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Equipped with the erroneous knowledge of ‘non-violence is the absolute dharma
as well as living through alms’, Arjuna turns his back from the war, hearing this
state of Arjuna, dhrtarastra concluding that his sons will not loose their kingdom,
with a peaceful mind, was about to ask Sanjaya, ‘what happened next?’, that will
give joy to him, Sanjaya desiring to remove this expectation, answered him, thus
says vaiSampayanah. [This is the most important Chapter in the whole of BG. The
teaching given here is reiterated in other words in the other chapters]
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Thus, engulfed by compassion and with eyes filled with tears and troubled vision,
seeing Arjuna in grief, madhustdanah says this statement.
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krpa is a special attachment due to the delusion of the identification ‘they are
mine’. Arjuna is avistam - engulfed by it, which is a natural phenomenon.
[Compassion is a natural thing for anyone, if it is ridiculed in Arjuna, the same
should go for the Guru too, because he too gives the teaching to the disciple due
to his compassion. This may be a doubt, but the compassion of Arjuna is due to
the identification and attachment, but the compassion of the Guru is causeless].
Here Arjuna is referred to as object [second-case] and krpa is referred to as
subject [first case], to show that krpa is not something temporary. That is why,
vistdantam — one who has gained visada (grief) a synonym of soka (sorrow), which
is a troubled state of mind, because of the doubt of extinction of loved ones. Here
visada is referred to in object and Arjuna is referred to in subject to show that
visada is temporary.
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This is why, because of krpa and visada, that Arjuna whose eyes are filled with
tears and troubled vision and therefore not able to see properly. Because of the
two effects of being teary eyed and troubled mind, the krpa and visada becomes
nourished therefore to Arjuna who is overwhelmed with grief, these words which
is going to be said, which is very logical is said and did not ignore him.
madhustdanah - one who himself being destroyer of the bad men, will teach
Arjuna also the same thing.
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That very statement of Bhagavan is said here.
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$r1 bhagavan says. [bhagavan speaks for the first time in this text, that is why this
chapter is more important than any other. And the first chapter is just a prelude

for entry of bhagavan here].
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O Arjuna! From where did you get this delusion at this unholy time, as this is not
accepted by the learned people, neither does it give heaven nor will it give name
and fame.
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The six qualities of Godliness (supernatural qualities), Dharma, Name and Fame,
Wealth, Dispassion and Knowledge in Absolute are called as Bhaga. (Vishnu
Purana — 6.74)
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The term ‘samagra’ (Absolute) should be associated with each quality. By Moksha
(liberation) its means knowledge is said here. Ingana means name (as in, it is
called so). Where that kind of Aishwarya etc exists in Absolute terms, without any
obstacle, He is Bhagavan. Here the suffix ‘matub’ is used in the sense of eternal
association. [The transformation is - Bhaga + matub -> Bhaga + vat -> Bhaga + vant
-> Bhaga + vant -> Bhagavan].
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Again — ‘One who knows the creation and destruction, feature good results and
bad results, and the knowledge and ignorance of all the beings, is called as
Bhagavan’. (Vishnu Purana — 6.78)
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Here the term bhutanam should be associated with each word. The words
utpattivinasa - Creation and destruction also implies their cause. Agatigati — are
the good and bad results of the feature. And that kind of person who is called as
Bhagavan can be none other than s$rivasudeva. [It is said in the same Vishnu
Purana — 6.76, that, O Atreya, there is no other person in whom this word
‘Bhagavan’ will fit perfectly other than srivasudeval.
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It is said — The one who flees away from his ordained Dharma, endowed with
compassion, delusion, teary eyes etc. that is kasmalam — that which is condemned
by the learned people, therefore impure. [Sista — people who have studied shastra
and live by that]. In this visame — unholy time, associated with fear or place. [If
the term is accepted as ‘samaye’ — time, if it is read as ‘sabhaye’ — associated with
fear. As Bhagavan says later ‘paradharmo bhaya avaha’ — the duty that is not
ordained to oneself is cause for fear. A thing in a wrong place and right time or
right place and wrong time is not right]. To tva — you, one who is the greatest
among the Kshatriya, why did you gain this (wrong thinking)? Is it for the desire of
liberation, is it for the desire of heaven or is it for the desire of name and fame?
This is the idea of the question made through the word ‘kutah’. Each of these
three reasons will be negated through the second part of the verse.
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Arya — by the people who desire for moksha, it is ajustam — not practiced. The
mumukshu’s are people who through the practice of their prescribed duties purify
the mind, in the case of not having removed the kasaya born of desire etc, how
can one’s dharma be given up. In the case of the renunciate, they are men who
have gained cleansing of their kasaya. [kasaya is a term used for the mind which is
not capable of understanding the Self, due to attaining a state of shock because of
the thought impressions of desire etc, though having gained control over the laya
(dullness) and vikshepa (disturbance)]. asvargyam - It will not lead to heaven,




since it is contradictory to the Dharma that is the cause for gaining heaven,
therefore it cannot be practiced with a desire for heaven. akirtikaram - It is cause
of gaining non-fame or becoming infamous, and thus cannot be practiced for the
desire for name and fame. Thus a person desiring liberation, heaven and name
and fame should avoid (running away from performing Dharma). And you desire
for them, thus it is very unfortunate, that you are practicing that which should not
be practiced. [In Shri Rama Gita in the first verse teaching Lakshmana, Shri Rama
says — ‘adau svavarnasramavarnitah kriyah krtva’ — first, after performing the
duties ordained to one’s Varna and Ashrama. This is an important point, as people
think it is enough to take the name of ‘Rama’ without following what he says,
when Shri Rama himself prescribes performing one’s own duties first].
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But, due to the fear (weakness) that is born out of seeing the relatives’ army, | am
not even able to hold my bow, what shall | do, is answered.
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ksudram hrdayadaurbalyam tyaktvottistha parantapa Il 2-31I
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O partha! Do not get this state of eunuch-ness, as it does not suit you. O
parantapal Give up this cheap weakness of heart and rise up (to do the duty).

[Before entering this discussion, we should understand the reason for Bhagavan
suddenly calling Arjuna an eunuch. Arjuna went to Heaven to Devendra to learn
an art, when he was there one of the damsels of Heaven ‘urvashi’ was attracted
to Arjuna, and asked him to copulate with her, Arjuna politely declined calling her
‘Mother’. Enraged by this negation, Urvashi cursed Arjuna to become a eunuch.
After pleading with her, and pointing to her about the motherly attitude, Urvashi



modified the curse to be applicable only for a year. This curse turned into a boon,
when Arjuna and his brothers were in ‘Agnata-vasa’ — a year’s period of hiding
among the people. All the brothers came to a king’s palace and became workers
in different departments, Bhima became a cook, Draupadi became a make-up
woman for the queen, Arjuna using the curse, became a eunuch and was
entertaining the woman in the palace with dance and music. With this
background, Arjuna has just returned from being an eunuch. Therefore, Bhagavan
is taunting him to not to revert back to the previous state of being an eunuch].
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Klaibyam — a state of eunuch-ness, fear, that which destroys the internal and
external shine, ma sma gamah - do not gain. he partha! — son of prtha, because
prtha has gained all the sons through the blessings of different deities and thus
just being her son, one is famous for special valour, therefore being the son of
prtha this state of eununch-ness is not proper. And being Arjuna too, this state is
not proper. Tvayi — in you Arjuna, one who has shown the valour in the fight with
the Shiva, this is not proper. By speacially saying, etat klaibyam, that state is not
proper is shown. [For gaining Pasupata astram — a weapon of Iswara, from Shiva
himself, by the advice of Bhagavan, Arjuna did penance. Shiva to test the
capability of Arjuna, and for the fun of playing a game, came in that avatar of
huntsman and had a duel with Arjuna, over the killing of a wild pig. Finally seeing
the valour of Arjuna, Shiva blessed him by giving the weapon].
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But, | (Arjuna) have told earlier (in the previous chapter), that ‘I am not able to
stant, and my mind is asthough wandering (confused)’, doubting this (reply from
Arjuna) Bhagavan says - hrdaya-daurbalyam - the weakness of the heart, in the
form of wandering mind, fear, since it is ksudram — very cheap, that which should
be removed completely (removed easily), tyaktva — by giving up, removing it
through discrimination, uttistha — getup, be ready for waging the war. he




parantapal! — One who destroys the enemies, therefore he is called so. This is an
adjective with a reason in its womb.
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But, | am not giving up my Dharma (one’s own duty) due to the sorrow, delusion
etc. but because it is devoid of dharma and also it is endowed with adharma,
therefore this war is given up by me, thus without understanding Bhagavan
purport, Arjuna presents his viewpoint.
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arjuna says.
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katham bhismamaham sankhye dronam ca madhustdana |
isubhih pratiyotsyami pGjarhavarisadana I 2-4I
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O madhusudana! O ari-sidana ! How can | fightback worshippable bhisma and
drona in this battlefeild with arrows
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bhismam — bhisma, the grandfather and dronam — drona, the Guru, sankhye — in
the battle field, in the war. isubhih - with the arrows, pratiyotsyami — fight back,

how can | fire the arrows on them. It is not possible any which way. Because, they
both are puja-arhau — worshippable, with flowers etc they are worshippable. With




the people who are worshippable, even in the game (for play), even with words,
though it is only for joy (humour), even a playful act of fight is not proper, when it
is so, how is it possible for a fight with arrows in the battle field with an intent to
kill.
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Both the vocative of, he madhusiidana! ari-siidana! (both meaning destroyer of
enemy), is done grief engrossed mind without remembering the other.
Therefore, there is no defect of repetition in using madhustdana and ari-stidana.
When even a war is not proper, destroying is dismissed from far-off, is implied
with pratiyotsyami.
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Otherwise, how will | fight back both of them who are worshippable. The words
bhismam and dronam is only an explanation for the word puja-arhau. The
syntacticalrelation is like in the sentence; feed both the Brahmins Devadutta and
Yagnadutta. This is te idea — Duryodhana etc will not fight this war without placing
both bhisma and drona. And to fight them is not ordained as dharma, like puja
(worship) etc. But, it should not be said, since it is not negated, it does not
become Adharma too. Because in the statements ‘gurum humkrtya tvamkrtya’ —
by disrespecting the Guru through grunt or using singular case, etc. evan the
words against the Guru is potent to give undesirable results, should it even be
said about fighting them being adharma and negated. [gurum humkrtya
tvamkrtya etc. says, if one disrespects Guru with a grunt or singular case usage, or
defeats a Brahimin in a verbal duel, he will be born as a non-fruit bearing tree in
the burial ground and become abode for crows and jackal or will be born as a
brahma-rakshasa in a uninhibited forest].
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But, both bhisma and drona are worshippable only because of accepting them as
Guru, similar is the case of krpa etc. But it is not proper to accept them to be a
Guru at this juncture, as it is said in the Smriti — ‘One should give up a Guru who is
egotistical, does not know what to do and what not, and is travelling in a wrong
path’. And therefore, since these men are egotistical with the ego of fighting the
war, by grabbing the other’s kingdom through deceit and cheating the disciple
therefore are without the discrimination of what is right and what is wrong, and
travelling in wrong path, therefore they are eligible to be killed, doubting thus, it
is said.
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gurunahatva hi mahanubhavan

sreyo bhoktum bhaiksyamapiha loke |
hatvarthakamamstu gurunihaiva
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Without killing these great men who are our Guru, it is better to live through alms

(begging). By killing them for the sake of the desire for kingdom, we will only be
enjoying the objects smeared with their blood.
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gurln ahatva - By not killing the Guru, one can be definite of enjoying the
heaven. iha loke - In this world too, if they are going to grab our kingdom,
bhaiksyam - begging that is negated for kings like us, bhoktum - even practicing
that api sSreyah - and living is better. And even getting the kingdom by killing them
is not greater, though fighting the war is dharma, superimposing it to be a mode
for living, Arjuna is saying thus.
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But it was said that they are egotistical etc, and thus are not eligible to be Guru,
doubting thus — mahanubhavan. Because of listening to scriptures, studying,
practicing penance, and practicing what they have studied etc, one who is
endowed with such greatness. And also, since they are people who have
conquered the death, desire etc. too, therefore are endowed with a great amount
of Punya, and thus cannot be associated with such cheap defects of ego etc. [By
accepting to not marry and create progeny, and therefore took the penance of
living a life of a celibate for the sake of his father, Bhishma was bestowed with a
boon of death when desired. Thus by accepting celibacy he has conquered desire,
and by have power to accept death only when desired he has conquered death
too].
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Otherwise, himahanubhavan can be accepted to be one single word. Thus, Himam
- inert, one who destroys that inertness is — himaha, sun or fire. One who has the
capability to have greatness like them, is himahanubhavan. And since they are
endowed with such greatness, the defects that are superimposed on them like
ego etc. cannot be there in them. ‘It is seen that the great men for adventure
sometimes practice adharma, but like fire is not afflicted by any defect of

association with whatsoever it is destroying, similarly they too are not affected by
any defects’.
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But, people because of greed for wealth are involved in the war, therefore they
one has sold their self, and so how can they have the aforesaid greatness. [To
counter the statement, that they are people who are devoid of desire and death,
this is said. And to prove the point, what the very Bhishma told to Yudhistira is
repeated verbatim here]. This is said by Bhishma himself to Yudhistira ‘people are
a slave of wealth and wealth is not a slave for anyone. This is the truth, o great
king! and | am bound by wealth by the Kauravas’, doubting this (from Bhagavan,
Arjuna) says - hatva.
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They may be greedy for wealth, still for me they are definitely my Guru, is said by
accepting the term guru for a second time. Here the word ‘tu’ is used in the
meaning of also (api). Even if we kill Guru of this kind, still we may enjoy the
objects of experience but not gain the liberation. That which is experienced is
called as ‘bhoga’, the objects. Here in the sense of object the suffix ‘ghafi’ is used.
And those objects of experience are only here and not in the other world. Even
here they are as though smeared with their blood, therefore are only objects of
bad name, and thus are object of utmost dislike. [Whenever an object is
experienced we will feel the blood of the relatives or someone will taunt us about
the nature it is gained (by killing one’s own relatives)]. If it is going to give so much
sorrow here itself, should we even say about the sorrow it will bring hereafter in
other worlds.
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Otherwise, we may enjoy only the wealth and desired object by killing these
Gurus, but not the Dharma and liberation, thus the term arthma-kama is accepted
as an adjective, this is how it should be accepted to give a different meaning.
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But, eating food through begging is negated for Kshatriya, and since war is
prescribed as one’s dharma, and therefore as it is your dharma fighting the war is
the right thing for you, doubting (Bhagavan’s idea) thus, Arjuna says.
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We don’t even know which is greater (to live in alms or fight war); or will we be
victorious or will they gain victory over us. After killing whom we don’t even
desire to live any further, those very dhartarastrah (dhrtarastra’s men), are
standing in front of us.
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We don’t even know between living in alms and war, katarat - which one out of
the two is, gariyah - greater, nah - for us. Is begging greater because it is devoid of
violence or war as it is prescribed duty of a Kshatriya, this we don’t know. Even if
the war starts, yat va (vayam) jayema — will we be victorious i.e. will we be the
frontrunners or yadi va (te) nah jayeyuh - will they dhartarastrah, gain victory
over us. In this we should infer that both stand equal chance.
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And also, even if we be victorious, it is only a defeat in real sense. As, after killing
these relatives we don’t even desire to live, when this is so where is the question
of enjoying the things. Those very people (whom we don’t want to kill),
dhartarastrah - people who belong to dhrtarastra’s camp, bhishma, drona etc all
of them, are standing in front of us. Therefore, among begging and fighting the
war, which one is greater, is not established.
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Thus with the preceding text, by enumerating the defects, the distinguishing

characteristics of a seeker was said. [A seeker should have these pre-requisites if
he wants liberation in this very life and those are shown in Arjuna, as Bhagavan

Bhasyakara says in the Bhashya ‘Ta@IIIEISH 3 MiRea e
‘sarvalokanugrahartham arjunam nimittikrtya aha’ - for the sake of blessing the
whole creation, having Arjuna as the instrument Bhagavan teaches this Gita.
Therefore the pre-requisites are — 1. viveka — discrimination of what is eternal and
what is not. 2. vairagya — dispassion for experience of things here and hereafter.
3. Shamadi six-fold qualities — $amah — control of mind, from other things to focus
on Shastra, damah — control of sense-organs, from other things to focus on
Shastra, uparati — following one’s own Dharma, titiksa — forbearing the dualities
of the world, to focus on Shastra, samadhana — single-pointedness of the mind,
sraddha — surrender to the words of Guru and Shastra. And, 4. mukukshutva —
desire for liberation]. There, with 'naca $reyo'nu pasyami hatva svajanamahave' —




we don’t see any greatness in killing our own people in the war, the one who is
killed in the war will achieve the same state of Yoga and Kshema (gaining that
which is not gained and whatever gained being protected) as a renunciate was
said. That which is established by the Shruti through, 'anyacchreyo'nyadutaiva
preyah' — one is Absolute greatness and the other is comparative greatness, etc.
that sreya — that which is called as liberation (moksha) is said. [When we were
discussing about the nissreya in the commentary to the second invocation, we
explained it as ‘nirgatam Sreya’ — devoid of greatness and not ‘nishcitam sreya’ —
definitive greatness; all the greatness is only possible from the realm of
comparison, when there is nothing other than the Self, where can there be
greatness. The sreya said here is to differentiate it from non-$reya, as in ‘satyam
gnanam anantam brahma’, where satya etc. are said to differentiate it from non-
satya etc.]. Thus, essentially the other is not sreya is established; through this the
Viveka (discrimination) of knowing which is eternal and which is not is shown. 'na
kankse vijayam krsna' — O krsna! | don’t desire victory, through this dispassion for
the objects of this world is shown. 'api trailokyarajasya hetoh' — even for the sake
of victory (enjoyments) of the three worlds, through this the dispassion for things
of other worlds is shown. 'narake niyatam vasah' — will be condemned in eternal
hell, by this the Self is different from the body - sense-organ complex is shown.
'kim no rajyena' — what will we do with the kingdom, through this explanation
samah is said. 'kim bhogaih' — what with the objects of experience, though this
damah is said. 'yadyapyete na pasyanti' — though these people don’t see it,
through this greed-lessness (simplicity) is shown. '‘tanme ksemataram bhavet' —
that will be the best thing for me, through this titiksa (forbearance) is shown. Thus
through the first Chapter the qualities necessary for renunciation was said. And in
this Chapter, 'sreyo bhoktum bhaiksamapi' — it is greater even to live by alms
(begging), through begging the renunciation (sanyasah) is established.
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Approaching the Guru is established here. A person who has clearly understood
the defects of the Samsara, and one who experiences himself being tormented by
it and properly approaching the Guru in a prescribed manner, only is eligible for
the knowledge of the Self. Thus, because of the trouble of Bhishma etc, by
showing the desire in Arjuna to lead the life of a renunciate of living through alms




as said in the shruti, 'vyutthayatha bhiksacaryam caranti' — after giving up
everything (all the three desires of son, wealth and worlds), one takes up
renunciation; approaching the Guru in a proper method is shown through the
means of that very trouble he is experiencing (of Bhishma etc). [This is an
important Shloka, as for the first time in his life Arjuna sees krsna as a Guru. It is
not an easy transition to see a dear friend as a Guru, and Arjuna shows that
clarity, after understanding the gravity of the situation. A disciple should
understand his problem and realize that he is not able to and cannot solve by
himself, therefore should approach a proper Guru for clarity, and this is what
Arjuna is doing]
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prcchami tvam dharmasammiudhacetah |
yacchreyah syanniscitam brihi tanme
Sisyaste'ham sadhi mam tvam prapannam |l 2-7 ||
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Being afflicted by the defect of stinginess | have become one who is confused
about the Dharma (what is and is not). Therefore | am asking you, please tell me
clearly (definitive), which is greater from me. | have taken refuge in you as a
disciple, therefore please instruct me.
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It is famously know in the world that one who does not accept even a small loss of
his wealth krpana. Everyone who is ignorant is krpana, because of not having




gained the Self. [There is nothing other than (leave alone being greater), gaining
the knowledge of the Self that is the purport of being born]. The Shruti also says
'vo va tadaksaram gargyaviditvasmallokatpraiti sa krpanah' — O gargi, one who
leaves this world without knowing the Self is krpana (stingy). State of being a
krpana is karpanya, i.e. identification with the non-self (as the Self). Because of
this identification, these are my relatives in this birth, and if they are killed, what
is the purpose of life, thus the attachment one shows, which is of the form of
mine-ness, with this dosa — defect, one who is upahata — afflicted, and therefore
one who has lost his identity as kshatiya, to fight the war. [Here a stingy person
will not want to loose his wealth to enjoy the happiness of the world; similarly the
ignorant one does not want to do anything to enjoy the Bliss of the Self].

JIT g HOTRRIHTOGRFTRRE [ohHasl a7 oH:, fhAquRaey gq:, qor &6
g g, fhar aumafRrdisataras o sanedeEety Jar a9 | qon) g
JafsE: Al ' TIA ATEHAd | Uy 9de @l @lHe gesnd | 9k
T |

Similarly, because of not seeing any valid proof for getting clarity on the subject of
Dharma, sammidha — being confused; i.e. is killing all these men Dharma or
protecting them is Dharma? Again, is ruling the world Dharma or is staying in the
forest as we used to is Dharma? [Before this war Pandavas were roaming in the
forest and after a year of agnatavasa in the palace they have are in this war].
Whose cetah - mind, is pervaded by these kinds of doubts, is dharma-sammudha-
cetah. This was commented upon in the Shloka 'na caitadvidmah kataranno
gartyah' — don’t know which is greater. Being in this situation, | am asking you
now. Here the term sreyah should be carried forward.
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Therefore, whatever is definitive and eternal solution, that kind of sreyah, that
which will lead to, bestow the result of Absolute greatness, you please tell me

that. Aikantikatvam is that which gives definitive result and atyantikatvam is that
which gives eternal result.

Day 21
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For example, sometimes even though the medicine is taken properly the disease
will not be removed, and even though it is removed that negation of disease is
negated by the disease reverting back. Similarly, though the fire oblation is
performed, due to the obstacles (papa), the results may not be gained, and even
when the results are produced the experience there will be endowed with sorrow
and the result will perish too. [This is based on the Sankhya karika sloka, where
the means to remove the three types of sorrow is discussed. The pratyaksha
method (direct perception) is the first example and scriptural method (verbal
testimony) is the second example].
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It is said (in Iswara krsna’s samkhya karika) — ‘Because of being troubled by the
three types of sorrows, there is a desire to know about the means to destroy
them. If it be said, it can be destroyed through the directly perceived methods.
No, as it does not destroy definitively and eternally’. [The three types of sorrows
are adhyatmika - the troubles due to body and mind. E.g. Headache or sorrow.
adibhautika - the trouble due to the elementals. E.g. Snake, tiger etc. and
adidaivika — the trouble due to the elements. E.g. Rain, thunder etc. Relief from
these three are what we prayed for in the invocation, by chanting ‘shanti’ three
times. And it should not be understood as ‘peace’.

If one says, these can be removed through the directly perceived methods like
medicine etc. Medicine may remove the headache temporarily, but not eternally.
And similar is the case for the psychological problems. Therefore, if some opine
that the methods explained in the Vedas are potent, therefore we can use it to
get relief, if be said].

‘As is the case of the perceived methods, the Vedic methods too are impotent to
relieve one from the sorrows. And they are endowed with the defects of impurity,
destruction and gradation. There is another method in contrary with this, which
is, the knowledge of manifest, unmanifest and the Purusha (Self)’. [That which is
gained through listening is ‘anushravika’ - Veda. The methods prescribed in the
Vedas are not only having the same defects of the result being non-definitive and
non-eternal, but also with the defects of impurity etc. Impurity — as it is said in the




Vedas to perform sacrifice of cattle in the fire oblation ‘pasum alabhet’. And
violence is a sin, thus endowed with impurity. Destruction - the results of the non-
eternal karma cannot be eternal. And it is said in the Vedas themselves, that after
enjoying the results of karma one comes back to this mortal world ‘ksine punye
martyaloke visanti’. And finally, Gradation — the results of karma is dependent
upon different variables, therefore the result one gains is different from the other
who performs the same karma and the people in heaven have different levels of
experience therefore this too will be cause for sorrow].
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But you are my friend and not my disciple, for this it is said - Sisyah te aham -1 am
your disciple. Since | am eligible for your guidance, | will only be your disciple and
not a friend, as | am less knowledgeable. Therefore, tvam prapannam - | who has
surrendered to you, have, mam $adhi — please teach (instruct) me, through your
compassion and the idea is, do not ignore me for not being a disciple.
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Therefore ‘to know that one should go to a Guru, with the articles that maybe
useful for the Guru, a Guru who is both traditional and established in the Self’
[This is a statement from Mundaka Upanishad. Shuanaka who after performing
very many fire oblations understands that the Self which is not an effect cannot
be gained through a cause. Therefore, after this understanding the Veda says, he
should go to the Guru (only he should go to the Guru or he should go to the Guru
only), and should go empty handed. ‘na riktahastam upeyat 1$varam gurum
rajanam’ - One should not meet God, Guru and King empty handed. Following
this, he should carry something, anything, like twigs, flowers, fruits that are easily
available. And the one who is qualified to be called a Guru is a person who has
studied Vedas and Vedanta in a tradition (or even at least the Vedanta). And he
should have either mediate or immediate knowledge of that Self].

[The second statement if from Taitiriya Upanishad] — Brgu who is the Son of
Varuna, approached his father and requested ‘Lord! Please teach me the Self’ etc
the Shruti which teaches the method of approaching (surrendering to) the Guru is
shown. [Thus, even though one is a friend or son or brother, this knowledge




should not be parted with, without a proper attitude of surrender from the part
of the disciple is shown here].
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But, you are a person who has studied the Shastras, therefore why don’t you
inquire about, what is great? what is the need for becoming a disciple for
someone else, is answered. [In case, Bhagavan has such a doubt that is answered
here].
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yacchokamucchosanamindriyanam |
avapya bhumavasapatnamrddham
rajyam suranamapi cadhipatyam |l 2-81|
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Even though | may gain the kingdom which is flourishing and devoid of enemies,
or even gain the power to rule all the deities, but still | don’t see any means for
getting rid of this sorrow, that is burning my sense organs.
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For me the doer (subject), performing which karma will | get the greatness that
will help me, to Sokam apanudyat - get rid of the sorrow, that na prapasyami — |
don’t see. Hi — for this very reason, therefore please instruct me. Here the
meaning of the Shruti ‘l am in a deep state of sorrow, O Bhagavan, please help me
to cross over this sorrow (ocean of sorrow)’. [Sri Narada approaches Sri
SanatKumara, who is none other than his brother for the knowledge of the Self.



When Guru asks the disciple about his qualification, Sri narada enumerates having
acquired the knowledge of all the arts and science and still experiencing deep
sorrow. Here too, the elder brother Sri Sanatkumara instructs Sri narada, only
when approached with a proper attitude]. What is the defect (problem) in case of
not getting rid of the sorrow, is explained - indriyanam ucchosanam. The sense
organs are drying, always burning.
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But, for the one who is involved in the war will get rid of the sorrow, as if you win
by gaining the kingdom or otherwise by gaining the heaven. It is said in the
Dharma Shastra ‘only two people cross over the Solar plane, the renunciate who
has complete control of sense-organ and the warrior who dies while fighting a
war’ is explained - avapya. A kingdom that is devoid of enemies and endowed
with a lot of grains (wealth), and leadership even for the deities, i.e. gaining the
state and power that is equal to the Hiranyagarbha (firstborn), still | don’t see that
means that which will get rid of the sorrow. The Shruti says ‘As the world (object
of experience) gained through the karma gets destroyed, similarly the worlds that
are gained through the Punya too get destroyed’. The inference too says ‘that
which is done (gained) is non-eternal’. And through perception too we see the
things gained here getting destroyed. Therefore, the objects of experience either
here or hereafter are not capable of getting rid of the sorrow. Again, those
experience even while existent because of being dependent upon the other etc.,
and during its destruction becomes the cause of its destruction (separation). And
therefore need not be practiced for eliminating the sorrow. Thus, dispassion for
the things here and hereafter is shown, as the eligibility of the seeker.

qEA-ACHS: Toh Faart-id gaxTThTgTal
What did Arjuna do after this, for this doubt of dhrtarastra.
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safijaya said.
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evamuktva hrsikesam gudakesah parantapah |

na yotsya iti govindamuktva tlisnim babhtva ha Il 2-91|
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gudakesah - The one who has gained victory over laziness and parantapah - one
who always defeats the opponent said ‘I will not fight’ to hrsikesam — the one
who is the indweller, and sat silently.
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gudakesah - the one who has gained victory over laziness (earlier it was said as
victory over sleep), parantapah - the one who defeats the enemies, Arjuna. To
hrsikeSam — the one who goads all the sense-organs, the indweller, govindam —
the one who knows the gam — the Vedas, thus the one who being the cause for
the Vedas, the omniscient. In the beginning by saying ‘how will | kill Bhishma in
the war’, the impossibility of the nature of war was said, then thereafter, by
saying ‘I won’t fight’ the absence of any result through the war was said, and
tisnim babhlva - became silent. By getting rid of the activities that were
performed through the external sense-organs earlier for the sake of war, became
without any activity. Though by nature Arjuna, who has gained victory over the
laziness and destroyer of all the enemies, the seeming state of laziness and not a
destroyer of enemies is just a temporary phase, and therefore cannot be in him,




to show this the term ha is said. Through the words govindam and hrsikesam, that
denotes the omniscience and omnipotence, it is implied that it is very easy for
Bhagavan to remove his delusion.

Day 22
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Thus, Since Arjuna has decided not to fight, therefore bhagavan too probably has
decided to give up on him, thus is the evil desire of dhrtarastra,to negate this, it is
said.
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tamuvaca hrsikesah prahasanniva bharata |
senayorubhayormadhye visidantamidam vacah Il 2-101|
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O bharata! To that Arjuna grieving by standing in the midst of both the armies,
hrsikesah as though taunting him, said these words.
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Arjuna who is, senayorubhayormadhye - standing in-between both the armies,
deciding to fight the war, but now is showing a contradictory sign, visidantam of
grief and delusion, to him, as though laughing at him, to show his activity does not
fit in this situation, and to immerse him in the ocean of shyness. hrsikesah - who
is the indweller in all the beings, bhagavan spoke these words which are going to
be said ‘asocyananvasocastvam’ etc., that which is laden with very deep meaning,
which shows his activity that which does not fit the situation, spoke these words
and not give up on him.
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Prahasa — taunting laugh; means the act of making some feel shy by showing his
undesirable action. And this shame is of the nature of sorrow and therefore is
primarily an object of hatred. But since Arjuna is an object of grace of bhagavan,
therefore the idea of throwing light upon the undesirable act performed is only to
generate knowledge and therefore it is devoid of one portion (the portion which
creates shyness), and therefore the taunting laugh is only secondary, to show this
the term ‘iva’ — as though, is said. Whether the shyness that is associated with the
taunting laugh, takes place or not, this is desired idea.
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If Arjuna gives up the war from his house, even before coming to the battle field,
then it is not an undesirable act. But, when he has come to the battle field after a
lot of trouble, giving up the battle is completely undesirable, to show this, the
adjective — senayorubhayormadhye. And this idea will become clear in -
asocyananvasocastvam etc.
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There, in the svadharma (duty) of Arjuna, i.e. fighting the war, though he is
involved in it all by himself, but due to the two types of delusions and the sorrow
cause by them, he is blocked; therefore we should negate the two types of
delusions. Here in the Self i.e. of the inherent nature of self-effulgence, Absolute
bliss, and which is not associated with the attributes of the Samsara; the gross
and the subtle body and the cause for those which is the causal body, Avidya
(ignorance), due to the ignorance of all these three adjuncts (embodiments) that
though is of illusory nature, seeing (superimposing) that samsara to be real is one
delusion, that is common for all the beings. [The first delusion is the common
delusion which is seen in all the beings. The identification of non-self as the Self, is
due to the ignorance. This identity with the non-self (body — sense-organ
complex) that is the embodiment (that which cross-superimposes its attributes is




embodiment. The attributes of non-self on the Self and the Self on the non-self) is
because of the Ignorance].

o o Lol o Lol Y o o
U] d&leeA @gd [EHIQATEAATEHAUAHTHEUIS AR h UG TISHIET: |

TEHAT e YEIAEEqare: e Hade: Faagron:, Gaee g eaieaasiy

o

I5  FYHATNIHATHEISHERO:,  Whe g wRUHgad Haed gue

RIS AT FHYT THgIAIAE ATHarar —

The other delusion is, fighting the war that is one’s own duty (of Arjuna), seeing
the defects of violence etc, and thus accepting it to be Adharma; is Arjuna specific
delusion, which is because of the compassion etc. defects. Thus by discrimative
knowledge of all the three embodiments, the knowledge of the nature of pure
Absolute Self, negates the first general delusion. And as for the second, though
war is endowed with violence, the knowledge of it being devoid of any Adharma,
since it being one’s own duty is the specific means. And as for the sorrow, since it
is negated by negating its cause, there is no need for any special practice to
remove it, with this is mind, by explaining both the delusions, Bhagavan says.

ArrEra |
$ribhagavanuvaca |
Sribhagavanuvaca said.
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gatasunagatasimsca nanusocanti panditah Il 2-111|
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You are worrying about the things that don’t need to be worried about, and also
speak like a learned man. The knowledgeable ones don’t worry about the dead or
the living.
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Asocyan — for the thing that are not worthy of worrying, Bhishma, Drona and
including oneself, you who though being a panditah - learned man, anvasocah - is
worrying. [panditah means panda yasya asti iti, panda means knowledge, the one
who has knowledge is panditah, a learned man]. They will die due to me, and
what will | do with the objects of experience like the kingdom etc. without them,
in this way with the statement - drstevamam svajanam. And thus the illusion of
sorrow in the objects that need not be worried about is a common quality of the
cattle etc., and it is not desirable in you who is a very learned man.
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Similarly, after | explained its undesirability with ‘kutastva kasmala’ etc., though
you gained a clarity of that undesirable act, and thoug you being a learned man
yourself, prajfia-vadan — the statement (words) not suiting a learned man, how

do you say them ‘katham bhismamaham samkhye’ etc., and not sit silently due to
shame.
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To imply what is not desirable to do after this, the term ‘ca’ is said. And therefore,
the delusion of Dharma in Adharma and the delusion of Adhrama in Dharma, this
specific delusion is not desirable for you who is a very learned man. You speak like
a learned man, but don’t understand it, with this in mind anvasocah is said in past
tense with respect to bhasase. And bhasana being an act following it is said in
present tense. Otherwise, since it is a Chandasa [similar to Vedic use, as it is said
by Bhagavan, it cannot be controlled], therefore, we should change the verbal
declension to a suitable present tense (as anusocasi).
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But, the sorrow due to the separation from the relatives is not undesirable, as it is
practiced even by Shri Vasishta etc., doubting this, it is said - gatasln. [gata means
left, asi means prana, vital air]. The learned men, who have gained the
knowledge through the proper inquiry of the Self won’t worry about the dead
people, who are imagined to be one’s relatives (in this life). They won’t become
deluded in the form of — ‘what will the dead one do leaving everything here,
where will he live, and the one who is alive (the relatives of the dead), how will
they live in the absence of the loved relative’. [In case of the doubt are the
learned one’s stone heart, it is answered]. As this is not seen in the state of
Samadhi, though in the case of the coming out of Samadhi, though the world is
seen, there is clarity of them being illusion.
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In the case of the immediate knowledge of the rope, there cannot be any
erroneous knowledge of the snake and the fear and shivering due to that illusion.
And also, the one who is afflicted by biliousness though experiences the sweet
jiggery to be spicy, will not desire to have a piece of jiggery for its spicy flavour, as
there is a powerful definitive knowledge of jiggery being sweet. Similarly, the
erroneous experience of sorrow in the things not worthy which is due to the
ignorance of the true nature of the Self, by the knowledge of the true nature of
the Self when the ignorance if negated (removed), and then how can the
erroneous sorrow which is its effect exist.

Day 23
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Vasistha etc. did so (sorrow etc.) because of their powerful Prarabdha Karma, and
therefore does not become qualified to be followed by others too, claiming it to
be Sistacara. (Sistacara means Sista — a person who follows the Vedic rules and
acara — practise. The traditional people who are to be followed for greatness are
Sista). Because, only those acts of Sista which are performed with an idea of
following the Dharma, and that which are not easily understood in the world
should be followed. Otherwise, even spitting etc. which they do will become
something that should be followed. Since it is so, therefore you too being a
learned man sould not worry; is the idea.
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Beginning with ‘na tvevaham’ for nineteen shloka the statement ‘asocyan
anvasocah’ is commented upon. And, with ‘svadharmamapi caveksya’ eight
Shlokas the statement ‘prajfia-vadan ca bhasase’ is commented upon. This is to
negate both the types of delusions. There, to differentiate the Self from the gross
body, the Self is established as Eternal. [That which is limited by body — sense-
organ complex cannot be eternal]
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na caiva na bhavisyamah sarve vayamatah param |l 2-121|
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It is not that | did not exist in the past, not that you didn’t exist, or these kings.
And we all will exist in the future too.
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The term ‘tu’ is differentiates the Self from the body — sense-organ complex.
Because, | there was never a situation that | did not exist, but | definitely did
existed. Similarly, you too existed, so too did these kings exist. [The inclusion of
the kings is because, Arjuna may doubt, first because you are Iswara, there is no
surplice in your existence. Then, when he included Arjuna too, then again, as Nara
and Narayana, Arjuna and Krishna are inseparable, therefore again there is no
surprise for me too to exist. Therefore, it is said that these kings too existed].
Through this pragabhavapratiyogitvam - the Self not being the object of prior
absence, is said. [pragabhavapratiyogitvam - pragabhava apratiyogitvam.
Pragabhava means prior absence. The absence of pot before it is made. pratiyogi
means for which the absence is discussed, the object of absence, therefore
apratiyogi means that which is not an object of absence]. Similarly, all of us, |, you
and all these kings will not cease to exist, but will definitely exist in the future too.
And thus, dhvamsapratiyogitvam — the Self is not an object of post absence, is
said. [dhvamsapratiyogitvam - dhvamsa apratiyogitvam. dhvamsa meanse post
absence. The absence of pot after it is destroyed]. Therefore, since we exist in all
the three periods, the Self is eternal, and it being different from the body — sense-
organ that is non-eternal is established.
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But the materialistic philosphers (Carvaka) say that only the body that is endowed
with consciousness (sentiency) is Self. [They say, all the creation is elemental.
Each differ from the other because of the different permutation and combination
of the mixture of elements. When it is mixed in a particular way, the body gains
the consciousness. There is no consciousness other than this. For example, the
mixing of green betel leaf, betel nut and lime when chewed produces red colour
or Grape or cooked rice when made to become ferment, gives intoxication that is
not a quality of them]. Therefore, the experience that can be perceived as ‘I am




fat’, ‘1 am white’, ‘1 am going’ etc. gain undeniable validity. Because of this, how
can the Self be different from the body, even if it be different how can it be
devoid of birth, death etc., as we see the experience ‘devadutta is born’
‘devadutta died’ etc.. Therefore through the birth and death of the body, the Self
too becomes born or dead, doubting thus, it is answered.
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dehino'sminyatha dehe kaumaram yauvanam jara |
tatha dehantarapraptirdhirastatra na muhyati Il 2-13
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As the Self gains the young age, adulthood and old age in this body, similarly too it
gains another body. Knowing this the learned one will not be deluded.
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Dehi means the one who has all the bodies, existing in the present, past and
future, belonging to all the creation. Since it is possible for the one (non-dual) Self
that is all-pervading, to be associated with all the bodies; Activities can be seen
everywhere and therefore there is no proof for accepting the Self for everybody,
individually. To imply this, the term ’dehi’ is said in singular. And in the previous
shloka the plural used in ‘sarve vayam’ is to show the association with all the
previous past bodies (and future) and not to establish the plurality (multiplicity) of
the Self, therefore there is no defect (in using plural). [We accept on non-dual
Self, that is seemingly associated with all the ‘as though’ bodies. We neither
accept the association of the Self nor the existence of the body. The association
too is from the standpoint of it being all-pervading and not as residing in the
body. If it resides in, it becomes, plural and limited and thus non-eternall.

TR Sfed T FAISaaae <8 U7 HhiAR dea ST TEdiets Jard 14
TeaTTHHE:, T AR ad [Uquaayd qarg areleh YUgAIHarHI 2eadiHad,

IR ARAIEIFSHERAR, AT oid  TRRUMaeaedd 9q e




SRR SR IAIUCEAH: @Y IMgd 9 TReWaEaeHsT | TasHd
AT |

That dehinah - the Self, which though being one non-dual, asmin dehe — in this
very current body, as it experiences the three states of kaumaram yauvanam jara
— young age, adult and old age, which are different from each other, and the Self
does not differ because of they being different. There is a memory
(remembrance) that the one who enjoyed the love of the parents is now enjoying
the love of the grand-children. The thought imprints existing in another cannot be
remembered by another person. [We see the experience of waking state, dream
state and deep sleep state. The one who experience the dream and deep sleep
state is the one who is awake and remembering it. It cannot be someone else in
the dream and a different one in the deep sleep, as there cannot be memory
about them. Similarly, the different experiences in the different age period are
experienced by one Self, which is associated with that body. Otherwise, | cannot
remember my young age experience as my own]. tatha - Similarly in this very
manner, the Self which does not undergo any transformation, dehantara-praptih
- gains a different body, the one that is different from the current one. Even in the
dream state or through the Yogic supernatural achievement, when we gain
different body, we do remember the origin of this body, as ‘l am that’. [If the Self
is accepted to undergo transformation, it will become non-eternal. There is no
rule for the body to be of the same type or features; it can vary from being a small
ant to being a demi-god. In dream or yogic transformation, we may become a dog
or element or god, but we remember the original person as different from all
these changes].
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Therefore, if the body is the Self, then the body differs because of the different
states of young age etc. therefore there cannot be any remembrance. Therefore,
though these young age etc. are completely different from each other, the one
body that experiences all these does not differ, the unity is established through




the logic ‘yavatpratyabhijfiam vastusthitih’ — until there is remembrance there
exists only one body. Even then, in the dream and yogic supernatural state, since
the Dharmi — the body differs, this kind of experience (of remembrance) will not
happen, this is the reason we have given two examples. Therefore, it should be
accepted that like the knowledge of water in the mirage, the knowledge of ‘I am
fat’ etc. are due to erroneous knowledge, as they don’t exist after the negation.
[After the right knowledge, the erroneous knowledge gets negated, and not in
any other way. Therefore by the knowledge of mirage as mirage, the knowledge
of water is negated, so too with the knowledge of the Self, the superimposed
ideas of ‘1 am fat’ etc. that are attributes of the illusory body are negated]. This
will be explained in detail in ‘na jayate’. Through this, the choice of the Self which
is different from the body, but is born and dies along with the body, is negated
too. Because, though in this choice there may be memory of the different states
of age, there cannot be a memory of the different attributed (dharmi — different
bodies of past etc.).
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Otherwise (another explanation), Like the different states of young age, are
experienced by the one non-dual Self, similarly the different other bodies after
leaving this body. [Leaving is not possible for one Self, therefore we should
understand, because of leaving the ‘as though’ identity with this body and gaining
‘as though’ identity with the next body]. Though there may not be the memory of
‘I am that’, still we can see the different emotions which are because of the past
thought imprints, like happiness sorrow, fear etc. in the new born. Otherwise, the
new born cannot suck the milk from the breast (while nursing). And it is accepted
that, the action (of sucking etc.) is produced due to the knowledge of the act
being acceptable to one. Thus the oneness of the Self in the past and future body
is established. Otherwise, there will be defects of krtanasa and akrtabhyagama,
which will be explained later. krtanasakrta is the punya and papa karma getting
destroyed without giving fruit. abhyagama is the punya and papa karma bearing
fruit without any rhyme or reason. [If we don’t accept the rebirth, and one Self
which is associated with different bodies in different birth, then we will face these




two defects. The karma which we do will be lost for us without bearing fruit, as
we won’t gain another chance to experience those results — this is the first defect.
And the karmas which we have not performed will become associated with us, for
no reason —is the second defect].
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Otherwise, in You, The Self which is one non-dual; though there are different
kinds of states which are created and destroyed; but there is no duality because
of it (the Self) being eternal. [In your body there are different states of waking,
dream and deep state in a day, similarly young age, adult, old age etc. in a life
span]. Similarly, the association with multiple bodies for you the on non-dual is
possible because of you being all-pervading. If you (the Self) are of medium size,
then it being endowed with parts will not be qualified to be eternal. [If the Self is
medium size, then if the Self enters something big in the next birth, it will not
pervade the whole body, and if it enters something small then the extra portion
of the Self will be hanging out. Therefore if we accept it to be elastic, since it
undergoes transformation, it will become non-eternal. That which has parts or
undergoes transformation, cannot be eternal].If it (the Self) is of the size of Atom,
then there cannot be experience of happiness or sorrow that is pervading the
whole of the body. [If the Self is of Atom size, when we step into Ganges on a hot
summer day, the experiences of heat above and cold below cannot be
experienced, simultaneously. Or a pain in the whole body cannot be experienced
by the Self]. IF the Self is determined as all-pervading, then the whole creation is
an effect of the Self (or since the whole creation is only an effect of the Vision),
then the association of the Self with all the bodies can be easily determined. [The
whole creation is superimposed on the substratum of the Self; therefore, the Self
is accepted as both instrumental and material cause. And if the creation is
accepted as drl@sti - srsti — the vision is htecreation, there is no creation other
than the perception. The other school is dr srsti - Bsti — we are seeing what is
created by Iswara. Since this commentary is Manana text (a text for reflection),




and also the Acharya Shri Madhusudhana Bhagavan too favours the former, it is
better to accept the word drstakaryatvat in that sense].
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When this is the case, because of the confusion due to the erroneous knowledge
of being killed and being a killer, you have lost your courage and are deluded, and
a person of valour learned man) will not be deluded, as there will not be the idea
of duality in the sense of ‘I their killer and they are killed by me’. Therefore, the
object of contention all the bodies (Paksha — Place of doubt), has only one
experiencer (Sadhya — That which needs to be proven), because of being a body
(Hetu - Reason), like your body (Udhaharana — example). [This syllogism
summarises the discussion]. The Shruti too, ‘The one non-dual Self exists in all the
beings, it is all-pervading and the indweller of all the living beings’, establishes
this. Thus, the Charvakas statement which said ‘the body is verily the Self’, and
their other schools which accept ‘the sense-organ, the mind and vital air’ as the
Self, the Buddhist school accepting the Self to be ‘momentary knowledge’, the
Digambara Jains accepting ‘the Self is different from the body, and is steady and
of the size of body’, their other school accepting the Self to be ‘it is of the size of
atom, as accepting it to be of medium size will negate it being eternal’ are all
negated by establishing the Self to be eternal and all-pervading. [Here the Sugata
— Buddhist school called Yogachara which accept the whole creation to be
momentary knowledge is accepted. Digambara means the one who wears the
directions as dress, they remain naked. The other school of Jains accepted here is
Svetabmara, the one who wears white dress].
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But we are not arguing over the Self being eternal and all-pervading, but we
cannot accept it to be one non-dual for all the individual beings. That is, the
Vaisheshika accept the Self to be eternal, all-pervading, multiple - one for each
individual, and endowed with the special nine qualities of ‘intellect, happiness,
sorrow, desire, hatred, effort, dharma, adharma and imagination’. [Only because
of accepting these vishesha (special) qualities, they are called as vaisheshika. This
is a school of logic, and the other being naiyayika. They only differ in epistemology
and not their philosophy of gaining the Self, which is gained by being able to
differente, the elements from an object.] This is the very choise the other logician
(nyayika or tarkika), people attached to the karmas of the Veda (poorva
Mimamsa) etc. accept. But the Sankhya philosophers though contradict, don’t
contradict Self to be endowed with quality and being different for each body.
[Sankhya accepts the Self to be different for each body and the Self to be an
experiencer and not a doer]. If the Self is not accepted to be different for each
individual, there will be a mix-up of happiness, sorrow etc. [If the Individual Self is
not accepted, then the happiness one will be experienced by the other, because
the Self is one. But, here too, the logicians accept the Self to be multiple, but at
the same time accept it to be all-pervading; if this is so, one Self will overlap on
the other, which may confuse the individual about his/her experience? (Logician)
No. Since the Self is accepted to be related only with a particular body. In
accepting thus the logicians has to stretch their logical brain to maximum extent
in establishing this]. And thus, though Bhishma etc. who are different from me are
eteral and all-pervading, still there is a possibility of happiness, sorrow etc. as by
killing the relatives like Bhishma etc. the happiness is lost and the sorrow is
gained. Therefore how is the sorrow and delusion not qualified, expecting the
question of Arjuna thus, Bhagavan explains to him for gaining the clarity about
the lingasharira [lingasharira is the subtle body. The subtle body is associated with
the gross body because of the causal body i.e. ignorance].
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O kaunteya! The objects gained through the sense-organ perception, that which
give the experience of cold — heat, happiness — sorrow are things that come and
go (of the nature of being created and destroyed), and thus non-eternal. O
bharata! Therefore forbear them.
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The Objects which is measured (known) through these are matra, and its sparsah
- association with the objects, or the inner-sense transforming into the form of
that object. [The first is with respect to the logicians, where the sense-organ and
sense-object association produces the knowledge. The second is accepted by the
Vedanta, this is the process of perception — the mind transforms into a though-
function and travels through the sense-organ to reach the particular sense-object,
after reaching the thought-function transforms itself it the form of the sense-
object. When the sense-object and the inner-organ is of the same form, the
perception takes place]. There are agama apayinah - that which undergoes
creation and destruction. Though the experience of cold and heat, it gives the
inner-organ the experience of happiness and sorrow and not to the eternal, all-
pervading Self, as the Self is attribute-less and transformation-less. The eternal
cannot be the locus for the non-eternal, since the attributed and attributes are
accepted as non-dual, there is no other relation (association) possible and it is
impossible for the object of witness to be of the nature the witness (Self). This is
explained —

The Self cannot be sorrow-full without having transformation. And how can that
which undergoes transformation become witness (have witness-ness). | am
witness for the thousands of mental transformation; therefore | am not one who
undergoes transformation.
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And also, because of the transformation of the inner-organ which is the locus for
the happiness, sorrow etc. all the other transactions are possible, there is no
proof for the Self which is devoid of transformation, which illumines everything to
be having duality, as it is everywhere in the form of existence and experience.
Accepting the inner-organ to be the cause for happiness, sorrow etc., is
acceptable for both the parties (Vedanta and Logician). Since only the
samavayikarana (the inseparable cause) is acceptable here (for happiness etc.) it
is right to only imagine that here and not some Nimitta karana (instrumental
cause) in the absence of anyother samavayikarana. [The cause which is in
inseparable relation with the effect is called as samavayikarana. The Logicians
accept samavayikarana, asamavayikarana and nimittakarana. But Vedanta only
accepts samavayikarana and nimittakarana. If there is somether thing that is
accepted as samavayikarana for the happiness etc, it is better to accept the mind
as samavayikarana and not as a nimittakarana. samavayikarana is primary cause
and nimittakarana is secondary cause. Since the cause and effect (attributed —
attributes, power — wielder of power (Shakti — shaktiman) etc.) are already
established as non-dual, the relationship (karana) is only an
imagination/superimposition]. And in the Shruti text ‘kdma samkalpa’ etc. the
desire etc. transformations are accepted to be nondual with the mind, and the
mind is accepted to be material cause for the desire etc. [Mind transforms into
thought function and each thought function gets a different name according to
their function like desire, hatred etc.]. And since the Self is accepted to be of the
inherent nature of self-effulgent, knowledge and bliss by the shruti, it cannot be
the locus for the desire etc. Therefore, the Vaisheshika etc. accept the Self to
undergo transformation and the duality of the Self, only because of their
erroneous knowledge.
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The inner-organ is temporary and perceived; and the Self is eternal and perceiver
(witness), therefore those who are different from you, who produce the
happiness etc., through the matra-sparsah - through the association with the
sense-organ are non-eternal too, because of being non-definitive. It is perceived
that the heat or cold which generates happiness at one point of time becomes the
cause for sorrow at another time. Similarly, there are things which produce
sorrow at one point of time become object of happiness at another. [Cold which is
not welcome in the winter is much anticipated in the summer, or heat which is
not welcome in summer is much anticipated in winter. Some time we like a cup of
good coffee, but that very coffee becomes reason for headache when we are
refilled with it again and again. And some people who hate smoke and smell of
cigarette become addicted to it]. By specifying cold and heat, all the three types
of happiness and sorrow, in the form of adhyatmika, adhibhautika and
adhidaivika are implied. [adhyatmika — produced by body and mind (sometimes
the same heat becoming good and bad), adhibhautika — produced by things
(elemental) here (the same tiger becoming hated as a wild animal and loveable as
a pet), adhidaivika — produced by elements (the same rain become object of
dislike and being liked by some other person)]. The cold or heat sometimes may
produce happiness and sometimes sorrow, therefore to differentiate it from the
one which does not change happiness and sorrow, it is specified separately.
[Happiness is happiness in the entire situation, likewise sorrow. That which is
conducive for everyone is happiness and that which is not conducive for everyone
is sorrow. Generally this maybe so, but logically this may be an error, as some find
happiness in experiencing sorrow and consider the object of happiness and
happiness as to be negated (sorrow)].
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Therefore, those who are completely different from you, the one which undergo
change, the one that is the reason for generating happiness, sorrow etc. Bhishma
etc. forbear their association and disassociation. That is, with the discriminative
knowledge that they cannot do anything to me, neglect them. Because of
identifying with the sorrow-ness, don’t understand the Self as endowed with




sorrow. By using two vocatives of kaunteya and bharata, it is implied, that being
someone who is from these two great traditions, this ignorance does not suit you.
[kaunteya — son of Kunti, we saw her determination and penance, with which she
begot her sons and bharata — scion of Bharata, a great person, on whose name
this whole country gains the name Bharat (India)].
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But, if the inner-organ is the locus for the happiness, sorrow etc., then it becomes
the doer and experiencer and therefore should be accepted to be sentient. And
thus, there is no reason to debate about something else to be illuminer and
experiencer, as there is no proof of its existence. Even it be accepted so, there will
be a duality of bondage and liberation existing in different planes.
[Samanadhikarana means to exist in same plane. And Vyadhikarana means to
exist in different plane. That which is bound should become liberated and not
something else]. The inner-organ being the locus for the happiness, sorrow etc. is
bound and the Self being different from that is liberated, sensing this doubt of
Arjuna, Bhagavan explained.
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O purusa-rsabha (greatest among men)! The learned man one who sees the
happiness and sorrow with equanimity, him these sense-organ and its objects will
not trouble, and he is eligible to gain liberation.
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yam - The Self, which is self-evident as Self-effulgent, as said in the Shruti ‘Here
this Self is self-effulgent’. The Purusha who is absolute and pervades the body, as
said in the Shruti ‘this Self exists in the heart of all the beings. There is nothing
that is not pervaded by this Self and there is nothing that which is not covered by
this Self’. sama-duhkha-sukham — seeing equanimity in both happiness and
sorrow, as non-self and that which is illumined, for that Self that which is devoid
of transformation and self-effulgent. The Happiness and sorrow accepted here is
implication for all the other transformations of the inner-organ. ‘This is the
eternal greatness of the knower of Self, who with karma does not increase nor
does he decrease’ through this Shruti, the happiness and sorrow that which
undergoes increase and decrease is negated. Dhiram — the one who encourages
the intellect, through this expansion, the one through the Chidabhasa - the
reflected consciousness, through the identity with the intellect, is the one which
encourages the intellect, i.e. is the witness for the intellect. [Chidabhasa is the
reflected consciousness in the school of abhasa-vada. This becomes identified
with the mind due to the ignorance, thus there is a superimposition of each
others attributes on the other]. The shruti says ‘this Self along with the intellect,
after gaining the dream state goes beyond this world’ [The dream state is not
related to this world, therefore is beyond this world. It is said, the dreamer
creates the roads, chariot, the horses etc. in the dream]. Through this the
possibility of the bondage is shown. This is said —

‘Through which all the Pramana gets established (Pramana - knowledge, Pramata
- knower and Prameya - object of knowledge), the waking etc. three states
(waking, dream and deep sleep), and the existence, absence and its knowledge - |
am that Self’.
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These, that which give the experience of happiness and sorrow, the sense-organs
and the association; because of which does not trouble this Self. l.e. does not
create any transformation for real. As the Self is the illuminer of all the
transformations, and therefore is not capable of transformation. [If it be said, Sri
Rama or Sri Krishna who were Avatar, we disturbed by them? The trouble they
underwent cannot be swept under the carpet of Prarabdha, therefore we explain
from the Drshti-Shrishti Vada, they were our experience and not their
experience].

‘The Sun which is the eye of the whole world, is not affected by the defect of the
external sense-organ (eye) or its object. Similarly, the one non-dual Self that is the
inweller of all the beings is not affected by the sorrow of the world’.
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Therefore that Self through the knowledge of the inherent Self that is gained by
the identity of individual self and the Absolute Self, gets the state that is implied
by the removal of the ignorance that is cause for all the sorrow etc. the state of
being devoid of the association with the entire duality, which is one’s own
inherent nature, of the nature of Absolute bliss, for that amrtatvaya kalpate -
becomes eligible for the immortality, liberation. [The material cause for the
creation is the Ignorance, thus when it is removed the creation becomes
removed. If we remove the clay, there is no pot, but if we remove the potter, the
instrumental cause, the pot still stays]. If the Self is the locus for bondage that is
inherent then, because the inherent attributes (properties) cannot be removed
without the removal of the attributed, thus one can never be liberated (from
samsara). This is said —

‘If the Self is of the nature of doer etc. then don’t even dream of being liberated.
The inherent nature does not become otherwise, like the heat of the sun.’




[The inherent nature cannot be removed from the object. The inherent nature of
the sun is its heat, which cannot be removed without destroying the Dharmi — the
sun].
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The one which cannot stand the prior absence, the inherent attribute that exist in
them cannot be removed in any other way other than the destruction of the
attributes. [pragabhava - Prior absence, is the absence before the creation, the
pot’s absence before being produced. If something does not have prior-absence -
> it means it does not have an cause, therefore -> it is not an effect, therefore -> it
is eternal. What has prior absence is an effect, and does not become eternal. That
which is created is non-eternal (yad krtakam tad anityam)].
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(Logician) Therefore the bondage seen in the Self is not natural, but due to the
embodiments, the mind etc. It is said in the Shruti ‘The one endowed with Self,
Sense-organs and Mind is called as experiencer’. Therefore even if the Dharmi
exists through the removal of the attributed (embodiments), the liberation is
possible. (Vedanti) Lo! (In surprise) Then because of accepting the Upadi
(embodiment) which superimposes its own attributes as to exist in another entity.
And thus it should be accepted, the mind etc. embodiments as superimposing its
attributes on the Self. Then you have come to our path (philosophy) acceting the
falsity of the bondage. [Upadi means ‘upa samipam sva dharman adadati’ — that
which superimposes its attributes on things that which are nearby; like the
redness of the flower (hibiscus) on the crystal. We are accepting the bondage as
falsity and not illusoriness, as the Author is only interested in presenting the
ekajiva vada — the school of one individual self. Only when we accept the
existence of multiple jivas, we need to accept the creation to be of Iswara, and
therefore it to be illusory. In this there are three orders of reality, Paramarthika —
Absolute Reality, Vyavaharika — Temporary permanent and Pratisibhasika —
temporary temporary. But in the Eka Jiva School, there are only two orders od
realities, either real or false]. The redness seen in the crystal because of its




association with the red flower is not real. Therefore, though the Self which is
devoid of any association with any attributes, seems to be associated with the
attributes because of the embodiments, this idea (of association) is bondage.
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Through the inherent knowledge of the Self, when the ignorance and its effect i.e.
the mind etc. embodiments are removed, the erroneous knowledge which is due
to that (ignorance) gets removed, and thus the superimposed effects that are
perceived being removed; the Self which is pure, self-effulgent, and Absolute
bliss, and eternal, the liberation becomes self-evident, and therefore there is no
contradiction in accepting the bondage and liberation in the same plane. Thus the
statement ‘the discussion is only for namesake (a formality)’ is negated, the
illuminer and the illumined cannot be one and the same. Through the syllogism,
‘the one in sorrow (Paksha — the place of doubt), is illumined by someone other
than self (Sadhya — the thing to be established), because it is illumined (Hetu — the
reason), like a pot (Udaharana — example)’; the illuminer is not seen as the
illumined. If one and the same is accepted as the illuminer and the illumined, then
there will be subject-object contradiction.
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he purusa-rsabha! hi yam sama-duhkha-sukham dhiram purusamete na
vyathayanti, sah amrtatvaya kalpate | ©
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