiated conditions one from the other.

table 2

relationShip of StateS of ConSCiouSneSS verSuS objeCt –SubjeCt86

Table 2. Relationship of states of consciousness versus object-subject. The 
analysis of binomial “object-subject” as the active element in cognition leads us 
to discern two kinds of relationship: dual and non-dual. This table determines 
the predominant activity in the mind in each of the states and defines the name 
of the activity that assumes the role of knower in each of them.

86 Both psychology and philosophy in the West establish, one single individual 
condition known as the “I”, the self. This is valid for the state of consciousness 
known as Thought, but in the remaining states, the mental activity “I” (ahamkara) 
is not present as the active event generating particularity in the subject. But 
absence of ahamkara in these remaining states of consciousness does not prevent 
the appearance of other mental activities that provide the witness (as subject) in 
such states. Cf. Sesha’s other writings.



In the Dream state, there is also a dual representation of 
reality. Objects and Subjects are related intermittently among 
themselves; however, there is no causality between those who 
carry out action and the action undertaken, which is why there 
is no karmic presence between subject and object. Also, the 
knower or active subject of cognition in this state is not the same 
“I” as in Thought. In the Dream state there is a perceiver with 
different characteristics to the one in Thought. The dreaming 
“I” is a conglomeration of memories, the same as the remaining 
subjects that intervene in the dream. There is no single vritti  
(mental activity) known as ahamkara in this dreaming state, 
but rather, personal make up is realised by manas itself being 
the sum of all memory, in other words, approximately ordered 
rational activity is that which takes on the predominant role in 
the creative activity of the mind and the universe dreamed in all 
of its components.

In Observation there is still dual activity in cognition: the 
world is interpreted through a kind of subject-object relationship; 
only one or the other tends to remain present. The ahamkara 
function of the mind is not active in the state of Observation, 
either, which is why the sense of “I”, as established in the state 
of Thought, does not exist there (in Observation). This leads to 
the absence of karma in this state. Subjects in Observation do 
not establish causal attachments while there is a cognitive and 
physical reaction with objects in this state. Moreover, it is the 
composition of the mind known as chitta, which takes control of 
cognition. All three, manas, chitta  and ahamkara are attributes or 
characteristics of the mind itself. Antahkarana, however, takes on 
particular roles as special agent of cognition within each state of 
consciousness. In Observation, the mind takes on the primary 
activity of Chitta, thanks to the fact of being a perceiver of the 
action, and accordingly we give a representation of the universe 
compatible with this situation. “Exin” is the term with which 
we describe the form of subject in the state of Observation; 
the “exin” has nothing to do with the “I” in Thought or the 
dreaming “I” in Dreams.



In the state of Concentration the relationship between 
subject and object is non-differentiated. Non-duality is 
established as the practical form of cognition in the world 
that is experienced. Object and subject exist, but they are 
perceived as being non-different to the knower. The faculty 
in the mind that observes the world in this light is the budhi. 
The mind in the form of budhi, a composition free of all mental 
agitation, and firm and consistent in the act of understanding, 
becomes the basis of the subject’s cognition, the subject in 
this representation being known as “saxim”. The absence of 
ahamkaran mental activity in this state of cognition prevents 
any sign of causality, and hence the nonexistence of karma in 
the association of “saxim” and what is known.

In like manner to Concentration, in the state of Meditation 
there is a Non-dual relationship between subject and object. 
The knower in this state is generically known as the “atman”. 
The atman is actually Non-dual consciousness itself, also 
termed kutasta chaitania. This absolute, Non-dual consciousness 
is identical to Brahman, the Non-dual absolute. In Meditation, 
both observer and observed are integrated with the entire 
surroundings without differentiation. There the mind, adopting 
the Non-dual condition, acts as the first step to total absorption. 
You have only to remain steadfast so that Meditation establishes 
itself and opens up the doors which lead to nirvikalpa samadhi. 
This is the soul’s balsam, the final state in which all doubt 
ceases and in which one becomes totally aware of identification 
between the individual and the Non-dual Absolute; this is the 
sacred experience from where one can state:

“Sarban Kalbidam Brahman.”87

87 Everything is truly Brahman


