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The karma and jnana were established through the previous two chapters. Now
with the next two chapters karma and its renunciation is established.
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In the third chapter with ‘jyayasi cetkarmanaste’ — if you think the Yoga of
knowledge to be superior to the Yoga of karma etc when was asked by Arjuna,
Bhagavan established with ‘loke'smindvividha nistha pura prokta maya’ — in this
world there are two types of path were established earlier by me, for the people
of knowledge the path of gnana and for the people of karma the path of karma
etc, as there is no possibility of combining the gnana and karma, nor is there a
possibility of choice with respect to them both, they were established to be for
two different types of seekers. Therefore for the ignorant seekr the karma is not
combined with the knowledge., as it is impossible like combining the light and
darkness. The notion of duality that is expected as eligibility for performing the
karmas is destroyed by the knowledge, therefore the knowledge is contradictory
(to karma). And the choce also is not possible as they do not give the same result.
The negation of ignorance that is the effect of the knowledge is impossible to be
done by karma. The Shruti too ‘tameva viditva'timrtyumeti nanyah pantha
vidyate'yanaya’ — only by knowing the Self one crosses over the ocean of Samsara,
and there is no other means for gaining this substratum (Self). When the
knowledge is gained there is no expectancy for the effect of the karmas, which
was said with ‘yavanartha udapane’ — whatever is the use for the water in the
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pitcher is fulfilled by the water in the reservoir. Thus it is clearly established that
the knowledgeable one does not have eligibility for karma, and should he perform
the karmas due to the prarabdha like performing some useless action or should
he perform the renunciation of the karmas is established without any doubt in
the fourth chapter.
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The ignorant should perform the karmas for the sake of the purity of the mind for
gaining the knowledge, Shruti says ‘tametam vedanuvacanena brahmana
vividisanti yajfiena danena tapasa'nasakena’ — desiring to know this Self the
Brahmins perform the fire oblations, the donations, penance and fasting, and also
through the statement of Bhagavan ‘sarvam karmakhilam partha jAane
parisamapyate’ — all the Shruti and Smriti ordained karmas converge in the
knowledge. Thus, performing all the karmas is for the sake of the knowledge and
renunciation of all the karmas too is for the sake of knowledge, is said by the
Shruti statetements ‘etameva pravrajino lokamicchantah pravrajanti’ — desiring to
know this Self, that is the world of the renunciates, people renunciate, ‘santo
danta uparatastitiksuh samahito bhitvatmanyevatmanam pasyet’ — with control
of sense organs, control of mind, being giving up all the karmas and with
forbearance for all the dualities the seeker should see the Self with/in the Self,
‘tyajataiva hi tajjieyam tyaktuh pratyak param padam’ — only by the one who
renunciates it should be known, that the individual self of the renunciate itself is
the absolute Self, ‘satyanrte sukhaduhkhe vedanimam lokamamum ca
parityajyatmanamanvicchet’ — by giving up the truth and the untruth, happiness
and sorrow, this world of the vedas and the other worlds, one should only inquire
into the Self .
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There among performing karma and renunciation which are like the
aradupakaraka and sannipatyopakaraka, like the karmas of Prayaja and the
avaghata respectively, cannot be combined as it is contradictory, it cannot be
performed simultaneously. [aradupakaraka is the karma tha has direct link to the
main result, and sannipatyopakaraka is that which has indirect link to the main
result. Like in the example, the Prayaja are five karmas ‘ido yajati’, ‘samidho
yajati’, ‘barhir yajati’, ‘tanunapatam yajati’, ‘svahakaram yajati’ which are the fire
oblations directly linked to the Jyothistoma sacrifice. But the Avaghata is a karma
which is to peel the husk from the grain to separate the rice. This has no direct
link with the main result. As this peeling can be done is different ways, like
removing it with nails, with teeth, with a machine or by pounding. The
NiyamaVidhi — which established the method says, it should be removed through
the pounding. This prayaja and avaghata cannot be performed simultaneously.
For example while cooking rice the cleaning and washing are performed this is like
avaghata, has no direct link to the satisfaction that the cooked provides, but the
cooking of the rice on a stove is directly linked to the satisfaction. That is, when
one is really very hungry, he will not worry about the cleaning etc]. And also,
there cannot be a choice between performing the karmas and renouncing the
karmas though both give the same result of knowledge, like done in the case of
the atiratra yaga with respect to the Shodashi vessel, as there is a difference in
the way, therefore they don’t give the same result. [Shodashi vessel can either be
used or not used, as explained earlier, whichever choice we take should be
maintained till the end]. Karmas become means by the cleansing of the sins which
is not perceived, but sannyasa (renunciation) becomes means by giving the
chance for performing the inquiry in the Self by removing all the disturbances has
perceivable result. The unseen result is not perceived like the result of the
avaghata, therefore are not useful here. [There are two kinds of results gained
through a karma, seen (drshta) and unseen (adrshta). Like, in the case of the yaga
performed for the heaven, the heaven is not perceived anytime immediately after
the completion of the Yaga. But in the case of the Yagas for the sake of son
(Putrakameshti) or for the sake of rains (karirishti), the results are perceived
sometime in near future]. Therefore, though the aradupakaraka and
sannipatyopakaraka are both used for the main karma result, still there is no
choice possible with them. Otherwise, even between the Prayaja and Avaghata
there will be possibility of choice. Therefore both of them should be practiced in

~3~



sequence. Even among them, if a person is performing the karmas after the
Sannyasa, then as he is accepting the karmas of the previous lifestyle which were
given up, will become fallen from the establishment in knowledge, is not eligible
for the karmas, and also the Sannyasa done earlier will become redundant, and
therefore will not produce any unseen result. [As he is performing the karmas
that he is not eligible for there will be no punya gained, also since he is not
following the rules of sannyasa, there will be no punya which is enjoined for the
sannyasa lifestyle]. As the eligibility for the knowledge is already gained through
the sannyasa that was performed earlier, the karmas that are performed after
that becomes useless.
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Therefore, in the beginning by practicing the karmas without attachment to the
result with the idea of surrendering the results when the mind is purified, then
with the severe dispassion when the desire to know becomes strong, one has to
take to the sannyasa (renunciation) from all the karmas, for the sake of doing the
inquiry in the statements of the Vedanta in the form of shravana, manana etc, is
the  philosophy of Bhagavan. It is said so, ‘tathacoktamna
karmanamanarambhannaiskarmyam puruso'snute’ —by not performing the
karmas no one can gain the liberation (naishkarmyam). And will say so later,

‘aruruksormuneryogam karma karanamucyate| yogaridhasya tasyaiva $samah
karanamucyate’ — for the seeker who desires the liberation the karmas are the
means, and for the one who desires to eb established in that Self (control of
mind) sannyasa is the means. The yoga meant here is the desire accompanied
with a severe dispassion.
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This is said by Bhagavan Vartikakara — ‘taduktam

vartikakaraihpratyagvividisasiddhyai vedanuvacanadayah| brahmavaptyai tu

tattyagamipsantiti sruterbalat’ — for gaining the desire for the Self the Shruti says
“vedanuvacanad” - through the statements of the Vedas, through yaga etc and
for gaining the Self, renouncing those karmas as said in Shruti “Ipsantiti” — they
desire etc. And the smriti too says ‘kasayapaktih karmani jAianam tu parama

gatih| kasaye karmabhih pakve tato jianam pravartate’ — for the impurities of

the mind to be cleansed the karmas are the means, and the knowledge is the
ultimate refuge. Ones the karmas are purified the knowledge dawn immediately.

In mokshadharma too it is said — ‘kasayam pacayitva ca srenisthanesu ca trisull

pravrajecca param sthanam parivrajyamanuttamam’ — after purifying the mind,
from any of the three lifestyles (of brahmacharya, grhasta and vanaprastha) one
should take to the final lifestyle (sannyasa), called the Parivrajyam. ‘bhavitaih

karanaiscayam bahusamsarayonisul asadayati Suddhatma moksam vai
prathamasrame’ — after experiencing different things through the sense organs in

different births, the one with the pure mind gains the Moksha (dispassion) in the
first life style itself (Brahmacharya). ‘tamasadya tu muktasya drstarthasya

vipascitah| trisvasramesu konvartho bhavetparamabhipsitah’ — after gaining this

dispassion the one who turns away from the perceived results, for the one who
desires the Absolute Self what can be a greater result that can be gained through
the three lifestyles. Here the term moksha means dispassion. With these the
sannyasa in sequence and non-sequence both are shown. The Shruti too syas —
‘brahmacaryam samapya grhi bhavedgrhadvanibhitva pravrajedyadivetaratha
brahmacaryadeva pravrajedgrhadva vanadva vyadahareva virajettadahareva
pravrajet’ — after completing the brahmacharya lifestyle, one should become a
grhasta and after that vanaprastha, and finally the sannyasa, in case there is a
change, one can turn to sannyasa from the brahmacharya, grhasta or the
vanaprastha lifestyles. That is, the day one gains the dispassion, that very day one
should renounce.

TN AR AT FHISHHE | &9 FRhdieemal IR FauTaasea- e
I SATHCATTHIGFAT  FHAATT  ATAR]  TEHYSEEAAERd | g
Treeedls i g EEd ) TSwds Sems ufa serded

~5~



C o o C 3 o o
FHTATATAEHAY REAI e SHEYaT=a ST rtRHEsat dieem:

Therefore, for the one who is ignorant and has no dispassion should only perform
the karmas. The same one after gaining the dispassion should take to sannyasa,
which by providing the means for shravana etc to gain the knowledge. Thus,
based on the two states, performance of the karmas and renouncing the karmas
are prescribed and to explain this (comment upon this) the fifth and the sixth
chapter begins. The vidvat sannyasa is as well explained through the thorugh the
strength of the knowledge, therefore as there is no doubt regarding this, we are
not discussing this. [There are two types of sannyasa - vividisha — with the desire
to know and vidvat — after knowing the Self. In the former there are two sub-
types — karma — in order of lifestyles and akarma — and in disorder]. Here for the
one seeker of knowledge, who is an ignorant, for the sake of knowledge the
karmas and renunciation are prescribed, as they are contradictory to each other
practicing them at the same time (simultaneously) is impossible, therefor what
should be practiced by me, who is a seeker of knowledge, doubting this, Arjuna
asks.

IS A |

arjuna uvaca |
G FHHOT F7 TN o I |
= TqARe TH 3e Fraad Il -2 |l

samnyasam karmanam krsna punaryogam ca samsasi |

yacchreya etayorekam tanme bruhi suniscitam |l 5-11|

T FOT! FHHOTH SATEH, H: A = I, Tadn: Iq TR 99 T H gHEaE 7 |
he krsna! karmanam samnyasam, punah yogam ca $amsasi; etayoh yat ekam
Sreyah tat me suniscitam bruahi |

O Krishna! You are teaching the renunciation from the karmas as well as the
karma yoga. Therefore please tell me clearly about the one which is superior
among these two.
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krsna - O Krishna, one who is of the inherent nature of existence and bliss, or one
who is of the nature of destroying the sorrows of the devotees. [kr means
existence and sa means bliss, therefore it is said as sat - existence and aananda -
bliss. And again there is a different interpretation for the word krsna, one who
destroys the sorrows of devotees and the one who attracts them towards him].
karmanam - of the karmas, that which is gained through the shruti statements like
‘vaavadjivam’ — till one lives, the one that are to be followed daily and
occasionally, samnyasam - renunciation, giving up, for me one who is desirous of
knowing and is also an ignorant based on the vedic statements, punaryogam ca —
and again the karma yoga, Samsasi - you are teaching. [The shruti statement
‘vavad jiva’ is the statement like ‘yavad jivam agnihotram juhyat’ — perform the
fire sacrifice till you are alive. These are daily rituals and there are occasional
rituals like the tarpana etc (pleasing the ancestors). The karmas are not the kamya
— desire propelled and the nindya — prohibited ones. For the doubt what shruti
statements? Is answered]. The two statements of Shruti (for giving up and
performing the karmas are) ‘etameva pravrajino lokamicchantah pravrajanti’ —
desiring this world of the monks (liberation) people renounce and ‘tametam
vedanuvacanena brahmana vividisanti yajfiena‘ — desiring to gain this the seekers
with pure mind perform the yagya, donation etc. Or it can be accepted to be the

statements of the Gita ‘nirasiryatacittatma tyaktasarvaparigrahah| $ariram

kevalam karma kurvannapnoti kilbisam’ — without any desires, with control of
mind and sense organs, without possessing things, when one performs the
karmas that are needed to maintain the body, he will not gain any sin (giving up is
said) and ‘chittvainam samsayam yogamatisthottistha bharata’ — O Bharata!
destroying your doubts, practicing the karma yoga, get up (and fight, i.e. perform
your duty). These two i.e. performing the karmas and giving up the karmas are
not possible for one ignorant to do simultaneously as they are contradictory,
etayor — among these two, performing the karmas and giving up the karmas,
yadekam - that which one is, sreya — superior, that you think as greater good
(laudable), either kperforming or giving up the karmas, tanme bruahi suniscitam —
please tell me that one, clearly, for the sake of practicing your teaching.
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For this question of Arjuna, Bhagavan answers.

ArrEra |

$ribhagavanuvaca |
G wHAT et |
T FHLATATRHANT AR 1 =R I

samnyasah karmayogasca nihsreyasakaravubhau |
tayostu karmasamnyasatkarmayogo visisyate Il 5-2 1|
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samnyasah karma-yogah ca ubhau nihsreyasakarau; tayoh tu karma-samnyasat

karma-yogah visisyate |
Both karma yoga and karma sannyasa will lead to the Absolute greatness. But
among them, with respect to the karma sannyasa the karma yoga is special.

4 e AR AT | TR hHa-ITaTe Rt ahaTeh AT fafsrsd

AR R |

nihsreyasakarau — they both will lead to absolute greatness. [The term nihsreyasa
was explained in the first invocation shloka], as they both lead to the knowledge
and therefore is useful for gaining the liberation. tayoh tu — but definitely among
them, karma-samnyasat - the karma sannyasa that is performed by the one who
is ineligible, karma-yogah - the karma yoga, visisyate - is special (superior).
[Sannyasa done without performing the karmas, is like writing a cheque without
any money in the bank, they are useless. As said earlier, if people perform the
sannyasa for the sake of fun etc, then there is no result for that sannyasa].

THF FHATT ity B

This very karma yoga is extolled with three shlokas. [As such, Arjuna asked a
guestion and it was answered by Bhagavan clearly, the chapter ends here, still
there is a need for understanding this without any doubt, therefore Bhagavan out
of great compassion, continues to teach].
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jneyah sa nityasamnyasi yo na dvesti na kanksati |
nirdvandvo hi mahabaho sukham bandhatpramucyate 1l 5-3 1l
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yah na dvesti, na (ca) kanksati, sah nitya-samnyasi jheyah; mahabaho! hi

nirdvandvah bandhat sukham pramucyate |

O Valorous one! The one who does not hate, desire or is not afflicted by the
dualities, he is accepted to be eternal sannyasi. And he gets liberated form the
bondage easily.
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sah - he, the one who though is involved in the karmas, nitya-samnyasi jieyah -
should be understood to be a eternal sannyasi. [Earlier with respect to the
celibasy, it was said that the one who copulates in the fertile period for the sake
of gaining a son etc and not due to lust is a celibate, and therefore Krishna etc we
established to be one. In the same line, the one who performs the karmas is stll
called as a perfect sannyasi]. Who is he? yah na dvesti — the one who does not
hate, i.e. does not hate the karmas that are performed with the idea of surrender
to Iswara, with the doubt of uselessness, na (ca) kanksati — and does not desire,
the result of heaven etc. nirdvandvah - is devoid of the dualities, i.e. devoid of the
desire and hate. [The term ‘dvesha’ is interpreted in a different way, therefore
‘dvandva’ is interpreted so]. hi sukham - therefore definitely without any effort
(difficulty), mahabaho! — O valorous one, bandhat — from the obstacle of the form
of the impurity of heart, pramucyate — he gets released. [One cannot be released
from the bondage of samsara directly through the karmas, therefore the bandha
— bondage is interpreted as pratibandha - obstacle, with prefix ‘prati’]. That is, by
gaining the clarity of what is eternal and what is no-eternal he becomes liberated.
[The karmas give purity of mind, which leads to the viveka (discrimination) etc
pre-requisites. This was seen in the Mundaka Upanishad statement ‘nasti
akradkrtena’ —the causeless (Self) cannot be gained through any cause].
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But, how can the one who is performing the karmas be accepted to be eternal
sannyasi, as the performing and giving up is contradictory in nature. If it be said,
as they have the same result, no (it cannot be so). As it is correct to accept, those
causes which are contradictory to generate a different results. Therefore that was
said, that both will lead to the absolute result, is impossible, doubting this it is
answered.
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sankhyayogau prthagbalah pravadanti na panditah |

ekamapyasthitah samyagubhayorvindate phalam |l 5-41|
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The kids (laymen) say that both karma and knowledge are different and not the
Pundit (knowledgeable one). If one is established in any one of them, will get the
result of both.
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sankhya — right knowledge, that which leads to the right knowledge of the Self, as
it is accepted to be an inner practice for gaining the knowledge, sankhya is
sannyasa. yogah - the aforesaid karmayoga. They both are prthak — different, that
produces different contradictory results, balah - the people who are ignorant of
the teaching of the Shastra, pravadanti — say so, and na panditah - not the
pundits. [Panda means knowledge, the one who has the knowledge is called a
pundit]. Then, what do the pundits accept? It is said. ekam api —anyone, between
the karmayoga and karmasannyasa, samyak asthitah - the one who is established
nicely, according to one’s own eligibility, as said in the Shastra, the one who
performs is said here, ubhayoh phalam vindate — gains the result of both, i.e.
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through the knowledge gains the absolute. [This is explained with the logic as
explained earlier, ‘yavanartha udapane’ — whatever the water in pitcher etc is
used for are all taken care of by the water in the resorvoid].

THRTIEHIG I el faed a8

How can performing a single karma end in both the results, is answered. [The
doubt also is based on the Purva Mimasa logic, which accepts the defect of
vakyabheda in this kind of situation. A karma producing two results and two
karmas producing one result].
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yatsankhyaih prapyate sthanam tadyogairapi gamyate |

ekam sankhyam ca yogam ca yah pasyati sa pasyati [l 5-5 |l
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That state which is gained by the sankhya people is gained by the yoga people
too. The one who see the sankhya and yoga to be one is the one with right
knowledge.
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sankhyaih - the people who are established in the path of knowledge, i.e. the
sannyasis, though they do not perform any karma for the sake of result to be
gained here or hereafter, their minds are purified through the karmas performed
in the past (births), thus endowed with the Shravana etc yat sthanam — that state
that is gained, by the people of knowledge, they remain in it, and do not slip off

from it, with this explanation they prapyate — gain , the state called Moksha, i.e.
as by only the removal of veiling (of ignorance) it is as though gained, as itis ever
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gained. [We cannot bring this logic to the previous discussion done in shloka 5-2.
As there is no external proof needed for understanding the impurities of our own
mind]. yogaih api — the people who perform the karmas too, as they have the
surrendered the karma and results to Iswara, and therefore there is no desire for
the results, those who perform this type of karmas, as prescribed in the Shastra
that they are eligible for, are also called as yogah. As this belongs to the group of
arsha, after adding the matvartha suffix of ‘ac’ (we gain the term yoga). Those
people practicing the karma yoga too, through the purity of mind, which is
endowed with the shravan etc that is gained through the sannyasa, having gained
the establishment in the path of knowledge, gamyate — attain, that state of the
sankhya, in this or in one of the future births. Therefore as they produce the same
result, yah sankhyam ca yogam ca ekam pasyati, sa (eva) pasyati — only the one
who sees the Sankhya and the Yoga path to be same, has the right vision, and not
anybody else.
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This is the idea — for the one who is established in the path of knowledge, with
that very establishment as the pointer we can infer the performance of karmas in
their past births with the surrender to the Iswara. [Inference requires a pointer,
and the pointer for the one established in the knowledge without having
performed any karmas in this birth and having taken sannyasa can be inferred

with the establishment itself as the pointer]. As there can be no effect bereft of
the cause.

RIS RO T TF 92H il A FThad IFMERder qRTaeashaniaid e

If it be asked, why does not the one with the impure mind too take Sannyasa first,
as it is necessary for being established in the knowledge, is answered.

] HETEE! S @HTHANT: |

AR GieTsial TRUTERT=ad 1l 4-§ |
samnyasastu mahabaho duhkhamaptumayogatah |

yogayukto munirbrahma nacirenadhigacchati 1l 5-6 1l
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O Mahabahu (Valorous one)!, for the one who is not practicing the Karma yoga

sannyasa only brings sorrow. For the one who has the habit of reflecting
(contemplating), who is endowed with the karma yoga gains the Self very quickly.

STANTAT AT hUTRITEh WS FHHRT §oTed I: hdl: T-TE: 9 J G- @A Hard |

ISR TR ST AIHAT WG o RHIIA SR RIehHI R I T E

THEFSTI: | hHANEhS] ISR HHTRie: R o T §
TARNCAFUHA AR INEHATEN=ST | Wqa2erAE | Ta=Rn
INEd FUUEARSESRE qRuisyd | 79 g [Bfg sufemmefa sk sm
TR th el STUR ST HANT T 3 IS agade |

ayogatah - for the one who is not practicing the karma yoga, yoga is the shastric
karmas that are useful in purifying the mind, without performing them, one who
has taken samnyasa — sannyasa, forcefully. [Normally the word ayogatah is
interpreted as not qualified, but here it is accepted as a nafi compound word. And
interestingly the word which normally is declined as nafi compound ‘nacirena’ as
‘acirena’ is used without compounding]. That will tu duhkhamaptum — definitely
be only for gaining sorrow. As they have impure mind, and therefore the result of
Sannyasa that is being estab;lished in the knowledge is impossible for them, and
they are not eligible for performing the karmas for purifying the mind and thus
have lost both the karmas and the Brahman, therefore they will be facing a huge
trouble (sorrow). yogayukto — the one who is endowed with the karma yoga, has
gained the purity of the mond and therefore that munir — the one who has the
habit of contemplating, i.e. by being a sannyasi brahma — the Self, that is of the
inherent nature of existence, knowledge etc nacirena — quickly, very soon
adhigacchati — gains, will gain the vision of the Self (immediate knowledge of the

{

Self) as ther are no obstacles. This was aid earlier - ‘na

karmanamanarambhannaiskarmyam puruso'snutel naca samnyasanadeva
siddhim samadhigacchati’ — without perfomring the karmas one cannot be
established in the Self. And not just through the Sannyasa can one gain the
accomplishment (of being established in the Self). Therefore, though they both
have the same result, (sa said in the previous shloka), That what was said earlier
‘pikarmasamnyasatkarmayogo visisyate’ — with respect to the karma sannyasa,
karma yoga is special, is absolutely correct.
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But, the karmas are cause for bondage, therefore ‘yogayukto
munirbrahmadhigacchatr’- the Muni who is endowed with the karma yoga will
attain the Self, is not correct, is answered.

o [N e [an NI anN
ETIRT TARISTHT TASTIIAT ISIdI=y: |

FAVATHYATHT Faary 7 o 1| «-9 |l
yogayukto viSuddhatma vijitatma jitendriyah |

sarvabhuitatmabhitatma kurvannapi na lipyate Il 5-7 |l

ANT-<h:, TIIS-3TTAT, Tafora- 31, Sa-sa:, 99-a-3d- Ja-3Te, $aq A J
for=d |

The one who is endowed with the karma yoga, who has a purified mind, has
gained control over the body, has gained control over the sense organs, who is
the Self of all the beings, though performs the karma is not tainted by it.

TACUUThAT SSRGS ORh W &H N Sg=Ad | oF AR geh: oW 0ud

RIS RIS CIaArTeh N AT a0 I 9 7 | FHama:Hen 9

o o

Ao @aeipdes: | aal Sasd:  @aEnidauaaasd: | Tad A hieeve]
HIYT:ATEULISY FHAIGUS: HASUSTAT o | I aar quen: | Brevelfa wead 1 3|
AR ARATSATALUN | TARIE  TOAHHa WMo Saqaiey aid qaqd
FHAYALTHT @EY I | qUT | STSSISTHS FaHHAT TR | qaw a9 a

1 Lo < B 12 1 N O < & (o[- [0 G E R E IR R | AT K G2 T | S
FATICAISIESNTE A TS | TATeeT: UHTE Fadry wHior qesar 9 g

FATY: | WEST qeaanea: |

The Shastric karmas performed with the sense of surrender, and not attached to
the results etc is called yoga. One who is endowed with that is yogayukto. First,
that person is viSuddhatma — purified mind, whose mind is purified of the Rajas
and Tamas attributes, and is only endowed with the sattva is referred to here.
jitatma — oe who has control over the body. [With this one can also understood
that one who has control over the sense organ of action and with the next wird
the sense organ of knowledge]. jitendriyah - has gained victory over the sense
organs, one who has all the external sense organs in his control. With this the
Tridandi which was said by the Manu is said. [Tridandi is generally three staff. A
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section of sannyasis hold three staff tied together, mostly the Vaishnava monks.
Danda means staff, punishment and control] — ‘vagdando'tha manodandah
kayadandastathaiva cal yasyaite niyata dandah sa tridanditi kathyate’ — The one
who has always in control all these three, control over the sense organ of speech,
control over the mind and similarly control over the body, is called Tidandi. Here
(in this manu smriti) the term ‘vak’ — organ of speech, is a implication for all the
other sense organs too. For the one who is so, the knowledge of the Truth will
definitely be gained. sarvabhitatmabhitatma — sarvabhita - all the beings,
atmabhuta - has become oneself, atma — whose inherent nature is, is referred to
here. That is, he see all the inert and non-inert as his own self. But when it is
explained in the sense of sarvabhita — for all the beings, atmabhitatma — that
which is the self is who self, then as thi can easily be achieve just by saying the
sarvabhitatma, the extra word atmabhuta inbetweeen will become redundant.
But, if we accept the meaning for the sarvabhuta to be the inert and conscious
objects, there is no such error. A person with this kind of right knowledge,
kurvannapi — even though performing the karmas, through the perception of
others, na lipyate — is not tainted, by those karmas. That is, as there is no karmas
from ones own perception. [As there is nothing other than the Self, as the Shruti
rightly points out ‘kena kam pashyet’ — what will he seen through what].

LEEREE MITRARE )

This very point is explained through two shlokas.

9 TRt Jeh! F=Id qeaaq |

[N
SROENLEESNIR PEERIEEC R i W N
TSNS ATY aa=d 3 gRa 1l &= |l

naiva kincitkaromiti yukto manyeta tattvavit |

pasyansrovansprsanjighrannasnangacchansvapansvasan |l 5-8 ||
pralapanvisgjangrhnannunmisannimisannapi |

indriyanindriyarthesu vartanta iti dharayan 1l 5-9 ||

<h: Al TR, e, TR, STe, 313, oo, @, 99, U0, fOgst, Ta,
St T 3y, i Siea-372iy aa=d 3fd grRae RRRE = 1@ Ut 3 7= |
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The one who is established though seeing, hearing, touching, smelling, eating,
going, sleeping, breathing, speaking, excreating, grasping, and also while closing
and opening the eyes, has the clarity that the sense organs are involved with the
sense objects, and knows that | definitely do not do anything.

FIUeAH IR HSd:  ATIMCAR Wl FOEqea 9 JaoIsrg  [hammomg
o c c [N N
szt sRadRedy EEtRy i TEa TEgi gRaEadRad. A

Feh IRt A= HId | aatarcarTie et geh: SrTfearer: | 3TYaT el Joh: HHARH

LT TSN TATAGAT *a TRl H=d ST S |

The eyes etc sense organs of knowledge and the speech etc sense organ of action,
the different functionalities of the Prana, the functionalities of the inner organ
whatever is performed through their activities indriyani — the sense organs,
indriyarthesu — with the sense objects, with the respective objects, vartanta —
exist, are involved, iti dharayan — with this clarity, with this determined
knowledge, naiva kificitkaromiti manyeta — he understands that ‘I do not perform
anything’. Tattvavit — the knower of truth, the knower of the Self. Yukta — the
endowed, the one who has a tranquil mind. Or it can be understood as, in the first
the yukta — the one who is endowed with the karma yoga, later through the purity
of the mind becomes the knower of the Self and thus understands that ‘I do not
perform anything’.

T N EPEMISNEPIMINEIE] e AAATHATOREAT] B RIEIE-BINI
TR TR T-E IS ToGThl: | T aredl: Jardr ar=: foeml: qrgoRmn: agul
TEANG ¥ FHSIANR: TRy aldd®: | ga9Ed  AmvmeTsss
AMROAIUH | SFAWHHEET  ARRAT TS | A I |

oD

[ . . 2 (o Lol
HIDHRMUTOhH HAAT ATSATANTHI weqlhl | JHTHS AT HTHAShTHA LRI

[anNl N

q: FaAr 7 or@q 3 JHHARh A 914 |

There the seeing, hearing, touching, smelling and eating are the activities f the
sense organs of knowledge that are the eyes, ears, skin (the organ of touch), nose
(ole factory) and tongue, is said with pasyafnsrnvansprsafjighrannasnan.
Movement with the legs, speaking with the mouth (the organ of speech),
excretion both the organ of excretion and the organ of procreation (as both the
filth and the urine are thrown out of the body) and grasping through the hands,
with this the five sense organs of action is said through gacchan
pralapanvisrjangrhnan. And the $vasan — breathing, is pointer to the functions of
the Prana. unmisannimisan — the other functionalities of the Prana like naga,
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kurma etc are referred. [Though these five naga, kurma, krkara, devadutta and
dhananjaya are not normally explained in the Vedanta, sometimes they are
enumerated]. Svapain — sleeping, is a reference to the four functionalities of the
inner organ. [As always , we should remember the inner organ is not divided or
Iclassified in foru types, but it gets different names according to the function it
performs]. Following the order of the meaning the order of the reading is changed
for commenting. [There are two important order or sequence which are accepted
in purva mimamsa — arthakrama and pathakrama. The order in which the reading
of a particular portion is said is pathakrama and the order in which the reading is
accepted is arthakrama. Some times one or the other gets prominence. For
example, there is a sequence which says ‘achamnya, prananayamya, apo
upasprshya’ etc the order is first to do the achamana (ritualistic sipping of water),
then do pranayama and then one should touch the water, this is followed in that
very order that is prescribed. But in some cases, like the place ehwer the
purodasha is specified, the placement and splitting of the purodasha is said first
and later the method of making the purodasha, liemremoving the husk, grinding
the grains to power and then putting it in hot boiling water (cooking) is said. Now,
if we do it as said, then the cooking done later is useless in the yaga, and the
Vedas do not and cannot prescribe the way for cooking the food for our
consumption, as it is ‘ragatahprapta’ — gained through desire. Therefore we
change the sequence of the reading to suit the practical purpose]. Since he sees
himself as a non-doer in all the activities, therefore it is rightly said that
‘kurvannapi na lipyata’ — though he does he does not get tainted by the good or
bad results.

AR g AT AT T Y a8 S-Arqfdehl FAMET Qi T8

Then, the ignorant one due to the attachment to the doership will be tainted by
the results, if so then where is the possibility of being established in knowledge
through the sannyasa for him, this doubt is answered.

UL FHHIO Ty Il FA A: |
foreId T 9 91U IEIOEiHErTET 1l 4-90 ]

brahmanyadhaya karmani sangam tyaktva karoti yah |

lipyate na sa papena padmapatramivambhasa Il 5-10 |l

q: T AT HHIT, ST AT A, H: T-TH T 39, I 7 *ored |
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The one who performs the karmas by surrendering the karmas to the Self (Iswara)
and performs them without the attachment to the results, does not get tainted by
the results like the lotus leaf is not tainted by the water.

T UHEY MY 99 4§ FAnHy ey Jdsa @ Ewe e
FAHIATHATAVT FHIOT SAifehepri=l AT =1 &t A fofwrd 9 | 9o arayuareen
FHUMT AFd | FAT TR WEEA T 9 @ G aeuuEgsarsa FH
s sheHd & |

brahmana — in the self (the attributed self), the iswara, adhaya — placing, i.e.
surrendering, sangam - the attachment, the desire for the result, tyaktva — by
renouncing, giving up for the sake of iswara, like the servant performs to the
master without any expectancy, without the attachment to the doership ‘I am
doing’, karmani - the karmas, whether it be the worldly or the scriptural duties,
karoti yah lipyate na sa papena — the one who performs, that one does not
become tainted by the sins, i.e. both by the vice and virtueous results. Like
padmapatram — on the lotus leaf, when the ater is thrown it is not becoming stuck
to the surface of the leaf, similarly when the karmas are performed with the
attitude of surrender to the iswara, it only generated the result of purifying the
mind. [Though the lotus leaf is floating on the water and is surrounded by the
water, it is not anyway tainted by the water. Similarly, the one who is liberated or
the one who performs the karmas with the attitude of surrender to iswara, will
not be tainted by the results of the karmas].

RECRCEIIT]

This very point is explained.

[aN anN o

T FAET J5AT P =Ry |

A A Fa Tg IS 1 422 |l
kayena manasa buddhya kevalairindriyairapi |

yoginah karma kurvanti sangam tyaktvatmasuddhaye 1l 5-11 |

qIRME: MHA-ISA R, T, FdT, hael: 35 AT TFH AT FH Fard |

The yogis perform the karmas without any attachment of the results through the
body, mind, intellect or only through the sense organs, for the sake of the purity
of mind.
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The yogis perform the karmas without any attachment of the results through the
body, mind, intellect or only through the sense organs, for the sake of the purity
of mind.

kayena — through the body, manasa — through the mind, buddhya — trhough the
intellect, indriyairapi — or through the sense organs. yoginah - the karma yogis,
sangam tyaktva — giving up the attachment to the results, karma kurvanti -
perform the karmas. kevalair - only thorugh, is an adjective for all the body etc
words. That is, the karmas are performed for the skae of Iswara (as surrender)
and not for my skae, with this kind of attitude devoid of the ‘mine-ness’.
atmasuddhaye — for the sake of the purity of the mind.

FJATTHAFATRISTT T UM LIS I T 3 TT= 1 SRS e

Though the attachment to the doership is same, some become liberated trhoguh
the same karmas and some become bound, what is the reason for this difference
is explained.

Ih: AT AT IMMTTATHIT AT |
IYH: HAHN Fel T AT 1| 4-23 |

yuktah karmaphalam tyaktva santimapnoti naisthikim |

ayuktah kamakarena phale sakto nibadhyate 1l 5-12 1l

Ieh: FH-Thel AT THeRIT AT AT | 3T<h: HTHRNT Tel Teh: Haed |

By giving up the result for the karmas, the one who is endowed gains the inherent

peace (liberation). And by performing the karmas with the desire for the results,
the one who is not endowed, becomes bound (to the samsara).

Ih: SHTAAAN FHOT T A FATIAaH TAIahH e Il FAN0 Fa- Q=
HIEATGATHTHI | AT Fag]is e -SRHYT STTATHiT ared | %
TRYH SIS A 7 A FARTIRE: @ HTHEHRO FHHd: T 7H
FATIIE HH BT Hel el Haead wUSHat GaRes Wit | J8ed Ty
Ih: FRHIOT PraT AT |

yuktah - the endowed, the one who perfomrs the karmas with the attitude ‘these
are for the sake of iswara not for gaining the results for myself’. karmaphalam
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tyaktva — by giving up the result for the karmas, santimapnoti — gains the peace,
the peace called Moksha. naisthikim — that which is gained through being
established, in the order of gaining the purity of mind, then the discrimination of
the eternal and non-eternal, the Sannyasa (dispassion), and later gaining the
knowledge and being established in it. And the other who is, ayuktah - not
endowed, that is, the one devoid of the conviction that | am performing the
karmas for the sake of iswara and not for gaining the results for myself’, that
kamakarena — the one perfomring with the desire for results, due to the very
desire he perfroms the karams for with the attachment to the results as ‘1 am
performing the karmas for the results for myself’, phale sakto - with this
attachment to the results, nibadhyate —is bound eternally, is bound in samsara by
the karmas. Since it is son, therefore you too perform the karmas with the
attitude of surrender (yukta).

IR[EA FAATIATRHANT: JATHT JaRh Tl JEaed Tanaa=a™ 0

TS

For the one who is with impure mind it was said earlier that with respect to the
sannyasa karma yoga is superior and now for the one with the pure mind the only
thing that is great is to renounce all the karmas, is explained.

FAFHIOT AT YA G a9 |
FAER TR BT 49 AT BRI N 4-23 |
sarvakarmani manasa samnyasyaste sukham vast |

navadvare pure dehi naiva kurvanna karayan Il 5-13 |l

IR S5l HA-HAI AT G, 793R X, 7 T Fad, 7 BRI G&H T |
By giving up all the karmas through the mind, the one who is the embodied exists
happily without performing anything or instigating in the city of nine gates.

RG-S N 11 B e 11 S 2 b o S R RO |

SAAHTRA ARG Y I IS TRSERHARER [8ad | o §:8H Iams

JEATAE  ATATER AT AT | SIFaE-ie Eegwan Fdl T S
TAE AN FALNPARTIFOTIE: | T | T8N R | § A § T § 186k ariehid
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sarvakarmani — all the karmas, the dialy rituals, the occasional rituals, the desire
propelled and the prohibited karmas. manasa — through the mind, as said earlier
‘akarmanyakarma yah pasyet’ — one who sees the non-action in the action etc,
through the immediate knowledge of the Self that does not perform any action.
samnyasya — renouncing, by completely giving up, aste — exists, according to his
prarabdha karma. doe he exist in sorrow? No, sukham - blissfully, without any
difficulties, as he is devoid of the cause for the difficulty which is the action
performed through the body, speech and mind. Why do the body, speech and
mind act independently, Is answered, vasi — in control, one sho has the body —
sense organ complex in control. Where does he exist? navadvare pure — in the
city of nine gates (orifice). Two ears, two eyes, two nostrils, and one mouth thus
there are seven on the head and two the organ of excretion and organ of
procreation below, thus the body which is endowed with the nine gates. dehi —
the embodied, the one who sees the Self to be different form the body, like the
guest who is in another person’s house, he resides there without having the | or
mine, i.e. by being happy or sorrow due to the respect or the disrespect gained
there. The idnorant definitely due to the identification with the body sees the self
to be just the body. [The realized one does not see the Self to be different from
the body, as he sees the body to be the Self too. There is nothing other than the
Self]. naiva kurvanna karayan

T B EIROTHATEATSTERU] FAM! 8 YHTEH-ATEHE SATHHad g Sosedd 3
ST | HETAATIhIEE] J HahHaal  HeaIMeesedd Sfd Wiade |
FAUE ARV TEATHAR TR oS80 9asHa=ay S |
TAHTCATAAAUITERh Rl gk QX & 3 | 9 SeIeeaTaRIvTHTe =R
AT deEe 39 e arest EWRmReTeH: wgd SelieedIny FREgE o
el FATE 9 FAT FRIA M 3T Ga: |
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The people who think that the substratum which is the body to the substratum
for the Self, like the person sitting inside the house on the floor similarly | am
sitting in the body, and does not think that | am sitting (existing) in the body as
there is an absence of the knowledge of this difference. [Generally speaking, the
duality is established to show that the Self is different from the Self. For the
releaized, the knowledge will not be ‘Il am in the body’ but ‘l am also the body’ as
there is nothing different from the Self]. But the one who sees the Self to be
different from the sanghata (the body — sense organs complex), the one who is
sarvakarmasamnyasi, due to the perception of this duality gains the the
knowledge that ‘I exist in the body’. This is why the transactions of the body etc is
that are nicely superimposed on the Self which is activity-less due to the
ignorance, can only be annihilated by the knowledge of ths Self, and this is calleda
as sarvakarmasamnyasa. [sarvakarmasamnyasi normally means the one who has
renounced all the karmas. Here it refers to the one who has completely negated
the ignorance through the knowledge. samaropitanam should be understood as
adhyaropitanam - superimposed; sam — nicely, adhi — on]. To show the
knowledgeable one to be different form the ignorant he is adjectified with the
‘navadvare pura asta’ — exists the city of nine gates etc. But, though the
transactions of the body etc that are superimposed on the Self, like the
movement of the boat is superimposed on the tree in the banks (shore), though is
annihilated through the knowledge, There is definitely the doership in the Self
due to the action performed and the state of being instigated in the body etc, this
is negated through ‘naiva kurvanna karayan asta’ — he exists without perfroming
or instigating.

ST IAa e Rt 7 WAt TaHrEAIsit g R T @A G

Gicr 9 WAl STaT T9 TAHeMaeaged™l a3 ARAATd IegTaIerg

When Devadutta’a natural movement does not happen when he sits in one place,
similarly the Self too has the doer-ship and the instigator-ship naturally and this
does not happen in the cas of taking sannyasa, or like the roof and the dirt on the
space it does not exist in reality, to dispel this doubt it is said.

T A - RHIOT AR Folred AY: |
T FHEAGANT EHTEE] TFdd 1| 4-2% |l

na kartrtvam na karmani lokasya sgjati prabhuh |
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na karmaphalasamyogam svabhavastu pravartate Il 5-14 |l

Y AR A FHgaH, = FHA, T FH-FA-HAH gl | @HE: J Ta0d |
The Self does not create the doer--ship or the instigator-ship for the world

(beings), and does not associate them with the results of the karmas, they happen
due to the ignorance (Prakrti).

AR BTG g THIAT @ET T GoId & Frad ARH a8 PRGAT 9 Haaray: |
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SIS AN Get: TATSHY: | STATTLAEATSTY bl 7 AT = forerd sgeh: e
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lokasya - for the world, the body etc, kartrtvam - the doer-ship, prabhuh - the
Lord, the Self, na srjati — does not create, i.e. the Self does not become the
instigator by making the Jiva do the act throught the injunction ‘you do’. And not
also for the world karmani — the objects, that which are most desired, like the pot
etc he creates himself, i.e the Self does not become the doer also. And for the
being that performs the karmas na karmaphalasamyogam - not also the
association with the respective results of the karmas, i.e the Self does not
become the feeder (provider of experience). The Shruti says ‘sa samanah
sannubhau lokavanusamcarati dhyayativa lelayativa sudhih’ — The Self being
equally associated with the waking and the sleep state travels to both, as though
meditating, as though playing etc. [The Puranas that have the same teaching for
the dullards shows this through the story of the ‘matsya avatara’ — the incarnation
as the fish. The fish which is found in a pond, was brought to the fish tank, it
outgrows it and is placed in a pond which also becomes small, therefore it is taken
to a river which too becomes inadequate and then it is takes to the ocean, the fish
touches both the shores, similarly is the case of the Self which is associated with
the waking and the deep sleep state, equally]. Here too it is said with
‘sarirastho'pi kaunteya na karoti na lipyate‘ — though existing in the body, the Self
is not the doer and does not become tainted by the karmas results. If the self
does not either instigate to do or do, then who is seen to be instigating and doing
is answered - svabhavastu — the prakruti, that which is called ignorance, the divine
power, Maya, Prakrti, pravartate — makes things happen.
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But the Iswara is the instigator and the Jiva is the doer. The Shruti too saysa this
‘Srutihesa u hyeva sadhu karma karayati tam yamebhyo lokebhya unninisate esa u
evasadhu karma karayati tam yamadho ninisate’ — whom the Self decides to uplift
makes him perform virtuous deeds, and makes him perform the vice deeds who
the Self decides to take down. And the Smriti too says “ - The ignorant Jiva which
is the master (owner) of one’s own happiness and sorrow, performs the action by
the instigation of the Iswara, and goes to the heaven or hell. And therefore (from
the worldly experience too), the lJiva and Iswara, who are doer and instigator,
experiencer and the provider of the experience, there is a possibility of being
tainted by the Papa and Punya, therefore how did you say ‘svabhavastu
pravartate’ — the ignorance (Prakrti) leads them, is answered. [The reason for this
doubtseems to be a genuine one is due to the samskara of duality for others and
the teaching through the duality for Vedanti. The teaching of nanajivavada, where
the Iswara is accepted to be the creator and the Jiva the doer and enjoyer,
forgetting that this text is primarily manana text dealing with the ekajivavadal.
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nadatte kasyacitpapam na caiva sukrtam vibhuh |

ajnanenavrtam jnanam tena muhyanti jantavah 1l 5-15 |l
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The Self does not attain anyone’s Papa, and not also attain the Punya. The
knowledge is veiled by the ignorance, due to which the Jivas get deluded.
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From the absolute vibhuh - the Self, Iswara, kasyaci — of anybody, of any lJiva,
papam - Papa, the vice deeds sukrtam ca — and the punya, naiva nadatte — does
not gain (receive). As from the absolute standpoint the Jiva is not the doer and
the Iswara is not the instigator. Then how is the Shruti, Smriti and the worldly
experience justified, is answered --- ajfianena — through the ignorance, the one
with the power of veiling and projection, that which is called Maya, which is non-
real, that which is darkness, avrtam - veiled, covered, jianam - the knowledge,
the substratum for the dualities of the lJiva, Iswara and the Jagat, that which is
eternal, that which is self-effulgent, that which is of the inherent nature of
Existence, Knowledge and Bliss, that which is non-dual, that which is the Absolute
Truth, tena — through it, the veiling of the inherent nature, muhyanti — are
deluded, in the nine types of Samsara of the nature of knower — object of
knowledge — knowing, doer — the object of doing — the instrument, experiencer —
object of experience — means of experience, they become deluded, which is the
knowledge of that in non-that, gain this projection (superimposition). jantavah -
the beings, the one which have the nature of being born, the samsara, the onw
who do not see the Self. [This moha is not different form the adhyasa. And again,
we should not get into the system of the cause — effect between the ignorance
and the superimposition, as some opine. This ignorance is in itself the
superimposition, as established by BB in the Adhyasa Bhashya ‘THIHITEI0HEATH
gfvean a1fefa #= tametamevamlaksanamadhyasam pandita avidyeti manyante’
— this adhyasa - superimposition is called as avidya - ignorance, by the
knowledgeable ones. And the definition of moham is similar to the definition of
adhyasa said there ’ad@édgf&i\(&qlle atasmimstadbuddhirityavocama’ — we
say that this adhyasa is the knowledge of that in not that. And the nini types of

Samsara is an extension of the I =31 Hollr?l jiana iccha pravrtti’ — knowledge,

desire and action with all the trinities]. The non-perception of the inherent nature
which is non-doer, non-experiencer, absolute bliss, non-dual the perception of
the dualities of Jiva, Iswara and Jagat takes place for the idiots (ignorant). In that
state, the Shruti, Smriti are just reiterating the experience of the ignorant, which
is only an extension for the statements that reveal the real teaching of non-
duality, therefore there is no defect. [The statements of the Shruti, regarding the
jiva, Iswara or the Jagat is called avantaravakya — the secondary statements for
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the mahavakya — ultimate statement. And without understanding our problem, it
is not possible to give a solution, or justify the solution. Therefore the Shruti
repeats our experience, and explains the solution].

qfe FINHATERTgATeRY TERH-g: Sed AT

Then, as everyone is veiled by the eternal ignorance, how can one escape from
this samsara, is answered. [If something is eternal it cannot be removed. This
doubt is from the logical conclusion that whichever is beginning-less is eternal,
but from the vedantic view, it need not be so, as we though accept the ignorance
to be beginning-less, it is removed only through the knowledge].

A g aae o AIRaEE: |
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jnanena tu tadajnanam yesam nasitamatmanal |

tesamadityavajjianam prakasayati tatparam |l 5-16 |l
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For whom the ignorance of the Self which is annihilated through the knowledge,
for them the knowledge illumines the Absolute shines, like the sun
(independently).
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tadajfianam - that ajiianam, that is with the power of veiling an power of
projection, which is beginning-less, inexplicable, non-real, cause for all the
troubles, which has both the substratum and object as the Self, that is referred to
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as Avidya, Maya etg, [in other srshtidrshtivada, the word anrta will be interpreted
as illusory, but here in drshtishrshtivada there is no ephemeral reality, therefore it
is understood as non-real]; through the knowledge of the Self that is gained
jianena - through the knowledge from teaching of the Guru, manifesting through
the Mahavakya of Vedanta, when the practices of Shravana, Manana and
Nidhdhyasana fructifies, for the one who has pure inner organ as a thought
function, the immediate knowledge of the Self which is gained through the clarity
of the ‘tat’ (Iswara) and ‘tvam’ (Jiva), about that Truth, that is pure Existence,
Knowledge, Bliss, of one non-dual form, nasitam — annihilated, which is negated
along with the cause, i.e. known as the substratum consciousness by the
knowledge of the creation to be non-existence all the three periods of time that is
perceived to be as though existence, like the silver in the mother of pearl, which is
annihilated through the knowledge of the mother of pearl. [Only the knowledge
gained from the Guru of the Vedanta Mahavakya can annihilate the ignorance.
And this knowledge takes place in the form of a thought function called
akhandakaravrtti, which negates the effect of creation along with the cause for
the creation that is ignorance. This ignorance has the Self as its substratum and

object, as said in Sakshepashariraka ‘gE fowa@ AR EIELINIEIRCREESI

asrayatva visayatva bhagini nirvibhagacitireva kevala’ — The non-attributed Self is
the substratum and the object for the ignorance]. yesam - for whom, the one who
is endowed with the practice of Shravana, Manana etc, the one who has gained
the grace of the Iswara (Guru), the one desirous of the liberation, tesam — for
them, jianam - that knowledge, which is the cause, adityavat — similar to the sun,
like the annihilates the darkness completely just by its arising, and does not
depend upon anything else, similarly the knowledge of the Self too, as it is the (as
though) transformation of the pure existence, therefore is of the inherent nature
of omnipresent effulgence, illuminates just by its existence without depending
upon any supporting cause (external factors), and annihilates the ignorance along
with the effects, and therefore tatparam — the Self, that is of the inherent nature
of Existence, Knowledge, Absolute, Bliss, one non-dual, prakasayati — illumines the
Truth, i.e. just by negating the obstacle which prevents and without depending
upon any other action, manifests the knowledge of the Self.
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By the statements ‘ajianenavrtam’ and ‘jianena nasitam’, by saying that the
ignorance is veiling and it is destroyed by the knowledge, ignorance is
differentiated form the absence of knowledge. [There are two schools accepting
the ignorance of the nature of existence and absence. This gives way for the

definition of agnana ‘HEEYE Wi FHEHEA@H ~ bhavarlpatve  sati

jiananivartyatvam’ — being of the nature of existence, it is negated by knowledge.
Absence need not be negated, at the same time if the ignorance is accepted to be
existence, it can never be negated]. The absence cannot veil anything or can the
absence of knowledge cannot be negated by knowledge, as in nature it is of the
nature of absence. Therefore the experience of ‘Il am ignorant’ and ‘I don’t know
myself and others’ is perceived by the Sakshi, therefore Bhagavan accepts the
ignorance to be of the nature of existence. [Here as in the statement ‘satyam
jianam anantam brahma’ — the Brahman is Existence, Knowledge, Bliss; where
Existence is established as that which is different from non-existence, knowledge
is to differentiate it from the ignorance etc, similarly here too accepting the
ignorance to be bhava — existence, is to differentiate it from the non-existence].
One should look into AdvaitaSiddhi for detailed explanation.
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With the term ‘yesam’ — by whom, in plural, it is shown that there is no rule (the
knowledge is for all). The Shruti too says the says ‘tadyo yo devanam
pratyabudhyata sa eva  tadabhavattatharsinam tatha  manusyanam
tadidamapyetarhi ya evam vedaham brahmasmiti sa idam sarvam bhavati’ — The
one who knows the Self among the deities becomes the very Self, similarly among
the Rishis too, similarly among the humans, whoever knows the Self as ‘Il am the
Self’, becomes everything etc, [Here becoming everything sarvatmabhava should
be understood as ekatmabhava — being one non-dual. As there is nothing other
than the Self, one cannot become everything. These statements are like
explaining the Self is bliss, there cannot be any experience of bliss, as there is no
duality or trinity]. That which is the substratum and object of the ignorance, by
the knowledge that gained through the Pramana the ignorance gets annihilated,
is shown as said in the logic (BrahmaSutra). [The ignorance about anything cannot
be negated without the knowledge of the substratum which is veiled by it. The
knowledge of the mother of pearl is necessary for negating the ignorance of the
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silver. And this knowledge which negates the ignorance cannot be gained through
any other means other than the Vedanta statements from the Guru].
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This veiling power of ignorance is of two types — one which establishes the non-
existence though it is existence and the other establishes the non-illuminance
though it is self-effulgent. The first one can be negated through the knowledge
gained through Pramana that is mediate or immediate. Even in the case of the
inferential knowledge of fire in the mountain, we do not see the erroneous
knowledge of absence of fire. [With the secondary knowledge of the Self from the
Shruti even without having the immediate knowledge we can get rid of the
former erroneous knowledge. When we see the smoke and infer the fire or when
someone else who is authentic tells us about the existence of fire for which no
pointer (sign) is seen, we believe the existence of fire and do not have doubts
regarding its existence]. Similarly, through the statement, ‘satyam jianam
anantam brahma’, the Self that is of the inherent nature of Existence, Knowledge,
Bliss exists, though we gain the mediate knowledge it negates the erroneous
knowledge that the Self does not exist. Sure the Self exists, but it does not shine
for me, this erroneous knowledge of the nature of non-effulgence gets negated
only through the immediate knowledge of the Self. And this immediate
knowledge is gained only through the statements Vedanta (gained through the
Guru), which is non-attributed etc should be understood form the text
AdvaitaSiddhi.

A HLHIHATA A enlRI Fﬁf
When the immediate knowledge of the Absolute Self shines,
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gacchantyapunaravrttim jnananirdhttakalmasah 11 5-17 1l
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The one who has the immediate knowledge, the one whose Self is the Absolute,
the one who is ever established in the Self, and the one who has as his abode the
Self, gains the state of non-return (to Samsara), through the removal of the
impurities by knowledge.
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In that Absolute Self illumined by the knowledge, which is of the inherent nature
of Existence, Knowledge, Bliss, when through gibing up of all the external things
and through the fructification of the Sadhana that culminates in the intellect, a
thought function of the inner organ, that is of the nature of immediate
knowledge, those who have it is tadbuddhayas — the one who have the
knowledge of ‘That'That is they are always established in the NirbijaSamadhi —
Seedless Samadhi, (i.e. the Samadhi which does not produce another birth). Will
that be of the nature of the duality of knower-known relationship, as | the Jiva is
the knower and the Self is the object of knowledge? No, tadatmanas — those who
have it as their own self, that Absolute Self itself is the individual self for whom
they are referred to here. That is, the idea of knower — known is the
manifestation of Maya, and that cannot be opposing the real non-duality.
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But the adjective of tadatmanas is useless, as an adjective of ‘vidvan’
(knowledgeable one) is to differentiate from the ignorant. The ignorant too are in
reality the Self (tadatmanas), therefore how are they differentiated? We say no,
we are using it to differentiate from the other selves (Self’s). The ignorant accept
the non-self like the body etc to be Self, and therefore are not qualified to be
referred by tadatmanas. [Though as stated earlier, we accept on non-dual Self,
the others do not vote for the same. They accept different tings to be the Self, like
the body, sensen organ, prana, mind etc]. The knowledgeable one has gotten rid
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of the identification with the body etc, therefore as there is negation of the
contrary idea it is proper to use the adjective tadatmanas.
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But, as there is this disturbance of practicing the karmas (practicing the karmas
itself is disturbing), therefore how can it be said that the knowledgeable one has
gotten rid of the identification with the body etc, is answered. tannisthas —
established in the Self. Those who are established in the Self by giving up all the
disturbance of practicing the karmas, and thus are established, remain in the Self,
therefore are called tannisthas. That is, they are of focused on the inquiry by
giving up all the karmas. When one has the desire for the result how can one give
up the karmas which are means for that result, is answered tatparayanah - those
who are established in that substratum. That absolute Self is the only substratum,
the goal for whom they are tatparayanah. That is, they are completely
dispassionate.

D

I dAged AT HIAGHR Ih: | AEIAM  SIATHT HHFE A ORI Wi TG T theteh]
o o o C C - C 3 o o
MiceaEaiares: | dfFsl 3 FERHEAEYdsh:  THOTTHIA R AT R heTeh]

AT FAUTHAIIEREY: | GO - AUy TJaiaeed Jauaedd

STHH | IHORWUT  FA A g (eadeaTHEEd gt ATgaid |
HFHHTHNY Jeeuas: Fal 7 Qe TAE A dhe T - Hed T
TCEYeEHRUl Y UUTHES HH AN o aA7 | FEAHERENEEl dehisHed
qHeTeh IHeeveyl Y HaATed wrd: |

Here with tadbuddhayas the immediate knowledge is said. With tadatmanas the
removal of the contradictory thought of the form of the identification with the
non-self, that is the result of the Nidhidhyasana. With tannisthas the removal of
the doubts regarding the Pramana (Vedanta) and the Prameya (Self) along with
giving up of all the karmas that is gained through inquiry into the Vedanta in the
form of Shravana and Manana is said.
With tatparayanah the ultimate dispassion is said. Thus it is to be understood that
the latter is the cause for the former. The renunciates who are endowed with the
aforesaid attributes gacchantyapunaravrttim - gain the state of no return, they
gain liberation that is of the nature of not being associated again with another
body. Why will one who is realized not be associated with another body is
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answered jAananirdhatakalmasah - those who are purified through the
knowledge. Through the knowledge they have purified (gotten rid of) along with
the cause, the cause for being associated with another body, the impurity of the
nature of Punya and Papa, is said here. That is, through the knowledge they have
annihilated the ignorance, and therefore the effect of ignorance the karma, thus
there is no possibility of gaining another body.

TEUTATEER Toeghaca®y AFHAHTT TRSIHRHARTE@AN 48 SaHRhey JaheaTTg
After explaining videhakaivalyam - the liberation of the body drops off as the
result of the knowledge, the other result of knowledge that is jivanmuktim -
liberated while alive, due to the existence of the Prarabdha karmas is said.
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The knowledgeable one sees with a vision of equanimity - the one who is

endowed with knowledge and humility, in the Brahmin, in cattle, in elephant, in
dog and the dog eater.
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vidya — knowledge, the knowledge of the complete Vedas along with the
meaning, or the knowledge of the Self. vinaya — humility, devoid of ego, i.e.
without being arrogant. One who is sampanne — endowed with these two, in the
knowledgeable one and the one with humility, brahmane — in a Brahmin, the one
who is superior, who is endowed with abundance of Sattva guna. [Here the

Brahimin is qualified with the adjective sarvottama — superior, this is from the
sense of the closeness to the knowledge of Self. As the purity of mind is a product
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of the Sattva guna]. Similarly gavi — in the cattle, that which is devoid of any
samskara (purificatory rights) with Rajas guna, mediocre. [Here the term
samskara does not mean the thought imprints but the purificatory rights
prescribed by the Shastra for the Brahmin, Kshatriya and the Vaishya]. Similarly,
hastini — in the elephant, suni — in the dog, svapake ca — and in the dog eater
(candala), in the one who is endowed complete Tamas guna, and therefore very
inferior (far from the knowledge of the Self), the one who is not associated with
the Sattva etc guna and the imprints gained through those gunas. samadarsinah
panditah - the knowledgeable one sees them with equanimity, the one who has
the nature of seeing the same Self in all of them. [Here by equanimity as opposed
to the romantic idea of mysticism, we are not talking about the seeing beings of
all the class and caste as same, but seeing the same Self in everyone. That is, they
will not disturb the order created by Iswara, as established in ‘caturvarnyam maya
srstam’ — the four caste/class system is created by me]. As the sun reflected in the
Ganges water, pond, liguor or urine is not affected by their superior or inferior
attributes, similarly the Self that is reflected through the Chidabhasa, does not get
affected by the superior or inferior attributes of the embodiments, with this
clarity (vision) with the vision of equanimity, devoid of attachment or aversion,
with the experience of the absolute bliss, experiences the state of being liberated
while alive.
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But seeing the equanimity among the beings that are naturally different according
to the Gunas of Sattva, Rajas and Tamas is prohibited by the Dharma Shastra.
That is, beginning with the ‘tasyannamabhojyam’ — his food should not be
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partaken, Gautama in his Smriti says ‘samasamabhyam visamasame pujatah’ —
from someone who serves the superior and inferior in contradictory means. Here
the word samasamabhyam is in fourth case (dative) dual number. visamasame is
in seventh case (locative) singular number, after performing the dvandva
compound. That is — for the one who has mastered all the four Vedas, and
practices the right deeds, who is respected through the kind of service in the form
of gifting a dress, decorative ornaments, food etc, when for the one who is
similarly qualified i.e. one who has mastered all the four Vedas and practices the
right deeds when the service is done inferiorly with respect to the other one,
similarly for the one who has studied very less of Vedas and does not practice the
proper deeds the kind of service that is done, when for another one who is
similarly qualified, very inferior to the one who has studied the four vedas and
practicing the right deeds, if the service is similar to him as done for the superior
one. When the inferior service is done for then one who is superior and superior
service is done for the one who is inferior, then one should not partake food from
him. As the worshipper is not respecting the according to the qualification of the
person, he loses both the wealth and dharma is another defect. Though it maybe
said, the Sannyasi do not cook food as he does not possess anything (for want of
the fire, as he has given up all the three fires) he does not feed anyone, and he
does not have any wealth he does not lose any wealth, which is naturally there in
him, still he will definitely gain the defect of losing the dharma. Here not
partaking food is an implication to sin as he is impure. For the one who has the
penance as his wealth, the sannyasi, losing of that penance is the defect, which
will definitely take place, therefore how can the knowledgeable one who has the
vision of equanimity be a Jivanmukta, is answered.
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The ones whose mind is established in the equanimity have conquered the

creation here itself. The Self is definitely defectless, therefore they are established
in the Self.
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tair — they, the people who have equanimity of vision, the knowledgeable one,
ihaiva — here itself, during the time of living, jitah - have conquer, overcome sargo
— the creation, by the expansion of compound as ‘that which is created’, refers to
the world of duality. That is to definitely be overcome after the body drops off,
should it even be said. By whom? yesam samye — for whom there is equanimity,
the Self that exists in everyone even in the inferior, one that exists as same.
sthitam manah - the mind is changeless, disturbance-less. hi — definitely, for this
reason, nirdosam samam - defectless equal measure, devoid of any
transformation, brahma — the Self, that which is like the anvil (changeless
substratum). tasmad te — therefore they, the people of equanimity brahmani
sthitah - are established in the Self.

I E: 3PA T8 39T Hald TG GEAeTead! SEATE | AT THIGH PRI
EAua a1 g7 gAR: | 99 vas] gureney R qengsfa @ gefdurearaty
ARG 5 AMACHEA 13195 T WU IAqT qadiend dgH ored
TEUATTES: | ThE A q Ed Aehged Al 3 gd: | AT
FTHTCIHATAT AT FHATI FIHICT ROTTHAE S GATd | TEHIHasele ]
0| B s o R 0 | X e A 1 B | s s UGS S | B A ERDE R B e

SIUFRHAT IO i AeA o TeHT= Biad SUeRI=Id S8 |

This is the idea — the with defect (evil) is possible due to two reasons — due to
association with the defective or naturally. Like the Ganges water when falls in
the pit filled with urine or the urine etc naturally is. Among those, that which
exists in the defective dog-eater (chandala) etc, that Self too will become
defective due to association, though this is assumption of the idiots (ignorant),
the Self is defect-less due The Shruti too says ‘asango hyayam purusah’ - the Self
is non-associated. to any of them, like the ether (space), as it is non-associated.

And the Shruti - ‘sliryo yatha sarvalokasya caksurna lipyate caksusairbahyadosaih |
ekastatha sarvabhitantaratma na lipyate lokaduhkhena bahyah’ — like the sun
that is the eye of the world is not affected by the world that is seen, similarly the
non-dual Self too, that which exists as the individual self in everyone (omni-
present), is not afflicted by the sorrows of the world. And neither is the Self
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afflicted by the desire etc attributes, as they are established by Shruti and Smriti
to be the attributes of the mind. [Logicians accept the desire etc to be the
attributes of the Self]. Therefore, the Sannyasis (renuncuate) who are of the
defectless nature of Self, Jivanmukta, will be afflicted by the defect like ‘whose
food should not be partaken’ etc is negated. It should be understood that the
Smrriti is only talking about the ignorant householder, as it can be seen form the
introduction ‘tasyannamabhojyam’ — his food should not be partaken, and in the
middle ‘pujata’ — due to service of, and in the conclusion too ‘dhanaddharmacca
hiyate’ — he will lose both wealth and dharma

JETTRTY TH e THTAE AT dTETeha

Since the Self is devoid of defect and non-dual therefore gaining the immediate
knowledge of that Self as one’s individual self.
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One should not jump of joy gaining the desired, nor become dejected gaining the
undesired. With steadfast knowledge, without being deluded, the knower of Self
is established in the Self.
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The first half of the shloka was already explained in ‘duhkhesvanudvignamanah
sukhesu vigatasprhah’ — one should be dejected in sorrow and be attached to the
happiness. The inherent nature of the Jivanmukta is to be practiced by the the
seekers of Self with effort, to show this the ling suffix is used. [linpratyaya
(potential) is used in the sense of injunction, invitation, question, request etc.
Here to show that it should be practiced, the words prahrsyet and udvijet are
said]. As for the one who perceives the non-dual Self, there is no possibility for
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seeing things to be different from the Self, there cannot be sorrow and happiness
due to them. [For this reason, samam — same, is translated as non-dual].
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This immediate knowledge of the Self is explained — sthirabuddhir — steadfast
intellect, for one who has steadfast, undisturbed through the fructification of the
Vedanta inquiry gained post Sannysasa, has gotten rid of all the doubts therefore
without any doubt, with clarity in the Self one who has the knowledge of the Self
is called as sthirabuddhir. That is, has gained the result of the Shravana and
Manana. For such an one though there may not be any doubt regarding the
existence (of the Pramana and Self), as there is the obstacle of the contradictory
knowledge, one may not gain the immediate knowledge of the Self, therefore for
him the nidhidhyasana is sad asammudho. Nidhidhyasana which is of the nature
of the flow of similar thought function without being disturbed by any other
thought function, when gets ripe becomes devoid of the contrary thought
functions that is the delusion, therefore as he is devoid of any type of obstacle for
knowledge, becomes brahmavid — the knower of the Self, one with the immediate
knowledge of the self, and therefore through the fructification of the Samadhi,
brahmani sthitah - becomes established only in the Self, the Self that is non-dual,
defectless and not anywhere else, that Jivanmukta, Sthitapragna. For one of this
nature there is no possibility of prahra — happiness or udvija — sorrow, is rightly
said. The idea is, for the seeker as he though may perceive the duality, by seeing
the defects of the objects etc, should giveup the sorrow and happiness.
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But as the external objects that are perceived are gained through the experience
of many past births (Expereinces), therefore are very strong therefore for the one
who is attached to them it is difficult to be established in the Self that is not
experiential as the worldly things, devoid of the perceived happiness. If the Self is
said to be of the nature of absolute bliss, then as the bliss of the Self is non-
experiential therefore the mind cannot be established in that. [The Self though is
said to be ‘anandam brahma’ — the Self is Bliss etc were established to negate the
opposite, that is to negate the sorrow it is said as bliss, to negated the void/non-
existence it is said as existence etc. Therefore the Self cannot be experience in the
same way as the objects, where there is the duality of expereincer and
experienced. And all the objects have a strong existence due to the thought
imprints of the past. And it is logical to conclude that something which cannot be
experienced cannot replace that which gives bliss]. This is what is said in Vartika

too — ‘apyanandah Srutah saksanmanenavisayikrtah| drstanandabhilasam sa na
mandikartumapyalam’ — Though the Self is said to be of the nature of bliss, it

cannot be experienced through any Pramana, therefore it is not capable to dullen
the desire for the experiential happiness. Therefore it is said.
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bahyasparsesvasaktatma vindatyatmani yatsukham |

sa brahmayogayuktatma sukhamaksayamasnute 1l 5-21 |l
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The happiness one gains in the self (inner organ), when is not attached to the
external objects, that one who is endowed with the identification of the Self gains
the eternal bliss.
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sparsa — touch, is that which are touched by the sense organs, the sound etc. and
they are bahya — external, as they are of the nature of non-self. And one who is
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aktatma — non attached, whose mind is not involved with them, i.e. devoid of any
thirst (yearning), and therefore is one who is being dispassionate atmani — in the
self, only the inner organ (mind), because of not being dependent upon the
external objects, the sukham — happiness, born of the peace, vindati — gains,
which he experiences, through the thought function which is pure sattva. [The
happiness we experience is not due to the objects, as they do not give the same
experience at all time and place, therefore we understood the happiness is not in
the objects. When the mind as though function gains the association of object of
desire, its goal is achieved therefore returns peacefully to the point of origin, in
this thought function which is turned inwards, the Self is reflected, and therefore
the bliss of the Self is as though engulfed by the thought function, this peace and
bliss is what is experienced by us when we gain the desired object. As the
happiness is the attribute of the Sattva, only the thought function which has
predominant Sattva, the pure thought function can reflect the bliss unhindered].
This is said in Mahabharata — ‘yacca kamasukham loke yacca divyam

mahatsukham| trsnaksayasukhasyaite narhatah sodasim kalam‘ — The happiness
that is experienced in this world through the desires, and the happiness that is
experienced hereafter (in heaven), they do not even equal to one sixteenth of the
bliss experienced by the one who is dispassionate.

FAAT FAMA AT IHE WEIYd JYAHTIIAN AR AT b AT dee e I
Ted ASHETAN | T el AUIgEHd d9d fhg qaadaaye UgeadiaE 9
JUIREN Tl TRATAEM AR GO Jheaie=argd Al a8 |
SEANTIHIET | 37T e ey ARH AT HaEq qHIeT Id Ual TTH ST
U EEY I 9 AT | EHTHTIN WEaeqaqsd AT | gEHasd T 949a
Haarad: | st eI EIERIEEIIR I e ITALSATT o= |
THRIAIFIGET A Fareriauasiid:  @fireprl Ao T Rl
THaaRRTada = s Ryt am: |

Or in atma - the individual self, the implied meaning of the term ‘tvam’,
yatsukham - the bliss, the inherent nature that is experienced in the deep sleep,
which is not experience due to bahyasparsSesvasakta - being attachment to the
external objects, vindatyatmani sukham - that very bliss is experienced due to the
absence of that obstacle. Not just the bliss of the implied meaning of the term
‘tvam’, but also the absolute bliss through the identification with the implied

meaning of the term ‘tat’. That one who is yearningless, brahma - in the Self, the
Absolute Self, yoga — Yoga is Samadhi, through that, one whose the mind that is
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completely immersed in that Samadhi is brahmayogayuktatma. Or Due to the
yoga — Samadhi, in that brahma - individual self, the implied meaning of the term
‘tat’, that is gained through the experience of the knowledge of the implied
meaning (of tat ant tvam), one who is yukta — associated, having gained the
identification, that nature of the atma — individual self, the one implied through
the term ‘tvam’ is said here. sukhamaksayam — the bliss that is decayless, that
which is eternal, that which is the inherent nature of the Self (oneself), asnute —
experiences, gains. [Here the gaining, or experiencing may seem to be like in the
world of duality. But here being non-dual is the experience, as the Self is the

nature of experience. ‘Aq HTEITq UL T yat saksat aparoksat brahma’ — the

Self is of the inherent nature of immediate experience]. sukhamaksayam 0O the
erarnal bliss, the absolute bliss, that is one’s inherent nature asnute -
experiences, pervades. That is, he is always of the nature of bliss experience.
Though the Self is eternal, from the point of view of the annihilation of the
ignorance, the use of the Dhatu (root word) is for namesake. [gaining,
experiencing etc are not possible as said, they are used as namesake, customary
usage]. Therefore, person who desires the experience of the eternal bliss in the
self, the desire for the external objects that are momentary and cause for the
eternal hell, one should retrieve the sense organs, only then one can be
established in the Self. [This was explained through the example of tortoise. Like
the tortoise retrieves its limbs similarly the seeker should retrieve the sense
organs from the sense objects].
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But, for the external knowledge to be negated we need the experience of the
eternal absolute bliss of the Self, and when we have gained it then just through its
grace the ecternal knowledge gets negated, thus there is a interdependence
(catch 22 situation), therefore we cannot gain any of them, doubting this, the
external knowledge is negated with practice of seeing the defects in the objects,
this solution explained.
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adyantavantah kaunteya na tesu ramate budhah 1 5-22 11
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O Son of Kunti! The enjoyments that are gained through the sense organs are

definitely cause for sorrow. They are with a definitive beginning and end, the
knowledgeable one does not involve himself in them.
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hi — definitely, since it is so, ye samsparsaja — those that are gained thorugh the
association with the sense organs, bhoga — enjoyments, that are menial small
experience of happiness, either here or hereafter, duhkhayonaya eva — are cause
for sorrow, as they are engulfed (pervaded) by the desire and hate, te — they, all
of them till the Brahmaloka is cause for sorrow. This is said in Vishnupurana —

‘visnupuraneyavantah kurute jantuh sambandhanmanasah priyan| tavanto'sya
nikhanyante hrdaye sokasankavah’ — till the being associated the mind with the
objects of desire, till then he is sowing the thrown of sorrow in one’s heart. [If the
world is sorrow, then thse menial and small happiness is a welcome experience,
for this doubt it is answered]. Though it maybe so, they are not eternal, but
adyantavantah - they have a beginning and end, beginning is the sense objects
coming into contact with the sense organs, and end is their separation, that exists
for which is said here as adyantavantah. Since they do not have any existence
before or after, their existence in the middle is like the manifestation in dream
and therefore are illusory (non-existent). This is said by Shri Gaudapadacharya (in
mandukya karika) — ‘adavante ca yannasti vartamane'pi tattatha’ — that which
does not have existence prior and latter has no existence in the present too. [This
is similar to the Buddhist Nagarjuna statement ‘adavante ca yannasti madhye'pi
tattatha’. But since the karika was written in an earlier period this can clearly be
accepted as the Vedantic view].
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Since it is so, budhah - the knowledgeable one, the one with discrimination, na
tesu ramate — does not enjoy them, as there is not conducive does not experience
joy in it. . This is said by Shri Patanjali in Yoga Sutra -
‘parinamatapasamskaraduhkhairgunavrttivirodhacca duhkhameva sarvam
vivekinah’ — since there is sorrow due to the change, hate and thought imprints
and also since the Guna are contradictory to each other the yogi sees everything
as sorrow. All the All the experience of happiness the perceived and that which is
said in the Vedas (here and hereafter), are only of the nature of sorrow as they
are not conducive. [Happiness is defined as that which is conducive for everyone
and sorrow as that which is not conducive for everyone]. Only for the
knowledgeable, that is the one who has understood the nature of the klesha etc,
and not to the ignorant. [Avidya — ignorance etc are said as klesha — troubles
(obstacles). This will be explained later. The reason for that only the
knowledgeable one understands is said, as said in the commentary of Yoga Sutra
by Shri Vyasa). The knowledgebale one is like the eye (aksipatrakalpo), and
therefore is disturbed even by a small amount of sorrow. For example, the
cobweb of spider though is very soft to touch (with other body parts) when falls
inside the eyes produces great amount of sorrow (pain) through the mere touch,
and not to other parts of the body. Similarly, only for the knowledgeable, like the
food which is mixed with honey and poison. All the objects of experience are
endowed with the sorrow inn all the three periods of time, therefore gives sorrow
for the knowledgeable and not for the idiots (ignorant) who tolerate the different
types of sorrow. [The food that is laced with poison is not edible for eating, even
though it may not kill the person but will trouble for some time. The intelligent
one will avoid but the idiots who are slave to their sense organs, even after
knowing the effects of the poison will enjoy the food].
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[Only the final portion of the sutra was explained, now the other words of the
Yoga sutra are explained]. Among them, the parinamatapasamskaraduhkhair are
endowed with sorrow in the past, present and future, therefore it is said that the
happiness of the objects are embodied by the sorrow. And with
gunavrttivirodhacca they are also inherently of the nature of sorrow is said. Here
the word parinamatapasamskaraduhkhair, the parinama - transformation
(desire), tapa — torture (hate) and samskara — thought imprint are the duhkha —
sorrow, for whom, and this is in instrumental case in the sense of ‘this is how it is’
[ityambhitalaksane — Panini Sutra]. That is — All the experience of happiness is
associated with the desire. And there is no situation that one does not desire
something and also gains experience through that. First the desire manifests and
then it transforms into the happiness. And as the desire grows every moment one
cannot avoid the sorrow arising due to not gaining the desired object, therefore
(desire) is of the nature of sorrow. When the sense organs rest, (are at peace) due
to the experience, after being satisfied, that is happiness. And it is impossible to
gain the dispassion of sense organs by practicing the enjoyments. As following the
experience the desire too grows, and the sense organs become subtle
(powerful/expert). [Even with a microscope an untrained eye cannot find out the
bacteria etc. Similarly the mistakes while proofreading a book. And if we dream of
extinguishing the sense organs through the experience. This idea springs form the
experience of one stopping after eating a number of sweet meat, but one should
remember there is a saturation point for eating and not for the desire, as one
saves some for later or eats when offered later]. And the Smriti too says — ‘na jatu
kamah’ — the desire cannot be satisfied through the enjoyments, as they are like
the fire which into which the fire oblation material is thrown. [In Vivekacudamani
BB explains this with two examples, 1. The desire is like a ball rolled slowly from
the top of the staircase, picks up speed on the way and like the clarified butter
(ghee) thrown into the fire to extinguish it]. As the happiness of objects is a
transformation of the desire which is endowed with sorrow, they are sorrow too,
as there is identity between the cause and effect, thus the parinamaduhkha is
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explained. [According to the Vedanta the cause is what is seen in a different from
as effect]. Similarly, during the time of experience of the happiness one hates the
means for sorrow that is non-conducive. There is no possibility of enjoyment
without troubling the other beings, and therefore he involves in violence. [When
we enjoy something which is not there for the other, then our mere existence
causes torture. Therefore practice of non-violence is impossible for anyone. All
that we can do is to practice from our side, and leave the rest as said through the
SannyasaYoga here].
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And hate is the special kind of thought of the nature of ‘let there be no
association for me with the cause of sorrow’. And no one can avoid all of them.
Therefore, even during the experience of the happiness, there is always the
existence of the hate for the enjoyer therefore the sorrow of tapaduhkha is
impossible to avoid. Tapa is hate. Thus the one who is not able to avoid the cause
for the sorrow becomes deluded too, therefore this way one should understand
the sorrow due to Moha (delusion). This is what is said by the commentator of
Yoga Sutra (Shri Vyasa) — The experience of hate is dependent upon all the cause
of the nature of both the sentient and inert ones that are endowed with the hate.
There is a group of karmas born of hate. The one who wants the means for
happiness makes effort through the body, speech and mind. And thus, protects or
punishes the other, and through the protection and punishment gains Punya and
Papa. And this group of karmas are due to the greed and delusion, and this is
called as tapaduhkha. This is — in the destruction of the experience of happiness it
produces a thought imprint. And this memory (remembrance) of happiness
generates desire and that in turn produces effort through the body, speech and
mind, and again that produces the Punya and Papa karmas, and they in turn
generated the birth etc, this is samskaraduhkha. Similarly the samskara of tapa
and moha should be understood.
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Similarly, as the happiness gained through the sense objects are associated with
the sorrow in all the three points of time therefore, they are established as
sorrow, after saying this even its inherent nature they are of the nature of sorrow
is said. gunavrttivirodhacca — and, as the Gunas have different functionalities. The
Gunas are Sattva, Rajas and Tamas, and they as happiness, sorrow and delusion
natured, respectively and though have contradictory nature to one another, they
function combined like the oil, wick and fire in a lamp and start the effects with
these three attributes for the experience of the beings. [The oil is water natured,
wick is earthly natured and fire is fire natured, they though are of contradictory
nature join together to produce light in a lamp]. When one is overpowering the
other two, they group is referred to with the predominant natured Guna as
Sattvika, Rajasa and Tamasa, i.e. though the effects are always of three Gunas
they are referred to with the main Guna. [Never can a Guna exist individually.
Even when we say Suddha Sattva (pure Sattva), what we mean is that it it
predominantly, maybe 99.99% or so Sattva, and not Sattva without any Rajas or
Tamas]. Though, during the experience of the happiness, there is the
manifestation of Sattva and non-manifestation of the Rajas and Tamas, therefore
the Gunas are always exist in trinity. Therefore, like the experience of happiness,
the experience of sorrow or grief is definitely there, therefore all experience are
seen to be of the nature of sorrow by the people of discrimination. And this
thought function too is not fixed. This is the reason the ‘function of the Gunas is
always turbulent’, therefore the mind is said to transform suddenly.
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But, how can one thought function give rise to different contradiction experience
of happiness, sorrow and delusion? We say No, as there is no contradiction here
between the manifest and the unmanifest. Only the one with similar function has
contradictions and not the one with dissimilar functions. For example, the
function of Dharma (virtue), Jnana (knowledge), Vairagya (dispassion) and
Aishvarya (accomplishments) that which exists can have contradictions with the
other Adharma (vice), Ajnana (ignorance), Avairagya (passion) and Anaishvarya
(non-accomplishments) that manifests, and not their mere existence. The primary
has contradictions with the other primary and not with the secondary, that is
weak, is the logic. Similarly, the Sattva, Rajas and Tamas do not tolerate the
other’s primacy of each other and not just their mere existence.
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With this, even among the Parinama,Tapa, Samskara and Dukha the simultaneous
existence of the desire, hatred and delusion are explained, as the klesha are of
four types, namely prasupta, tanu, viccheda and udara. Patanjali in his Yoga Sutra
explains it with these aphorisms — ‘avidyasmitaragadvesabhinivesah pafca klesah’
- The five klesah - disturbances, are avidya, asmita, raga, dvesa and abhinivesah.
‘avidya ksetramuttaresam prasuptatanuvicchannodaranam’ - Avidya is the field
for all the later disturbances. ‘anityasuciduhkhanamatsu
nityasucisukhatmakhyatiravidya’ - avidya is, to see in things that are non-eternal,
impure, sorrow and non-self that they are eternal, pure, bliss and Self.
‘drgdarsanasaktyorekatmataivasmita’ - asmita is to identify the power of the seer
and the seen. ‘sukhanusayi ragah’ - The mind involved in the enjoyments is desire.
‘duhkhanusayt dvesah’ - The mind involved in the sorrow is hate. ‘svarasavahi
viduso'pi tatha rddho'bhinivesah’ - The fear of death that exists even in the
knowledgeable is abhinivesah. ‘te pratiprasavaheyah siksmah’ — The kleshas
should be completely annihilated and made subtle (like fried seed).
‘dhyanaheyastadvrttayah’ - And these thought functions of disturbances are to be

given up through meditation. ‘klesamualah karmasayo drstadrstajanmavedaniyah’
— The karmas that have their root in the klesha are both experienced in this life

and later life. ‘sati mule tadvipako jatyayurbhogah’ — When these karmas fructify

they become the cause for the life style, life span and experiences therein. The
Avidya, illusory knowledge, viparyaya are synonyms for the knowledge of one in
another which is not that. [Like the knowledge of snake in rope or mother of pearl
in nacre]. The whole of samsara is based on that. Example for the knowledge of
eternal in non- eternal is, the earth is eternal, the ether (space) along with the
moon, stars etc are eternal, the deities are eternal etc. The example for the purity
in impurity in the very fearsome body is, this attractive damsel is like a newborn
moon, her limbs seems to be made of honey and nectar, she seem to have come
by tearing open the moon, her eyes seem to be similar to the petal of the blue
lotus, and with her eyes filled with love she seems to be soothing the world — with
these kind of words what is equated with what. As said in Vyasa bhashya (of yoga
sutra) ‘sthanadbijadupastambhat..” — People of wisdom accept the body to be
impure, inquiring into the stance of purity in the different stages like birth, seed
(breed), association, disassociation and death. With this the idea of seeing the
virtue in vice and usefulness in useless is also explained. Seeing the happiness in
things that are sorrow was already explained with the sutra
‘parinamatapasamskaraduhkhairgunavrttivirodhacca duhkhameva sarvam
vivekinah'. The idea of Self in non-self is, having the idea of ‘1 am human’ in the
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body. This avidya that is root cause for all the troubles is called as tamah. The
asmita that is the identity of the intellect and the Self is called as mohah. Even for
the one who lacks the wherewithal the viparyaya thought function of the nature
of ‘let me have all the means for the happiness’ is called as ragah. And this verily if
called mahamohah. And even when there is existence of the means for the
sorrow the thought ‘let me not gain any kind of sorrow’ is called as dvesah. And
this is called tamisrah. Though one does not have lifespan, and though these body
sense organs etc are non-eternal, the thought ‘let them not be separated from
me’ that is seen naturally from knowledgeable one till a child, this common fear
of death which is a distingui9shed form of viparyaya is called as abhinivesah. And
this is andhatamisrah. This is said in the Purana - f‘tamo moho
mahamohastamisro...” - avidya that is seen in five forms of tamah, mohah,
mahamohah, tamisrah and andhatamisrah manifested from the Absolute.

Td o FRAMLTERAT WAl | TAar S Heb e U U GaTawT | ATHhey
TERAATHHEATERRISRE  T-aaeT | ATHEAHE SRy e regeradn qwar
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These mental disturbances are of four states. The state where the non-
manifestation of the non-existence is called deep sleep. Even though there is
manifestation as there is no supporting aides there is no effect produced and this
is tanu state. Even though when the manifested has produced an effect when it is
suppressed by something powerful that state is called as viccheda. The state
where the manifested through the supporting aides has the power to produce the
effect without any obstacle is called as udara. The four different disturbance like
asmita etc that have these four states (like supta etc), has as its common
denominator Avidya, and it is the base, the place of origin (for all the four states).
All the different erroneous stages are shown. Therefore, only through the
removal of the avidya, the klesa can be removed. And all these klesa are as
though in the state of supta (deep sleep) for the one who is merged in the
prakruti and are tanu (subtle) for the yogis as they have made them subtle
through the contradictory thought function.

a ISty gemm: ufiuees wRiRge FefsemieET 29 | ¥ gengTaieh T
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These two (prasupta and tanu) are subtle and only through the control of mind,
the nirbija samadhi they need to be givenup. And the effect of these subtle
thought functions are gross, called vicchinna and udaara. That though function
which manifest interminently in the same form is called viccchina. For example,
during the time of desire the thought function of anger though existent is
unmanifest therefore is called vicchinna. Or if the person named Chaitra is
involved with a lady, that does not mean that he is dispassionate about the other
ladies, the desire is manifest now for this lady and the thought function will
manifest later for the others, this is called vicchinna. When the thought funcito
pertaining to a subject is existent always it is called as udaara. Since they both are
very gross (thought functions) they need to be negated through the thought
function of Sattva or through the worship of Iswara, and do not depend upon the
cessation of the mind. The one that need to be givenup through the cessation of
mind are subtle. Therefore, the sorrows in the form of transformation (parinama),
trouble (tapa) and through imprint (samskara) exists always. But with respect to
the udaara, it is existent only rarely is the difference. These that produce the
sorrow of the nature of trouble are referred to by the term klesha. Since the
group of karmas of the nature of Dharma and Adharma, are definitely an effect of
klesha. When the causal klesha exists then the effect of the karmas in the form of
birth, lifespan and experience thereof takes place. And this gropu of karma can
fructify here or hereafter, therefore are called drstajanmavedaniyah (the
perceived results) and adrstajanmavedaniyah (non-perceived results). In this way
the flow of the klesha happens continuously like a clockwork. Therefore it is
rightly said — The experiences that are born of touch (association) is always a
cause for sorrow. They are with definitive beginning and end. They being the
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cause for the sorrow is because the contradictory thought function like
transformation etc and because they are with beginning and end they are
turbulent — is how we should understand this shloka from the viewpoint of Yoga
Shastra.
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But the Vedantin’s accept Avidya to be nescience defined as beginningless
existence. [Avidya etc klesha was explained form the standpoint of the Yogis, is
now explained from the standpoint of the Vedantin. Avidya is accepted as that
which is anadi — beginningless, and bhavaripa — having existence, here this
should be understood in the light of Vedanta. If it is existence, it cannot be
negated and if it is non-existence it need not be negated. Since it is creating all
the troubles, we accept the ignorance to be that which is different from non-
existence]. Asmita is that which is the superimposition of the attributed, the ego.
[Superimposition is of two types dharmadhyasa — the superimposition of the
attributes, like the superimposition of the redness of flower on the crystal and
dharmyadhyasa — the superimposition of the attributed, like the snake on the
rope]. Raga, Dvesha and Abhinivesha are the functions of the ego. Therefore, as
they all have their base in the Avidya, all are of the nature of Avidya, therefore are
of illusory nature, like the snake on the rope. [The effect is not accepted to be
different from the cause]. Though is of iIIusory nature they are the cause for aII
therefore has a definitive beginning and end, seeng this the knowledgeable ones,
having the knowledge of the substratum, are not involved in them. Like the one
who has the knowledge of mirage, does not rush towards that to quench the
thirst. That is, by knowing that there is not even a fragrance of happiness in the
world, the knowledgeable one should stay away from the experiences.

FAFIUTHRIE AR SAMFTAGIel: HETA! AW Fgal Je- IO Haroia i
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This which is the cause for all the troubles that is an obstacle for the path of
realization is difficult to be removed, since the hardest of the defects are to be
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removed by the seeker through greater effort, therefore to show there is a need
for more effort it is said again.

ST 9: TG ATRTIRISHION |
FIHITET 3T T Ieh: @ G&T 7 1| 4-33 |

saknotihaiva yah sodhum praksariravimoksanat |

kamakrodhodbhavam vegam sa yuktah sa sukhi narah 1l 5-23 1
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One who can forbear the power of the desire and anger, even before the body

drops off (dead), is the one who is endowed (with Yoga) and is the happiest
person.
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Those that are cause for the happiness, that which is conducive for oneself,
whether it be something seen, heard or remembered, through the repeated
practice of thinking about their nature the involvement, yearning, desire, thirst,
greed takes place that is kama. The term ‘kama’ is used normally in the yearning
for the association seen between the man and woman. Based on this in the shloka
‘kamah krodhastatha lobha’ (desire, anger and greed), lobha is interpreted as the
greed for wealth, the desire for the association between the man and woman as
kamah, therefore kamah and lobha are said individually. But here, with the idea
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of the thirst in general the word kamah is said and the word ‘lobha’ is not said
separately. Similarly, in that which is cause for sorrow, that which is not
conducive for oneself, whether it be something seen, heard or remembered,
through the repeated practice of thinking about their nature the fierceness,
hatred, anger is called krodha. [Logicians define sukha as something which is
conducive for all to experience and sorrow as something that is non-conducive for
all to experience]. When they both are powerful it becomes an obstacle for
thinking about the rules of the world and the scriptures, therefore leads towards
the path that is prohibited in both world and the scripture, similar to the power of
the river, therefore it is called vega. For example, the power of the river during
the powerful rain, pushes one in the ditch and immerses to the bottom, even the
one who does not want to. Similarly, the power of the desire and anger, due to
the practice of thinking about the objects, similar to the powerful river in the
rainy season, leads one who contemplates on the things that are prohibited by
both the world and the scriptures, even the one who does not desire, by pushing
him in the pit of the sense objects, and immerses him below in the greater hell,
this is implied through the use of the term ‘vegam’. This is explained in ‘atha kena
prayukta’ (prodded by whom).
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This kind of, krodhodbhavam vegam - power of the desire and the anger that
disturbs the mind, which transforms into different external forms of subtle
embodiments like ant, sweat (lice) etc. Till the liberation form the embodiments,
which is possible to manifest due to different triggering causes, this is
unbelievable and that which manifests in the mind, before the transaction of the
sense organs takes place and leads us to fall in the pit (hell) prak — before (their
manisfestation), yah - one, the renunciate, brave one, like a whale that navigates
through the power of the lake with ease, through the dispassion called vasikara
born of the power of seeing the defects with the sense objects. sodhum - to bear
(withstand), by not allowing the effect of that nature, i.e. by making it effectless.
Saknot- one has is capable, one who is eligible, sa yuktah - he is endowed, with
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the yoga, sa sukhi — he the one who is blissful, and sa narah - he is the man
(human), as he has attained the pursuit of human beings. The others are just
animals (cattles) in the garb of t human being.
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praksariravimoksanat — before the liberation from the embodiment, is
commented upon differently. As one when dead, being devoid of the Prana bears
the power of the desire and anger as in the case of being hugged by a desireful
woman or when is cremated by son etc, similarly even before the death, while
being alive one who forbears is endowed with Yoga etc. If it is said that like in the
case of the death, while being alive Bhagavan speaks about the non-manifestation
of the desire, anger etc then it is proper. As said by Vashishta — When the Prana
leaves the body one does not experience happiness or sorrow, similarly if one is
even when is endowed with Prana then he should stay in the Sannyasa
(liberation). But here is said to bear the power of the desire and anger that has
already manifested, when they are not born there is no example, therefore there
is no need to be stuck with this explanation.

HTHSRTETATTAETHTIOE = 3f 7 fohg
It is not that one becomes liberated just by forbearing the desire and anger, but.
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One who is blissful inside, enjoying inside and has the immediate knowledge
(experience) of the Self is Yogi and being the Self gains the Self.
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One who experiences the Bliss of the Self which is devoid of the internal and
external objects is antahsukha. That is, devoid of the happiness gained through
the external objects. How is he devoid of the happiness from external objects
antararama — one who rests, enjoys and not in the objects external like woman
etc. That is, as he has given up all the external attachments, is devoid of the
means for external enjoyments. But even for the one who has given up all the
external objects of enjoyment there are objects that occur naturally, like listening
to the sweet sound of a koel etc, experience of the touch of the soft breeze, the
vision of the rising of the moon, dancing peacock etc, the taste of the sweet and
cold Ganges water, the fragrance of the screw pine etc, worldly happiness is quite
possible, therefore how can it be said that he is devoid of the external happiness
and their means, is answered antarjyotireva yah - one who is experiencing the
bliss of the Self. As the internal bliss and not dependent upon the external objects
similarly he experiences the immediate knowledge of the Self and not through the
external sense organs. That is, he is devoid of the experience of the sound etc
produced through the sense organ of listening etc. The term ‘eva’ — only, is
associated with all the three adjectives. During the Samadhi there is no
perception of sound etc and though the objects are perceived when he is out of
Samadhi, they are clearly perceived as illusory therefore there is no possibility of
experience of happiness through the external objects for him. One who is
endowed with the aforesaid adjectives (attributes), sa yogi — for that Yogi, the one
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who is established in the Samadhi, brahmanirvanam - Brahman that which is of
the inherent nature of Absolute Bliss, as the superimposed duality has merged,
gains the liberation, as the superimposed is of the nature of the substratum. By
the annihilation of the superimposed veiling of ignorance, adhigacchati — gains,
that which is eternally gained. Since he is always brahmabhto — the inherent Self,
and not different, the Shruti too says ‘being the Self attains the Self’, and the
Sutra too says this ‘Acharya Kashakrtsna says, the Self remains as the Jiva’. [The
Shruti clearly says ‘tat $rstva tadeva anupravisat’ — After creating the Self entered
the creation].

e QeATarT fHguasme

The other means for the knowledge that is the cause for the liberation is
explained in detail.
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The Rishis who are devoid of any impurities of heart, who have destroyed the

doubts, whose mind is controlled (focused), remains as the well-wisher of all the
beings, gains the liberation.
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First are those who are ksinakalmasah - purity of heart, gained through the fire
oblation etc. [It is said ‘yajiam danam tapascaiva pavanaani’ — fire oblation,
donations and penance are purificatory. This also includes japa, puja etc. And this
in itself is not end all, but after gaining this purity oone should enter the study of
Shastra. A proper sadhana will lead one to that. If one is not ready to study
Shastra, then he will enter the state called ‘tushti’ as explained in the mantra 22].
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Thereafter through the purity of heart rsayah - the Rishis (sages), i.e. those who
are capable of inquiry into the subtle things, the renunciates (monks). Thereafter
through the fructification of the Shravana etc (by etc Manana is said) they have
chinnadvaidha — destroyed the doubts, those who are free from all the doubts.
[dvaidha — that which exists in two states, doubt. Through Shravana and Manana
one gets rid of the doubts regarding the Pramana and the Prameya, respectively].
Thereafter through the fructification of the Nidhidhyasana, those who have
gained complete focus of mind, yatatmanah - those who have established their
mind in the Absolute. As one with these qualification do not see the world of
duality therefore sarvabhitahite ratah - are always well-wishers of all the beings,
as they are established in compete non-violence, these knowers of Self
brahmanirvanam — the establishment in the Self labhante — gain. [nirvanam
normally means naked, here it is in the sense of liberation. They are devoid of the
sheath of ignorance]. The Shruti — For those whom all these beings have become
their very Self, what is the delusion and what is the sorrow, as they see the one
non-dual Self. Plurality here is with reference to the rule said in the Shruti ‘those
who among the deities understood, the same Self is understood by the mortals’.
[In the statement ‘sarvani bhitani’ — all the beings, is said in plural, the doubt may
arise, when there is nothing other than the Self, how can there be ‘all the beings’,
this is negated with another statement from the Shruti. With reference to that,
the worldly view this is said].

T hIRIEARIFANY O Gieed SIHAGAT J TARATIde g Td Haed 318

Earlier it was said that the power of the desire and anger after it manifests should
be forborne, but now it is said one should create obstacles for it from manifesting.

HTHSRIG T I Iq=aar |
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kamakrodhaviyuktanam yatinam yatacetasam |

abhito brahmanirvanam vartate viditatmanam |l 5-26 ||
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For the Sannyasis who are devoid of the desire and anger, and the one who has

the immediate knowledge of the Self, is surrounded on both sides by the
liberation.
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kamakrodhaviyuktanam - being devoid of the desire and anger, i.e. non-
manifestation of them is what is meant here. For this reason, they are
yatacetasam — one who has their mind in control, established in the Self. Those
yatinam - monks, those who have the habit of putting strong effort, renunciates,
one who viditatmanam — has the experience of the Self, the immediate
knowledge of the Self. abhito — on both sides, while alive and after death,
brahmanirvanam - liberation, emancipation vartate — exists, and it does not take
place, as the liberation is not something that is not gained. [Since there exists
nothing other than the Self, it cannot be and need not be gained through effort.
All the effort one puts is only for removal of the ignorance. Before knowing,
during the knowing and after knowing, one is and remains the Self].
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Earlier it was said, for the one who has completely surrendered to Iswara, through
the karma yoga gains the purity of mind, after that detachment from all the
karmas, after that for the one who practices the Shravana etc, the knowledge of
the Self that is the means for the liberation manifests. Now to say, the yoga of
meditation (contemplation) that was implied in the shloka ‘that yogi gains the
liberation’, that is the internal practice for the right knowledge three shlokas in
the form of an aphorism are said. The sixth chapter will be like a commentary for
these three shlokas. Even in that with two shlokas yoga is said in brief. And with
the third the result for that yoga, that is the knowledge of the Absolute Self is
said, is the understanding.
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sparsankrtva bahirbahyamscaksuscaivantare bhruvoh |

pranapanau samau krtva nasabhyantaracarinau Il 5-27 |l
yatendriyamanobuddhirmunirmoksaparayanah |
vigatecchabhayakrodho yah sada mukta eva sah 1l 5-28 1l
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The one who by leaving the external sense objects outside, by placing the
eyesight in-between the eyebrows, controlling the Prana and Apana airs that
travel in the nostrils, with control over the sense organs, mind and the intellect,
devoid of the desire, fear and anger remains established in the Self is always
liberated.
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sparsan — the sound etc bahyan — that which exists externally, that which though
existing outside (of the body) enters inside through the thought function of the
form of those objects, them bahir krtva — by always keeping them outside,
through the absolute dispassion, i.e. by not letting the thought function to
transform into those forms. If they remain internally, they cannot be pulled
outside even through the thousand different ways, as it will destroy its inherent
nature. And the external that which has entered inside can be thrown outside
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through the dispassion, to show this the adjective ‘bahyan’ is used. Thus, through
this the vairagyam (dispassion), now abhyasam (practice) is said. [Yoga Sutra
clearly establishes the two ways for the cessation of the thought functions, 1.
Vairagyam and 2. Abhyasam, with the sutra ‘abhyasavairagyabhyam
tannirodhah’]. caksuscaivantare bhruvoh - by placing the eyes in-between the
eyebrows. The word ‘krtva’ is carried forward. If one closes the eyes completely
then the thought function called nidra (sleep) of the nature of laya (merging) will
take place. [As we have instilled the idea that one should go to sleep when one
closes the eyes, the mind acts naturally as it is programmed]. And if the eyes are
open fully then the four disturbing thought functions of Pramana, Viparyaya,
Vikalpa and Smruti will take place. [Yoga Sutra describes five types of disturbing
thought function that needs to be controlled —
‘pramanaviparyayavikalpanidrasmrtayah’]. All these five thought functions need
to be controlled, therefore partially closing the eyes and placing it in-between the
eyebrows is prescribed here. Similarly, pranapanau samau — the Prana and Apana
should be made still, by making it equal in both upward snd downward
movement, nasabhyantaracarinau — that which travels through the nostrils, the
practice of the kumbaka, krtva — by doing it, through these means one who has
yatendriyamanobuddhir — the sense organ, mind and intellect under control, is
said here. moksaparayanah - the one who is established in the Self, the one who
has complete dispassion over all the objects, munir — that sage, the one who has
the habit of inquiring (into the subtle things). Vigatecchabhayakrodho — devoid of
the desire, fear and anger, this was explained earlier in ‘vitaragabhayakrodha’.
yah - the one, a renunciate, sada mukta eva sah - is definitely always liberated.
There is no need for him to gain the liberation. Or else, the one whos is so is
liberated even while alive.

T ANRIh: T AT J=ad 3 ag1e
Knowing which will the one who is endowed with this kind of Yoga, be liberated is
explained.
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bhoktaram yajnatapasam sarvalokamahesvaram |

suhrdam sarvabhttanam jnatva mam santimrcchati I 5-29 |l
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Knowing me, who is the experiencer of the fire oblation and the penance, the
Lord of all the three worlds, the friend of all the beings, on gains the peace
(liberation).
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For all the yajfiatapasam - fire oblation and penance, in the form of the doer and
the deity, bhoktaram - as the experiencer and as the one who is the provider of
the experience or as the protector. From the root word ‘bhuja to protect and to
eat’. Sarvalokamahesvaram — one who is the Lord of all the worlds, the one who
guides the Hiranyagarbha (first born) etc. And one who is suhrdam - a friend, one
who helps without expecting anything in return, sarvabhitanam - of all the
beings, the one who is the indweller in all the beings, the illumine of all things, the
one who is of the inherent nature of changeless Absolute Existence, Knowledge,
Bliss, the Absolute Truth, the Self of all, Narayana, mam jiatva — knowing me,
having the immediate knowledge as one’s Self. santim — the peace, of the nature
of the annihilation of Samsara, the liberation, rcchati — he gains. [By nkwong me,
one gains the liberation. Here me is not the attributed Self, to explain this]. Then
how am is not liberated though | see you, doubting this, to negate this doubt, the
adjectives are said. [Though Arjuna perceives and knows Sri Krishna to be son of
so and so etc, he does not see him to be his own Self, non-dual. There is no
identity of Jiva and Brahman for him, for this reason the three adjectives are said -
bhoktaram, mahesvaram and suhrdam]. The idea is, the knowledge of myself in
the aforesaid form is the cause for the liberation.
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That which gained through different types of practices the knowledge of one’s
Self and that which is the means for the liberation, is said by Bhagavan
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