GITA CLASS - CHAPTER 2, PART 8

We are now on the 2™ chapter, 19" shloka.

‘Ya enam vetti hantaram yaschainam manyate hatam

Ubhau tau na vijanito nayam hanti na hanyate.” 2.19.

2.19. ‘He who thinks of this One as the killer, and he who thinks of this One as
the killed - both of them do not know. This One does not kill, nor is it killed.’

This sloka and the next one go together. The concept of these slokas was
discussed in the classes on the Katha Upanisad. There is only a slight difference
in the presentation here. In the Kathopanisad it says, ‘hantas chet manyate
hatam.” This means, ‘when the body is slain, man thinks, ‘I am slain.” Here it
says, ‘ Ya enam vetti hantaramm yaschainam manyate hatam.” This means,
‘whoever knows the Self as the slayer, and whoever knows this Self as that which
is slain. Then the sloka says, ‘ubhau tau na vijanitah nayam hanti na hanyate. In
this part, there is no difference from the mantra in Kathopanisad. This means,
‘both of these people do not know the true nature of the Self, that It is neither
slayer nor is slain.’

The next sloka is the same. The 20% sloka says, ‘The Self is never born and
never dies.” (Na Jayate mriyate Va Kadachit). This idea is also conveyed in the
Kathopanisad. There, it says, ‘Na Jayate Mriyate Va Pibaschit’ This is the same
meaning, that ‘the Self is never born, and never dies. Then the next line of the
20% sloka says, ‘ Nayam bhatvabhavita va na bhayah.’ In the Kathopanisad, the
same idea is said in the phrase, ‘ Nayam kutascha na babhuva kaschit’

Then the rest of the 20" sloka here says, ‘ajo nityah sasvatoyam purano na
hanyate hanyamane sarire.” This means, ‘The Self is birthless, eternal, and
ancient. It is not destroyed in the destruction of the body.” This is the same in
Kathopanisad. The ideas contained in the Kathopanishad are thus expressed in
these two shlokas of the Gita. Now to the Sankara Bhasya. It says,



‘Sokamohadisamsarakarananivretyartham gitasastram na
pravartakamityetasyarthasya saksibhite rchavanninay bhagavan. Yattu
manyase yuddhe bhismadayo maya hanyante/hameva tesam hantetyesa

buddirmrsaiva te. Katham? - ya enamiti.

[t says first, ‘sokamohadisamsarakarananivretyartham.” This means that
soka (grief) and moha (delusion) are the cause (karana) of the samsara, the
transmigration of life and death. The science of the Gita (Gits sastra) is for the
cessation of those causes (nivretyartham). It says that this science of the Gita, ‘na
pravartakam.’ It does not order a person to action. This means that the Gita does
lead a person who performs actions in ignorance back to actions, back to
samsara. Instead, the Gita is what leads man to Supreme Liberation (moksa).

It says, 7t etasya arthasya, of the meaning of this idea, ‘saksibhate, the
pramana, or proof of this, the witness of this, ‘rchau,’ the mantrasin the
Kathopanisad, ‘aninaya Bhagavan, is presented by the Lord. Through these two
mantras, the Lord presents this idea. Then, the bhasya continues, ‘ Yar tu
manyase ‘yuddhe bhismadayah maya hanyante, aham eva tesam hanta’ iti esa
buddhih mrsaiva te. Katham.” 1t starts with, ‘ Yar tu manyase.” The Lord is
speaking to Arjuna. He says, ‘that which you think,” yuddhe bhismadayah maya
hanyante. ‘that Bhisma and the Kauravas will be slain by me.” ‘Aham eva tesam
hanta.” ‘1 will become their slayer.” ‘/& esa buddhih. This is what you think, isn’t
it! ‘ Mrsaiva, That is not correct. ‘ Katham!” How is that!

The Lord says, ‘your understanding is not correct. ‘7ava buddhih mrsa
eva.’ Why is this? The answer to this question is the 19" sloka, ‘Ya enam vetti

hantaram.” Now we can look at the commentary of the sloka.

‘Enam prakrtam dehinam vetti janati hantaram hananakriyayah
kartartam. Yaschainamanyo manyate hatam dehahanane hato/hamiti
hanankriyah karmabhutam, tavubhau na vijanito na na
jAantavantavavivekena,/tmanamahampratyayavisayam, hanti/ham
hato/smyahamiti dehahananena/tmanamaham prayayavisayam yau

vijanitastavatmasvarapanibhijiavityarthah. Yasmannayamatma hanti na



hananakriyayah karta bhavati, na hanyate cha bhavatityarthah,
avikriyatvat. 2.19,

It says, ‘ Yah enam prakrtam dehinam vetti vijanati hantiram
hananakriyayah kartaram.” This part is explaining the phrase in the sloka, ‘ Ya
enam vetti hantaram.” So, ‘ Yah, whoever, ‘enam,’ this, the Self which is being
discussed, ‘ prakrtam,’ in this circumstance, ‘dehinam, the Self, to which the
body belongs, ‘vetti vijanati, knows. Whovever knows the Self, ‘ hantaram,” as
the slayer. This is explained. ‘ Hananakriyayah kartaram. This means the person
who performs the act of slaying. The shloka said, ‘ Ya enam vetti hantaram.” So,
whoever knows the Self as the slayer.” That is the meaning.

The word ‘hanta’ means someone who slays. The 2™ conjugation of this as
an object is the word ‘hantaram.’ This word comes from the verb root ‘hana’to
slay. The word ‘hantaram’is in the form of doership, a person who performs the
action of slaying. From the root ‘hantr, comes the doership form of Aanta, (one
slayer), hantarau, (2 slayers), and hantarah (plural slayers). From the single form
comes the word ‘hantiram,” the slayer as an object. Therefore, the word ‘hanta’
means a person who slays. Thus, the bhasya says, ‘ hanana kriyayah kartiram.’
This means, ‘the one who performs slaying.” So the sloka’s first part means, ‘who
ever knows this Self as the slayer.’

Then, the bhasya continues. ‘Yaschainam manyate hatam.” This means,
‘and whoever has the opinion that the Self is slain.” If we separate the words
from the samdhis, we get this construction; ‘yah cha enam manyate hatam.” The
bhasya explains this part of the sloka. It says, ‘Dehahananena ‘hatah aham’ iti
hanana kriyayah karmabhatam.’ Thus, another person thinks, ‘the Self is slain.’
How is this? It says, ‘deha hananena ‘hatah aham.’ He thinks like this. ‘ Hatah
aham. ‘I am slain.” This is what he thinks. Then what is this! It says, ‘hanana
krivayah karmabhatam.’ This person knows the Self as being affected by karma.
We said that the word ‘hana’means ‘to kill.” When a person is the object of the
action of slaying, it says, ‘hatah.’ That is why it says, ‘karma bhiatam.” This is an
verb, the act of slaying.

Every verb has a subject. Here, the subject is ‘hanea,’ the slayer. Then there
is the object of that karma of slaying, called, ‘hatah.” One may think either of



these. One may think, ‘Aatoham.” ‘1 have been slain.” Or, one can think, ‘hanta
aham.’ ‘I am the slayer.” A person can have either of these feelings, and this is
what happened to Arjuna. Arjuna thought, ‘I will kill them, or they will kill me. I
will become their slayer.” This is the awareness a person has; what a person
thinks about the Amman.

Then the bhasya says, ‘ Tau Ubhau Na Vijanitah. Both people, the one
who thinks he is the slayer and the one who thinks he is slain, ‘Na Vijaanitau’
They do not know the Self. ‘ Na Jaatavantau.” They do not have true knowledge.
Of what! ‘Avivekena atmanam.’ Out of aviveka, indiscrimination, they do not
know themselves. They do not know the Aman.

The bhasya says next, ‘hanta aham’ ‘hatah asmi aham’ iti dehahananena
atmanam ahampratyayavisayam yau vijanitah tau atmasvarapanabhijiau
ityarthah.’ These two do not know the Self. In truth, it is the body that is
undergoing destruction. Therefore, they do not know the Atman. ‘Hanta aham.
‘I am the slayer.” ‘ Hatah asmi aham.” ‘1 have been slain.” 7t dehahananena
atmanam.” They know the Self as identified with the process of killing. A person
cannot truly say, ‘I am slain.” Instead, this is imagined. A person imagines, ‘after
he slays me, I will die.” This is speaking about a person who imagines this. This
doesn’t speak about the experience after death. That's not possible.

So, ‘dehahananena, ‘through the slaying of the body, ‘armanam,” one’s self.
What is the Aeman! It says, ‘aham pratyayavisayam.” The Atman is the awareness
‘aham,” or ‘1.’ That is what is called the Self. Then, it says, ‘ Yau vijanitah,
whoever understands this, that ‘I am killed,” or ‘I am the killer,” ‘ 7au
atmasvariipanabhijiau.” Both of them do not understand the true nature of the
Atman, the Self. ‘ Ityarthah,” That is the artha, the meaning of the sloka. Why is
this?

It says, next, ‘ Yasmat na ayam atma hanti na hananakriyayah karta bhavati,
na hanyate na cha karma bhavatityarthah, avikriyatvat.” So, we can look at this
section. It starts with the phrase, ‘Yasmat na ayam atma hanti.”’ This means,
‘Because the self does not slay.” This is explained, ‘na hananakriyayah karta
bhavati’ The Atman does not become the doer performer of the act of killing

(hanana kriya). This is what Arjuna thought. Arjuna told Krishna, ‘I will have to
kill them.’



Then, it says, ‘Na hanyate.” This means that the Aanan is never affected by
the action of slaying. It is never slain. ‘/tyartham,’ this is the meaning. Why is
that! It says the reason, ‘avikriyatvat’ This is because the Azman is devoid of
modification, of change. Now the meaning of this is very clear. Let’s take a look
at the sloka now.

“Yah, whoever, ‘enam,’ this, which is the Self being discussed, ‘hantaram,
as the killer,” vettr,) knows, ‘yah cha, ‘and whoever, ‘enam, ‘this, the Self,
‘hatam, as the slain, ‘manyate,” thinks. Ubhau Tau Na Vijanitah. These two
people do not know. ‘Nayam hant.’‘Ayam,’ this, ‘na hanti] doesn’t kill,” na
hanyate, is not slain.’

So, ‘ayam na hant, the Self does not kill, ‘na hanyate, and is not killed
either.” That is the meaning. The difference between these two statements is
between subject and object. In other words, the phrase, ‘na hant#,; means the Self
is not the doer of the action, which is killing. The phrase, na hanyate, means
that the Self is not the object of action, which again is killing.

Now, to the next part of the bhashya. It says, ‘Katham avikriyah atma iti
dvitiyah mantrah.” So, ‘katham avikriyah atma.’ This means, ‘how is the Self
devoid of change! The bhasya said that the Self is avikriya, devoid of change. So
how is this? ‘/t7 dvitiyah mantrah.’ This is explained in the 2™ sloka of these two.
This is said because these two slokas, 19 and 20, are considering as being
grouped together. This is because there is only a small difference between these
two slokas and the mantras in the Kathopanisad. So, to explain how the Self is

devoid of change, the next mantra is said.

Na jayate mriyate va kadachinnayam bhatva/bhavita va na
bhayah
Ajo nityah sasvato/yam purino na hanyate hanyamane sarire.

2.20.

2. 20. ‘Never is this One born, and never does It die; nor is it that having come
to exist, It will again cease to be. This One is birthless, eternal, undecaying,

ancilent;

it is not killed when the bodly is killed.’



Kathamavikriya atmeti dvitiyo mantrah - na jayate notapadyate
Janilaksana vastuvikriya na/tmano vidyate ityarthah. Na mriyate va.
Vasabdascharthe. Na mriyate chetyantya vinasalaksana vikriya
pratisidhyate. Kadachicchabdah sarvavikriyapratisedhaih sambandhyate
na kadichijjayate na kadichinmriyate ityevam. Yasmadayamatma bhitva
bhavanakriyamanubhaya paschadabhavita/bhavam ganta na bhayah
punastasmannmriyate. Yo hi bhiitva na bhavita sa mriyate ityuchyate
loke. Vasabdannasabdiacchayamatma,/bhitva bhavita va dehavanna
bhayah punastasmanna jayate. Yo bhitva bhavita sa jayate ityuchyate
naivamatma,/to na jayate. Yasmadevam tasmadajo yasmanna mriyate

tasmannityascha.’

The phrase, ‘na jayate’is explained first. It says, ‘ Na jayate na utpadyate.’
This means that the Self is not born, or produced. Then the 6 modifications of
worldly object are refuted as existing for the Self. These 6 modifications are birth,
growth, sustenance, change, decay, and death. It thus refutes all of these. It says,
‘Janilaksana vastuvikriya na atmanah vidyate ityarthah.’ ‘Janilaksana, in the form
of birth, ‘vastuvikriya, the modifications of objects, ‘na armanah,” in the Self,
‘vidyate, don’t occur. ‘ltyarthah. This is the meaning.

In this way, the process of birth (jayate) is refuted. Then the bhashya says,
‘Na Mriyate Va.’ The vikara of destruction is refuted here. ‘ Na mriyate va,” that
isn’t destroyed. It says, ‘ Va sabdah cha arthe. The word ‘va’usually means
‘either or.” However, here it means, ‘cha,” ‘and.” This is because it refers to
combination. Thus, the sloka actually means, ‘ Na Jayate Mriyate Cha.’ The Self
does not experience birth and death. That can be used in that way. This means
that this is a common way of using the word. Thus, the bhasya says, ‘ Na Mriyate
Cha id.’

Then it continues, ‘Antya vinasalaksana vikriya pratisiddyate. Here, the
quality of destruction, vinasa laksana, is refuted for the Self. These parts don’t
require a lot of commentary. Then, it says, ‘Kadachit sabdah
sarvavikriyapratisedhaih sambadhyate.” In the sloka, there is the word ‘kadachit.’



The word ‘ kadachit’ means ‘at any time.” In the sloka it appears as, ‘ Na Jayate
Mriyate Va Kadachit.” This word is connected to the verb, ‘is born,” and also the
verb, ‘is destroyed.” Thus, this word, ‘sarvavikriyapratisedhaih, along with all
changes of objects, ‘sambadhyate, should be connected. This is shown combined
in the commentary. It says, ‘ Na kadachit jayate, Na kadachit mriyate, ityarthah.’
This means, ‘not at any time is the Self born,” and ‘not at any time is the Self
destroyed.’

Then the bhasya continues. It says, ‘ Yasmat’ because of which, ‘Ayam amma
bhatva bhavanakriyam anubhiya paschar abhavita abhavam ganta na bhayah
punah.” We can look at this part. It says, ‘ Yasmat, because of which, ‘ayam
atma, this Self, ‘bhatva bhavanakrivam anubhaya.’ The word ‘bhitva’ means,
‘after being born, after being manifested.” This is explained as ‘ bhavanakriyam
anubhdya,’ after having attained the modification of coming into existence
(bhavana kriya). This means, ‘after the feeling, ‘I am born’ is produced in the
Self. This exists in the body. Then it says, ‘paschat, after this, after the Atman
feels ‘I am born,” ‘abhavita, being destroyed. This is explained, ‘abhavam ganta.’
This means the condition of non-existence, or death, ‘na.” The Self does not
experience, ‘I am born and then destroyed.” This experience does exist for the
Self. Instead, it exists for the body.

Then the bhasya says, ‘bhityah.” The meaning of this is given, as ‘punah,
Again, the Atman doesn’t have the awareness that ‘I was born, and will die.’
Because of that, what is it! ‘ Tasmat, ‘therefore, ‘na mriyate, the Self is not
destroyed. It does not die. Here, in the sloka it says, ‘Na jayate mriyate va
kadachit, Nayam Bhitva abhavita va na bhityah.” Because of the samdhi, it says,
‘bhatvabhavita.” Actually, it is, ‘bhava abhavita. Because they are joined, it says,
‘“bhatvabhavita. This creates some confusion, because we are unable to
distinguish which word is which. We will think, ‘Is it ‘ bharva bhavital’ Or is it
‘bhitva abhavita?’ This can be in either way, because of the sandhi. Here, the
commentator divides this phrase as, ‘bhdtva abhavita.’

All of the other commentators of the Gita have explained this section as
‘bhatva bhavita., However, Sankara explains it as, ‘bhatva abhaviea. So what
does it say here! ‘Ayam arma bhiarva,’ For the Self, being manifested, ‘abhavita
na,’ and then being destroyed; this does not occur. The Self does not die. Thus,



the sloka says, ‘ Na Bhiitva abhavita.” The Self is not born, nor is it destroyed.
Then where does birth and death occur? This means that birth and death happen
to the body, not the Self. Only Sankara gives this explanation.

Then the bhasya says, ‘ Na hi bhiitva na bhavita sa mriyate iti uchyate loke.
Whoever is born and is destroyed is said to die (mriyate) in the word (loke). He is
said to be dead. That is the meaning. ‘ Bhatva, having been born, ‘abhavita,
being destroyed, ‘na,” this doesn’t occur for the Self. That destruction is called
death. Then the bhasya says, ‘vasabdat nasabdat cha ayam atma abhiatva va
bhavita dehavat na bhiyah punah.

In the sloka the word ‘va’is used. This is in, ‘na jayvate mriyate va. There is
also the word ‘na.’ These two words continue in the next part, ‘nayam
bhavabhavita va na bhayah.” When these two words are continued to this part of
the sloka, a new meaning is gained. Therefore, it says, ‘vasabdat nasabdat cha,
because we can use the words ‘na’and ‘cha,’ this is the meaning. ‘Ayam atma,
‘This, the Self, ‘abhatva.’ This means that the word ‘na’is continued here. The
phrase ‘na bhatva’is the same as ‘abhdatva. Why is this! In the sloka it says, ‘na
ayam bhatva. Therefore, you can organize this as, ‘Ayam Na Bhatva. The
meaning of this is said, as ‘Ayam arma Abhdtva.’ The Self, being unmanifested,
‘bhavitaa, ‘becomes manifest, what is this like! ‘ Dehavat,’ like the body, ‘na,” this
doesn’t happen. The Self is not something that is unmanifest and becomes born.
What is this like! This is like the body. The body comes from umanifestation to
being manifest. However, the Self is not like that. Then it says, ‘bhdyah punah.’

Then it says, ‘ 7asmat, therefore, ‘na jayate.” The Self is not born. That
which is unmanifest and comes into existence is what is born. That which is
manifested and is destroyed is what dies. To give both of these meanings, the
words ‘abhavita’ and ‘abhitva’ were explained. First, the word ‘bhdtva’ was
explained. This means something that exists and is destroyed. It said, ‘ Bharva
abhavita na.’ This means the Self is not something that is manifested and the
destroyed. This was said.

And what about the 2™ part? We said, ‘Abhatva bhavita na. The Self is
not something which is unmanifest and is born. Because of this, both death and
birth are refuted in relation to the A#man. This was explained in this way to

refute birth and death for the Self. Then it says, ‘ Yo A7 abhitva bhavita sa jayate.’



Yah, whoever, ‘abhutva bhavita, is unmanifest and then manifest, ‘sah jayate,
he is born.” 74 uchyate.” This is said. In this way, to make completely clear that
the Self in no way is born, the commentator takes and explains every possible
meaning..

Then it says, ‘naivam arma.” All of these things happen to the body, not the
Self. ‘Atah na jayate.” Therefore, the Self is not born. ‘ Yasmar evam,’” Because of
this, “Tasmat ajah, ’the Self is birthless. Then, ‘ Yasmat na mriyate, because the
Self does not die, ‘tasmat nityah cha,’ therefore the Self is eternal as well. That

which is not born is aja, birthless. That which does not die is eternal , nitya.

“Yadyapyadyantayorvikriyayoh pratisedhe sarva vikrivah pratiseddha
bhavanti tatha,/pi madhyabhavininam vikriyanam svasabdaireva
tadarthaih pratisedhah kartavya ityanuktanamapi
yauvanadisamastavikrivanam pratisedho yatha syadityaha - sasvata
ityadina. Sasvata ityapaksayalaksana vikriya pratisidhyate sasvadbhavah
sasvatah. Napaksiyate svaripena niravayavatvannireunatvaccha napi
gunaksayenapaksayah. Apaksayaviparita/pi vrddhilaksana vikriya
pratisidhyate - purana iti. Yo hyavayavagamenopachiyate sa
vardate/bhinava iti chochyate. Ayam tvatma niravayavatvatpura,/pi nava

eveti purano na vardhate ityarthah.’

Then it says, ‘ Yadyapi adyantayoh vikriyayoh pratisedhe sarvah vikriyah
pratisiddha bhavant.” Here in the beginning we said, ‘ Na Jayate Na Mriyate’
The Self is not born and does not die.” So the first modification of the 6
modifications of a Jiva in Samsara is birth. The last modification is death.
Naturally, because birth and death, the first and last modificiations are refuted, it
follows naturally that the other modifications are also refuted. These are growth,
sustenance, decay, etc. All of these modifications are refuted.

So, it said, ‘yadyapi,’ even if that is so, ‘adyantayoh vikriyayoh pratisedhe.
If the beginning and end are refuted, which are the first and last modifications in
a living beings life, ‘sarvah vikrivah pratisiddhah bhavanti’ Then all of the others
will be refuted. This is continued. It says, ‘7athapi, even so,



“’madhyabhavininam vikrivanam svasabdaih eva tadarthaih pratisedhah kartavyah
iti anuktanam api, yauvanadisamastavikrivanam pratisedhah
yatha syat ityaha- sasvatah ityadina.” Even though it is enough to refute the first
and last modifications, it says, ‘madhyabhavininam, of the middle stages,
‘vikriyanam,’ of the modifications, ‘svasabdaih eva tadarthaih,’ the refuting of
these with their direct words, ‘kartavyah iti) because this should be done,
‘anuktanam api, even though this is not said in particular,
‘yauvanadisamastavikrivanam.’ We should remember that these modifications are
not refuted for external objects like the body, but for the Self. The body is born,
and undergoes childhood, growth, maturity, etc. So it says,
Vauvanadisamastavikriyanam, of all the modifications such as youth, ‘pratisedah’
are refuted for the Self.

All of these modifications belong to the body. These do not belong to the
Self. Then it says, 7tyaha.’ This is said by the Lord in the shloka, through the
word, ‘sasvatah.’ This means ‘everlasting.” We already discussed the first half of
the sloka. This was, ‘Na Jayate Mriyate Va Kadachit, Nayam Bhatvabhavita Va
Na Bhiyah.’ The second part of the shloka is, ‘Ajo nityah sasvatoyam purano.’

We explained the meaning of the word, ‘ajah.’ This means what is not
subject to birth. The Self is birthless. We also explained the meaning of ‘nitya.’
The Self is eternal, because it is not subject to death. Now we are explaining the
word, ‘sasvatah.’ This word is explained further in the bhasya. It says, ‘sasvatah
iti apaksayalaksana vikriva pratiseddhyate.” The word ‘apaksayam’ means ‘decay.’
This refutes the idea that the Self decays. This happens to the body, not the Self.
Then what is the meaning of ‘sasvatal’

[t says, ‘sasvatbhavah sasvatah.” Whatever is eternally existent is called
‘sasvat, everlasting.” Then it says, ‘ Na apaksiyate svariipena, niravayavatvat
nirgunatvat cha. The Self does not experience ksayam, decay. The worldly
objects and the body undergo decay. Their own nature is to undergo decay. They
become destroyed out of their own nature. However, this doesn’t happen to the
Atman. It says the Self is ‘ niravayavarvat’ The Self is devoid of parts
(avayavayam). The Self cannot be split and divided into different parts. The Self
is devoid of parts, and is also described as ‘nirgunatvaat’ This means the Amman

has no attributes. The Self has no attributes, such as happiness, sorrow, anger,



etc. Because of this, it says, ‘svayam apashiyate.’ It does not undergo destruction
itself.

Then it says, ‘napi gunaksayena apaksayah.’ This is explained. Why is there
no decay in the true nature of the Aaman! This is ‘niravayavatvat’ because the
Self is devoid of parts. Because the Aaman is nirguna, devoid of qualities, It is
not destroyed in the destruction of any quality. That is the meaning. Then it says,
‘apaksayaviparita api vrddhilaksana vikriva pratisseddhyate puranah iti.” What
does the next part of the sloka say? It says, ‘sasvato yam purano.” Here, the word,
‘puanah’is explained. It said, ‘apaksayaviparita api vrddhilaksana. The opposite
(viparita) of destruction (apaksayam) is growth (vrddhi). The body experiences
growth. When the body progresses from childhood to youth, and youth to
maturity, this is growth. When one goes from maturity to senility, this is ‘decay,’
or ‘apaksayam. After refuting this ‘decay,” here it says, ‘the opposite of decay,
‘vrddhilaksana,’ the modification of growth, ‘ pratisiddhyate,’ is refuted. The word
‘puranah,’ ancient,” refutes the existence of this quality for the Self.

This word is then explained in the bhAasya. It says, ‘ Yo hi avayavagamena
upachiyate sa vardhate, abhinavah.” We can look at this part. It says, ‘Yo A7/
whoever, ‘avayavagamena,’ becomes consisting of parts. This happens in
childhood, ‘upachiyate, he grows, ‘vardhate abhinavah iti uchyate.” This means
that the body becomes new, compared to the old body. This can said about the
body. What is that! We can say that the old condition of the body in childhood
changed into the new condition of youth.

Then it says, ‘Ayam tu atma niravayavatvat pura api navah eva iti puranah.’
We can look at this. It says, ‘Ayam tw atma, ‘and what about the Azman?
‘niravayavarvat, it does not consist of parts. We said that the body changes into a
new condition. This is because it consists of parts. However, the Self, because It
is not composed of parts, ‘ pura api navah eva.’ The Self is ancient but new. The
word Purana is the combination of these two words, ‘pura’and ‘navah.” Thus
means that even though the Self is ancient, it is always new. This means that It is
always the same. The Self is always new.

Then the bhasya says, ‘na vardhate ityarthah. The Self does not have grow.
[t doesn’t grow like the body. ‘/tyarthah, this is the meaning. Now why is each

section being repeated so much? This is because the Jiva becomes identified with



body, assuming that the qualities of the body belong to the Self. Through each
part of the sloka, these qualities are refuted. This is to remove the Jiva’s false

identification. Then it says,

“Tatha na hanyate na viparinamyate hanyamane viparinamyamane/ pi
Sarire. Hantiratra viparinamartho drastvyo/punaruktatayai na
viparinamyate ityarthah. Asminmantre sadbhavavikara
laukikavastuvikriya atmani pratisidhyante. Sarvaprakaravikriyarahita
atmeti vakyarthah. Yasmadevam tasmadubhau tau na vijanita iti

puarvena mantrenasua sambandhah.’

‘tatha- na hanyate. Hanyamane viparinamyamane api sharire’ The end of
the sloka is being explained. The sloka says, ‘ Na Hanyate Hanyamane Sharire.’
The Self is not slain in the slaying of the body.” The meaning of this is said. It
says, ‘Na Viparinamyamane.” Parinama is the name for the changes of the body.
This happens from childhood into youth, and from youth into maturity. Both
growth and destruction are transformations (parinama). So, the bhasya says, ‘na
viparinamyate. ‘ Hanyamane sharire na hanyate.” In the slaying of the body,
which is a transformation, there is no transformation (parinama) in the Self. That
is the meaning.

Then it says, ‘hantih atra viparinamarthe drastavyah apunaruktarayai’ This
is speaking about the root ‘hana,” to kill. The noun of this root is ‘hanth,” the
act of killing.” From this comes, ‘hatah,’ killed, and ‘ghnantih,’ to cause to kill.
This means to kill. This word ‘hanth, has two meanings. It is said, ‘hana
himsagatyoh.” The root ‘hana’ can mean ‘to kill,” or ‘to go.” Here, the
commentator accepts the 2™ meaning, ‘to go,’” not the first meaning, ‘to kill.’

The acceptance of the second meaning is agreed on by the rules of
grammar. Thus, the commentator accepts the second meaning. Then the bhasya
says, ‘atra viparinamarthe drastavyah.’ The word ‘parinama’ means to constantly
evolve, to change. Thus, the root ‘hana’should be understood in this way.
Otherwise, what will happen?! This will result in ‘ punaruke, the repetition of a

concept. If the meaning of the first use of ‘han#’is the same as it is used in this



sloka, the defect of repetition (punaruke) would occur. That cannot happen.
Therefore, it says that the use of the root ‘hanti’ refers to the second meaning of
the word, which is different from how it was used in the previous sloka. The first
meaning is ‘to kill, to slay.” The second meaning is ‘to go.” Thus, the
commentator says that the second meaning of this word is used here. Because of
this, it says that the defect of punarukti (redundancy) does not occur.

So, it says, ‘viparinamyate ityarthah. Here, the root ‘hana’ means
‘modification (parinama), change, or evolution. The Self does not have the nature
of movement. Then the bhasya says, ‘Asmin mantre sad bhavavikarah
laukikavastuvikriyah atmani pratisiddhyante.” We can take a look at this. It says,
‘asmin mantre, in this mantra, ‘ sad bhavavikarah, the 6 modifications, such as
birth, death, decay, etc., 7aukikavastukriyah,’ the transformations of worldly
objects, ‘atmani pratisiddhyante,”’ these modifications are refuted as existing
within the Self.

Then, the bhasya continues, ‘sarvaprakaravikrivarahitah atma iti
vakyarthah. Then how is the Atman! It says, ‘sarvaprakaravikriyarahitah.’
Devoid of every type of modifications, ‘azma,’ is the Self. This means that the Jiva
experiences these modifications within himself at all times. What are all of these
modifications! These are the changes of the mind and body. In one’s true nature,
the Atman, no kind of modification exists. 7t/ vakyarthah,’ this is the meaning of
the sloka.

Then it says, ‘ Yasmat evam tasmat, because of this, ‘ubhau tau na
vijanitah’ iti parvena mantrena asya sambandhah.” This part of the sloka says,
‘Both of these do not know (the Self).” This is the part, ‘Ubhau Tau Na
Vijanitah Nayam hanti na Hanyate. So, whoever thinks that they are the body,
that the Self is the body, does not know. What doesn’t he know? This is that the
Self does not slay and is not slain. This is the connection with the previous
mantra, ‘ pirvena, with the previous, ‘mantrena,” mantra, asya sambandhah,’
this is the relationship.

This means that the combination of both of these mantras produces a
single meaning. That is what the word ‘sambandha’ means here. How do these
two mantras combine to form one meaning! The meaning is, ‘the modifications

belong to the body. Birth and death happen to the body. The body is manifested



and is destroyed. However, the Atman has neither manifestation nor destruction.
This concept is revealed here..Now to the sloka.

‘Ayam, the Self, ‘ Kadachit] at any time, ‘na Jayate, is not born. Then
again, ‘ayam,’ the Self, ‘kadachit] at any time, ‘na mriyate cha, does not die.
Then, ‘Ayam, this, ‘bharva, having existed, ‘ bhityah,’ then, ‘abhavita na,’ being
destroyed, does not happen. This is according to the commentary. Again,
‘bhatva, having existed, ‘abhavita’ being destroyed, ‘na’does not happen.

Other commentators say, ‘bharva, having existed, ‘ bhavita, again existing,
‘na, does not happen. However, Shankara sees this differently. He says the
meaning is ‘bhiatva, having manifested, * abhavita na,’ is not destroyed. The
other way of explanation is the order, ‘abhdtva,’ having not existed, ‘bhavita na,
is not manifested. Then, ‘Ayam arma, this Self, ‘ajah,” is birthless, ‘nityah,’ is
eternal, ‘sasvatah, everlasting, ‘ puranah,’ is ancient. This was all explained
according to the Shankara Bhasya.

We explained that the word ‘puranah,” means, ‘pura api navah.” This
means that though it is ancient, it is always new. That was the commentary. We
said that the word for everlasting, ‘sasvatah,” means that the Self does not
undergo decay. This was commentated in this way. Then, the sloka says, ‘sharire
hanyamane ayam na hanyate” When the body is slain, the Self is not slain.
However, the commentary explained that the meaning of the root ‘hana’here
means to undergo modification. Therefore, the meaning according to the bhasya
is ‘when the body undergoes modification, the Self does not.” This is because the
root ‘hana’ can mean ‘to go.” This indicates transformation. So, when the body
undergoes transformation, the Self, ‘na hanyate,’ is not modified. That is the
meaning accepted by the commentator. Now to the next sloka. The ideas of this

sloka are now very clear. Now, to the next. First, the Shankara Bhasya.

‘Ya enam vetti hantaramityanena mantrena hananakrivayah karta
karma cha na bhavatiti pratijiaya ‘na jayate’ ityanenavikriyatve

0~

hetumuktva pratijnatarthamupasamharati - vedavinasinamit.’

This is the preface to the next mantra. We can look at this. It says, ‘yah

enam vetti hantaram, This is the 19" sloka. ‘ Ityanena mantrena,’ by this mantra,



‘hanana kriyayah karta karma cha na bhavati” This showed that the Aeman is
not the doer of slaying or the object of slaying. Then, ‘na jayate’ itvanena, by the
20% sloka,  Na Jayate, it was said, ‘avikrivatve heturn uktva. The Self being
‘avikriya, devoid of modifications, ‘hetum uktva,’ the reason for this was spoken.
Then it says, ‘pratijaatartham.’ So, after establishing that the Self does not
undergo modification and is not the doer of object of action, through giving the
reason that supports this, in relation to this, ‘upasamharati] the conclusion of
this concept is given in the next sloka. Therefore, through these 3 mantras, a
single idea is conveyed and concluded in the 21%" sloka. We can take a look at

this sloka.

‘Vedavinasinam nityam ya enamajamavyayam

Katham sa purusah partha kam ghatayati hanti kam. 2.21.

2.21. O Partha, he who knows this One as indestructible, eternal, birthless, and

undecaying, how and whom does that person kill, or whom does cause to be

killed?

“Veeda vijanatyavinasinamantyabhavavikararahitam nityam
viparinamarahitam yo vedeti sambandhah. Enam piarvena
mantrenoktalaksanamajam janmarahitamavyayamapaksayarahitam
katham kena prakarena sa vidvanpuruso/dhikrto hanti hananakriyam
karoti. Katham va ghatayati hantaram prayojayati. Na
kathamchitkamchidhanti na kathamchitkamchidehatayatyubhayatra/ksep
evarthah prasnarthasambhavat. Hetvarthasya talyatvadvidusah
sarvakarmapratisedha eva prakaranartho/bhipreto bhagavatah.
Hantestvaksepa udaharanarthatvena. Vidusah kam karmasambhave

hetuvisesam pasyankarmanyaksipati bhagavan - katham sa purusa iti.’

We can now look at the Shankara Bhasya for this sloka. This commentary starts
with the word, ‘veda.” Then, the word ‘avinasinam.” When these two words are

combined in the sloka, it reads, ‘vedavinasinam.” The bhasya says, ‘veda vijanati)



knowing, ‘avinasinam.” This is explained as ‘antyabhavavikararahitam. The last
of the 6 modifications is ‘anta,” or death. Thus, the Self is devoid of destruction.
Then the word ‘nityam’is explained. When these two words are used in the
sloka, avinasi and nitya, there is a difference in the meaning of the two. It says
that ‘nityam’ means, ‘viparinamarahitam.” This means the Self is devoid of
tranformation (parinama).

“‘Yah, who, ‘veda,’ knows, ‘iti sambandah,” these two words should be
joined together, ‘yah,” and ‘veda.” The word ‘yah, is the subject, and ‘veda,’ is
the verb. So, yo veda,” whoever knows the Self, in this way, ‘ Enam
puarvamantrena uktalaksanam.’ So whoever knows this Self with the qualities
described in the previous sloka, ‘ajam,’ as birthless. This part is explained in the
bhasya. 1t says, ‘ajam janmarahitam.’ This means, ‘devoid of birth.” Then, it says,
‘avyayam apaksayarahitam.’ This means, ‘immutable, devoid of destruction.’
These matters were discussed earlier, so they are included here in order to make a
conclusion of these ideas. Thus, these words are once again made clear.

So this Atman, which is devoid of destruction, ‘katham sa purusah Partha!’
How can such a person slay or cause to slay?” This is in the sloka. This is
explained. The bhasya says, ‘ Katham Kena prakarena, how, in what way,” sah
vidvan purusah,’ this man, a Vidvan, ‘adhikrtah,’ a person who is fit for the
instructions of the scriptures and the performance of dharma, this person,
‘katham hanti] how can he kill! * Hananakriyam karotiy how can he perform the
act of killing?’

So, whoever knows the Self as birthless and immutable, how can he kill?
This means that you cannot kill the Self. A person who knows the Self to be
eternal, how can he kill? He cannot. Then, it says, ‘Katham va ghatayati
hantaram prayojayati’ How can he cause someone to kill? The word ‘hant’
means ‘to kill,” and the word ‘ghatayati’ means ‘to cause to kill.” This is a
causative verb. How can such a person cause to kill? This is because Arjuna
thought that the Lord was prompting him to kill. Therefore, it says, that is not
true. A person who knows that the Self is eternal and devoid of destruction can
never perform the act of killing, nor prompt someone to kill. That is the

meaning.



Then the bhasya continues. ‘Na Kathamchit Kaschit hanti, na kathamchit
kamchit ghatayati iti ubhayatra aksepah eva arthah, prasnartha asambhavat’ The
sloka says, ‘ Katham ghatayati hanti kam.’ How can he cause to kill! Who will he
kill?” The word ‘katham’is usually used in a question. This means ‘how?’ It says
that this is not in a question here. Instead, what is it/ It says this is in the
meaning ‘askhep, in order to refute something.

In this way, the section, ‘katham ghatayatiy how can he cause to kill?’
means that he does not cause to kill. Also, the part ‘hanti kam!’ ‘who will he
kill”” means, ‘he does not kill. Thus, the word ‘ katham’is used to refute, not to
indicate a question. That is what said here. The bhasya says, ‘na katham chit;
not in any way, ‘kamchit, anyone, ‘hant, does he kill. In the same way, it says,
‘na kathamchit kamchit] not in any way, anyone, ‘ghatayati, does he prompt to
kill. He does not encourage anyone to kill.

The Lord is saying, ‘I cannot cause anyone to kill ever, and you cannot ever
kill anyone.” Then it says, ‘ubhayatra, in both places, what is it The word
‘katham’is in the form of refuting. ‘aksepah eva arthah.’ Then it says, ‘prasnartha
asambhavat’ This means that this is not in the form of a question. The Lord is
not asking Arjuna, ‘does he kill or cause to kill?’ Instead, the Lord is saying, ‘I do
not cause to kill, and you do not kill.” That is the meaning.

That is the meaning of the manera. This is then further explained. The
bhasya continues, ‘ Hetvarthasya cha avikriyatvasya tulyatvar vidusah
sarvakarmapratisedah eva prakaranarthah abhipretah bhagavatah.” Here what is
happening! It says, ‘vidusah, for a man of knowledge, a Jaani, all forms of
karma are refuted through the sloka. To prove that actions do not exist for a
JAani, the sloka says that the Aeman is devoid of all modifications. This refuting
is called ‘sarva karma pratisedah.” This means that the Atman does not perform
any kind of karma. Why is this? We said this is because the Self is ‘avikriya,’
devoid of modification.

Thus, the bhasya says, ‘hetvarthasya cha avikriyatvasya tulyatvat’ This
means that the reason (Aetu) that none of the modifications take place for the Self
is that It is ‘Avikriya, devoid of all change. Then it says, ‘tulyavat, equally,
‘vidusah,’ for a JAaani. This means that this idea applies equally to the Asman as it
does to a /Aani, one who has attained Self-Realization. The phrase, ‘tulyatvar



vidusah’ means that in whatever way the Aaman is described, the same equally
applies to the Jaani.

Then it says about the JAani, ‘sarvakarmapratisedah eva.’ This means that
all forms of karma are refuted as existing in the /Aani. Then, ‘eva prakaranarthah
abhipretah,’ this is the opinion expressed through the sloka, ‘bhagavatah, by the
Lord. The question that is raised is, ‘after attaining Self-knowledge, is the JAani
again obligated to perform the karmas of the Vedas and Smrtis?” Does the Jaani
have such a duty?” The answer given is ‘No. The /nani has no kind of obligation
like that.” Why is this? This is because the /Aani is the embodiment of the
Atman. The Atman is ‘avikriya, devoid of all modifications. Therefore, the J/aani
is devoid of all change. Because of this, the idea of ‘doership’ and other false
impositions on the Self do not exist for the JAani. Therefore, there is no need for
the /Aani to perform the karmas of the Vedas or Smrtis.

Then bhasya then says, ‘hanteh tu aksepah udaharanarthatvena kathitah.
What is said here! It said that the action of killing was refuted in the sloka.
However, this action of killing is just an example (udaharanam). All forms of
karma are represented by the verb, ‘to kill.” That is why it says, ‘hanteh tu
akshepah.’ This refuting of the act of killing, ‘udaharanarthatvena,” as an
example, ‘kathitah, was told by the Lord. It's enough if you think this. This isn’t
aimed just at ‘killing.” This is used to refute all actions. This means that the /Aani
is not obligated by any kind of svadharma.

Then the bhasya continues. It says, vidusah kam karmasambhave
hetuvisesam pasyan karmani aksipati bhagavan ‘katham sa purusah’ iti; We can
look at this part. It says, ‘ Vidusah,” a man of Self-Knowledge, a Jaani, ‘kam,’
who,” karmasambhave, because karma does not exist within the /aani,
‘hetuvisesam pasyan,’ seeing what cause, ‘ Bhagavan,” the Lord, ‘karmani
aksipati, does He refute karmas, ‘katham sa purusah,’ is contained in this, the
21°" shloka, ‘ Katham,” etc. This means that karma doesn’t occur within the
Vidvan, the Jaani. We said that the karmas of the Vedas and Smrtis do not exist
within the Tasmtvajiani. Then what is the cause of this, for the Lord to say this?
‘Kam hetuvisesam pasyan!’ What cause is seen for this! What cause is seen which

refutes these karmas to the JAani That is the meaning. This is a question.



‘Nanikta eva/tmanovikriyatvam sarvakarmasambhavakaranavisesah,
satyamuko na tu sa karanaviseso,/nyatvadviduso,vikrivadatmana iti. Na
hyavikrivam sthanum viditavatah karma na sambhavatiti chet, na.
Vidusa atmatvat. Na dehadisamghatasya vidvatta. Atah
parisesyadasamhata atma vidvanavikriya iti tasya didusah
karmasambhavadaksepo yuktah katham sa purusa iti. Yatha
buddhyadyahrtasya sabdadhyarthasyavikriya eva
sanbuddhivrttyavivekavijianenavidyayopalbdha,/tma kalpyate,
evamevatmanatmavivekajianena buddhibrttya vidyaya/satyarapayaiva
paramarthato/vikriya eva/tma vidvanuchyate. Vidusah
karmasambhavavachanadyani karmani sastrena vidhiyante tanyaviduso

vihitaniti bhagavato nischaryo/vVagamyate.’

Then the answer is given. The Siddhant is explaining. The questioner
asked, ‘for what reason does karma not exist within the JAan’ The bhasya says,
‘Nanu uktah eva.” This matter was already told to you. What is that! ‘ammanah
avikriyatvam. This means that the Self is devoid of modification. That is the
cause, of what! ‘Sarvakarmasambhavakaranavisesah.” This means that no karmas
occur in the JAani. This is called ‘sarvakarma asambhavam.” There, not a single
karma takes place. The distinct cause of this was previously told.

Here, the section we are going to discuss deals with this concept; ‘Because
the Self is devoid of modification in the Supreme Truth, not a single change
takes place in the Self.” When this is said, it means, ‘if there are modifications in
the Self, then there is no purpose in the attainment of the Selfknowledge. This is
because we think that modifications occur for the Self, out of ignorance. This
feeling is what creates Samsara, the transmigration through births and deaths.
This was explained through the two previous mantras.

Therefore, if we accept that the JAani also has the thought, ‘the Self
experiences change,” then this implies that the /Aan: experiences doership and
enjoyership. In this way, there would be no benefit of that 7artvajiana. Then

there would be no difference between a /Aaani and an AjAani. This concept that



the Self does not experience modification is repeated in order to give a spiritual
seeker the strong impression that the /Aani does not experience modification.
Therefore, there are no karmas there. In this section, there will be questions
raised, such as, ‘but isn’t the /Aani seen to perform action!’” This will be

continued later. For now, we can end our discussion.

X. The Janani and Karma

W e discussed this sloka yesterday. The commentary said that no kind of karma

can exist within the /Aani. This part refuted the existence of all karmas in the
Jaani, or the Vidvan. Why is this? Why are all karmas refuted in the /Aans? The
commentator says the answer. This was, ‘ammanah Avikriyatvat’ This means that
the Self is devoid of all modifications. Therefore, karmas do not take place in the
Self.

Then there is a doubt raised by the Pirva Paksa. Here, the Parva Paksa
represents an inquisitive disciple. The bhasya says, ‘uktva eva atmano
avikriyatvam. Sarvakarma asambhavakaranavisesah.' 1t says ‘sarvakarma
asambhava, the non-existence of any karmas in the JAani, ‘karanavisesah, the
specific reason for this. Why is that said? This is because when the Siddhanti is
trying to establish an idea, he must give a firm reason for the truth of that idea.
He must answer the question, ‘but why is that true!’ It is not enough to simply
express an idea. That idea must be explained logically.

The bhasya said that no karmas take place within the Vidvan, the Jaani.
Then why is that! It says, ‘ammanah avikriyatvam.” This is because the Self is
avikriya, devoid of all modifications. ‘ Uktva eva, this matter was previously said.
says, ‘satyam uktah. What you said is correct, satyam. However, ‘Na tu sah
karanavisesah anyatvat vidusah avikriyat atmanah anyat iti.’

So here the ingisitive disciple (jijAasu) has to accept this specific reason for
that. There is no modification in the Amman. The Paramatma is devoid of

change.” The questioner has to accept this. Because of this, the Siddhanti says



that it is correct to say that karma does not take place in a Vidvan, a knower of
the Self. Why is that! The bhasya says, ‘vidusah avikriyat atmanah anyat’ Who is
the Vidvan! What is the question in the mind of the disciple’

The meaning of the word ‘ Vidvan’ means ‘one who possesses knowledge
(vidya). The Self is devoid of attributes (nirguna) and formless (nirakara). How
can one have knowledge (vidya) of the Self! The Self is devoid of all
modifications. Therefore, there is no way that this Self, which never undergoes
change, can be the same as a Jaani.

What is the meaning of the word ‘jAans?’ It means, ‘one who possesses
knowledge (jAana). This means that the /Aani has a modification (vikara), which
is knowledge (jAana). If we say that the Azman is devoid of modifications, then
we cannot say that the /Aani is the Self. This is because there is a vikara in the
Jaani. Even though there is the absence of all other vikaras, the modification of
jAana exists within the /Aani. What is this knowledge? It is the knowledge, ‘aham
brahmasmi.’ ‘1 am Brahman.’ This reflection of ‘aham brahmasmi’ exists within
the /Aani. So how can we say that the JAani is the Self, which is devoid of
modification?’

The bhasya says, ‘vidusah anyatvat’ The disciple says that what is called the
Jaani (vidvan) is different from the Self, which is devoid of all modification.
Because of this, what happens! Therefore, karma can occur within the /aani.
There is modification within the /Aani. The questioner accepts that there is no
modification for the Aezman. However, he insists that the JAans experiences
modification. He says, ‘the /Aan/is not devoid of vikaras. The JAaani has a
modification.” This is a doubt that is natural.

“What is this? ‘How can a Jaani be devoid of modification? If the JAani is
devoid of modifications, how can he be called a Jaan# If he is devoid of
modification, how can we call him a ‘/Aani, one who possesses Jaanal’ This is
the doubt. This is explained further. It says, ‘Na A: avikriyam sthanum
viditavatah karma na sambhavati iti chet. It says that a pillar does not undergo
modification. Or else, a small rock, in the gross, worldly view, doesn’t undergo
modification. A person understand this as, ‘this is an object that doesn’t change.’

Because this is known, does it mean that the person will not be able to perform



actions! Will he stop thinking, speaking, etc.! No, because this knowledge is not
an obstacle to that.

Therefore, it is not right to say that karma doesn’t take place in someone
because he knows that the Self is devoid of modification. That is just like saying
that a person cannot perform actions because he knows that a pillar doesn’t
change. This process of knowing itself is a vikara, a modification. Then how can
we say that karmas do not occur within the /Aaans This side says, ‘isn’t the
process of knowing a karma itself!’ That is their argument.

The bhashya says, ‘avikriyam sthanum viditavatah, a person who knows a
pillar, which does not change, ‘karma na sambhavati iti chet;” does this mean that
that person does not perform karma!’ ‘No. Karma can occur within the JAani,
also. Can’t this be said?’

The Siddhant says, ‘No, that is not correct.” The Siddhanti again makes
this clear; ‘na; vidusah armatvat” He says, ‘the example you said is correct. A
person who sees a pillar, which doesn’t change, is different from the pillar. That
is correct. Even while seeing the pillar, karma will continue to take place for the
person. However, that is not so with Tamva JAana. What is said here! It says
about this Self, which is devoid of modification, ‘ Vidusah atmatvat’ This means
that the Self is one’s true nature. The true nature of the /Aani is the Aeman.
What is being discussed is the changeless Self, which is the true nature of the
Vidvan. This doesn’t refer to an object that the Vidvan sees externally. The Self
is not something that is contained within the knowledge of the Vidvan. The Self
is the true nature of the Vidvan, and never an object. That is the difference
between the two.

What is it that the jijaasu thought! He thought that the Azman is the object
of the /Aani’s knowledge. He thought that the /Aani is someone who constantly
knows the Self in the way that external objects are known. Then what does the
Siddhanti say! He says that whoever has awareness of the Self as his or her true
nature (svarapam), not as an object, is the Azman himself. That is the meaning.

Then a doubt comes again. The bhasya says, ‘Na dehadisamghatasya
vidvatta., Here the questioner has a doubt. This is, ‘where does the Jaani
experience this knowledge (jAana)! Is it in the Self or in the non-Self! When we

say the word ‘jAani, this knowledge can refer to two different things. One is the



Self, and the other is the non-Self. The word ‘non-Self refers to the combination
of the mind, body, senses, etc. The other is the attributeless Self. So where does
this knowledge (jiana) occur! Is it in the attributeless Self, or is it in the
combination of the body, mind, and senses! What is /Aana! Who is called a
Jaani! So what does it say! It says, ‘dehadisamghatasya.’ 1s this jAana in the
combination (samghata) of the mind, body, and senses! Is this what is called a
jaanf The siddhant says, ‘No.” ‘ Na. dehadisamghatasya vidvatta.” This means
the jAana of a Vidvan is not in the combination of the body, senses, mind, etc.
That is not a Vidvan. This word ‘samghatam’ means the combination of the
body, senses, and mind. These things cannot exist separately. They can only exist
in combination. They may be separated in the gross body, but in the subtle body,
they cannot be separated from each other. We cannot say that the intellect sits
isolated somewhere, the mind is alone somewhere else, and the senses are in a
another place. As long as these exist, they can only exist as a combination
(samghata).

This combination is connected is thus connected to the physical body
(sthula sharira). Then is it correct to say that /Aana refers to the knowledge of this
samghatal No, that is not right. It would not be correct to say that the Vidvan
gains knowledge of the Self by knowing about the combination of the body,
senses, mind, etc. It thus says, ‘Na dehadisamghatasya vidvatta” This means that
the knowledge of the combination of body, mind, and senses does not make one
a Jaani.

Then the bhasya continues, ‘atah parisesyar asamhatah atma vidvan
avikriyah iti tasya vidusah karmasambhavat aksepah yuktah ‘katham sa purusah’
i’

So who is called a /Aaans? It says that this /nana is not caused from the knowledge
of the combination of the intellect, mind, and senses. How is that! This is
because in that knowledge, there is not the knowledge, ‘aham brahmasmi, ‘1 am
the Absolute Consciousness, Brahman.” There will never be the awareness, ‘I am
Brahman’in the knowledge of this combination. This is because that is not
Brahman. This combination (samghata) is never Brahman. Therefore, the

awareness, ‘aham brahmasmi’ does not appear there. Then what is there?



It says, ‘atah parisesyat’ Instead of the knowledge of this combination,
‘asamhatah atma,’ the Pure Self, which is separate from the combination of
senses, mind, and intellect, ‘vidvan avikriyah,”’ a person with the knowledge of
the Self, that is devoid of modification, who is the embodiment of the Self, ‘zasya
vidusah,’ for this person, the Jaani, ‘karma asambhavat,” karma does not occur.

This is because the JAani is the very embodiment (svarapam) of the Atman,
which is devoid of modifications. The true nature of the J/Aan/ is not the
combination of mind, senses, and intellect. Instead, the /Aani has the knowledge,
‘aham brahmasmi, ‘1 am the Absolute Consciousness.’

If an AjAani hears the statement, ‘aham brahmasmi, what will he think?
He will think that Brahman is the combination of the body, senses, mind, etc.
His knowledge is confined to within this combination. His sense of ‘I’ is
confined to the mind, intellect, and body. Therefore, his concept of the
statement, ‘| am Brahman, becomes confined to the combination.

And what about a /Aanf The JAani’s knowledge is not confined to this
combination. So it says, ‘tasya vidusah,’ for this Jaani, ‘karma asambhavat’ What
does the Vidvan do! The Vidvan has the continuous experience, ‘I am the
embodiment of the Self. I am devoid of all modifications.” Because of this, it says,
‘karma asambhavat’ This means that karma cannot exist in such a Vidvan. Also,
because of this, the refuting of change ascribed to the Self in the sloka, ‘how can
such a person kill or cause to kill, Arjuna?!’ are also applied to such a Vidvan.

We can explain this matter one more time. The bhasya says, ‘katham sa
purusah’ iti.” This refers to the 21°° sloka, and indicates the complete refutation of
karmas existing in the JAani. Therefore, the refuting of all karmas for a JAani is
purely logical, explains the Siddhand.

Then the bhasya continues. It says, ‘ Yatha buddhyadyahrtasya
sabdadyarthasya avikriyah eva san buddhivretyavivekavijnanena avidyaya
upalabdha atma kalpyate.” We can look at this section. It says, ‘arma kalpyate.
This means that a person imagines about himself. ‘ Kalpyate,” means ‘to imagine.’
This applies to all Jivas. We all imagine about ourselves. What is this? It says,
‘upalabdha.’ This means the knowledge, ‘I know myself.” ‘I am the one who
speaks.” ‘I am the one who listens.” ‘I am the one walking.” ‘I am the one

thinking.” This is the meaning of ‘upalabdha.’



‘I am grasping all of this. I am knowing all of this.” Every Jiva imagines
this. Each Jiva imagines this about himself. This is the experience of everyone.
This is the knowledge, ‘I am the one hearing.” When we hear something, this is
what we feel. We cannot refute this experience. How is this constantly
experienced! Does this occur in the Self or the non-Self! For whom is the
experience! Is it for the combination of the mind, body, senses, etc.! Or is it for
the attributeless Arman! Where does this experience constantly occur!

The answer is given here in the bhasya. It says, ‘avidyaya.’ All of these
experiences constantly happen out of ignorance of the Self (Avidya). These
experiences do not happen in the Self, but through Avidya, they constantly take
place within the Self. Where is this! In the attributeless Aeman, with the feeling
of this ‘upalabdha.’ This is the experience, ‘I am the one who knows.” Thus, if
there are these attitudes in the attributeless Azman, there must be something to
connect these two together. This is because this experience that is described does
not suit the nature of the Aeman.

Therefore, in order to make suitable this connection, the word ‘Avidyaya’is
said. Avidya, or Ignorance is the cause of this. There is no other way this can
happen. What is the base of this entire Samsaral It is the Paramatman, the
Supreme Consciousness. Therefore, this awareness of ‘upalabdha,’ the awareness
of plurality cannot exist anywhere except within the Aaman. Then a question will
come. ‘How can that happen? Isn’t the Self devoid of modifications and change!
Yes, that is true. The existence of modifications in a place where modifications do
not exist is Avidya, Ignorance. Thus, the bhasya says, ‘avidyaya.” This means,
‘due to Ignorance.” This happens because of Avidya. This is the instrumental
case of the word ‘Avidya; Avidyaya.” Then how does this process happen!

The bhasya says, ‘ buddhi vreti avivekavijnanena.” There are two kinds of
vijnana, or knowledge for the Jiva. There is vivekavijiana, knowledge with
discrimination, and avivekavijiana, knowledge without discrimination.
Vivekavijiana (knowledge with discrimination) is the knowledge, ‘aham
brahmasmi, ‘1 am the Absolute Consciousness. ” Aviveka vijaana (knowledge
without discrimination) is called here as ‘buddhi vreti,) the knowledge caused by
the identification with mental modifications. That is the meaning of the phrase,

‘buddhivret avivekavijianena.’



What does the Jiva do! Out of ignorance, the jiva identifies with mental
modifications, buddhi vrttis. Out of Avidya, these mental modifications are
produced. Then the Jiva becomes identified with these modifications. We have
previously discussed this concept of ‘buddhi vrtti We said that whenever the
mind grasps an object, the name of the mind is ‘buddhi vre Whenever the
mind grasps an object, it is called ‘vrer7, a modification. If an object is not
grasped by knowledge, then the mind, intellect, and inner instrument cannot
exist. When we say that knowledge grasps an object, it means that the object is
contained within knowledge. When we say that that knowledge grasps an object,
we mean that the object is contained within knowledge.

This means that the mind and intellect can only exist along with
knowledge. If knowledge leaves, then the mind and intellect cannot exist. The
mind and intellect are constantly in the presence of this jAaana chaya, the
reflection of knowledge. This is called by different names, such as chitbhanam,
the reflection of Consciousness, or jnana-pratibimbam, the reflection of
knowledge. The meaning of all of these is the same. This produces the mental
modification, ‘buddhi vret) and in this modification, the object is seen.

This means that knowledge constantly contains the objects within it. That is
the meaning of ‘buddhi vreti” Thus, the bhasya says, ‘ buddhi vrtti
avivekavijaanena avidyaya upalabdha atma kalpyate” When that happens, how is
the Atman situated! The bhasya said before, ‘yatha buddhyadyahrtasya
sabdadyarthasya” We can look at this part. When does this happen? It says,
‘buddhyadi, ‘ buddhi and other such things.” This means that it is not just
knowledge. There is the consciousness within knowledge, the help of the senses,
the object, etc. All of these combined together form the phrase, ‘buddhyadi
ahrtasya.’ This means that knowledge grasps objects, with the help of these
organs. How is that! ‘sabdadi arthasya.” This means that knowledge grasps
objects such as sound (sabda). That is the meaning of ‘ buddhyadyahrtasya
sabdadyarthasya.’ This refers to the sense objects such as sound. Each kind of
sense object has its own specific sense organ. The sense objects of sound, sight,
taste, touch, and smell have corresponding sense organs. Thus, the specific sense

objects have specified sense organs.



In this way, when each sense organ grasps each sense object, what happens!’
It says, ‘buddhi vrtti avivekavijnana.” What happens with that objective
knowledge! The Self becomes identified with that mental modification, and this
produces knowledge. Who is this for! It says, ‘avikriyah eva san.” The changeless
Atman becomes identified with the object. The Aaman is avikarah, devoid of
change. Thus, it says, ‘avikriyah eva san atma.” Without the Afman experiencing
a single vikara (modification), ‘upalabdha san.’ The Atman Itself, its true nature,
becomes imagined as the experiencer. How does this imagining (kalpitam) occur!
[t says, ‘avidyaya avivekavijnanena.’ This is the condition where the changeless
Self becomes identified with the mental modifications.

Here there are 2 or 3 things happening. First is that the Azman is
constantly devoid of modifications. The antahkarana, senses, and everything
function only because of the presence of the Self. The mind and intellect
constantly exist in the presence of the reflection of the Self, Atma chaya. Because
this reflection of the Self exists in the mind and senses, this condition is
described as ‘Avidya,’ or Ignorance. In this way, the inner instrument
(antahkarana) grasps, or contains external objects. When this happens, the
Atman, which is devoid of transformation, becomes identified with these
modifications. The A&man becomes identified with the intellect, the mind, the
senses, the objects, and the knowledge of the objects. From this comes the
awareness, ‘[ know this object.” This awareness is called, ‘upalabdha.’ This is the
awareness, ‘I know this object.” How does changeless Atman accept the attitude
of a Jiva and grasp external objects? That is what is explained here in the
bhashya.

[t says that the primary cause of this is Ignorance (Avidya). Therefore, this
awareness of the /iva, ‘I know this object,’ is called in the bhasya as
‘upalabdhretvam. This constantly happens to the Jiva, at all times. For example,
we constantly hear sound. As we constantly hear sound, this matter discussed
constantly happens within. In this, the A&man, which is devoid of modification,
becomes identified with the senses, then to the object grasped through the senses,
and also to the knowledge of the object. Then one thinks, ‘I am hearing this.” ‘I
am thinking.” ‘I know this.” ‘I understand this.” One imagines all of these.

Therefore, the matter being discussed here is something that happens constantly.



We are able to hear and think about these objects because of the
identification of the changeless Self with the attitude of ‘upalabdha This is a
common thing experienced by all Jivas at all times. Then, the bAasya says next,
‘evam eva atmanatma vivekajaanena buddhivretya vidyaya asatyarapaya eva
paramarthatah avikriyah eva atma vidvan uchyate.

This means that this process does not occur for a Jaani. This is correct in
regards to an Ajnani, a person ignorant of the true nature of the Self. For the
AjAani, all of this takes place because of Avidya (Ignorance). Because of Avidya,
the /iva becomes identified with the mind and senses, then to the sense objects,
and finally to knowledge experienced through the sense objects. Then he thinks,
‘I hear this. I know this,” etc. Then what happens to the Jaanf

That is what is said here. It says, ‘evam eva atmanatmavivekajaanena.’ The
JAani has obtained a discriminative intellect. He has the knowledge, ‘I am
separate from the body. I am not this combination, of the body, mind, and
senses.” He has this awareness. This is called ‘amanatma viveka,” discrimination
between the Self and the non-Self. In the case of the /Aani, this identification has
been destroyed. This identification is called by different words, such as ‘aviveka
(indiscrimination), tadiathmyam (identification), or ‘adhyasa’ (superimposition).

This identification is thus destroyed for the /Aani, and then it says,
‘vivekajianena.” This means that the /Aani has the knowledge, ‘aham
brahmasmi,’ ‘1 am the Absolute Consciousness.” This is the awareness, ‘I am the
embodiment of the Paramatman.” Remember we said that the Self is avikriya
(devoid of modification). So if this awareness is attained, it says, ‘buddhivrttya.
This is not the same buddhi vrtti that was discussed earlier. This means that the
same mind, the same modification that caused the Jiva to become identified with
external objects and their knowledge in the condition of Ignorance helps the
Jaani. How is this! This is because the /Aani knows, ‘aham brahmasmi’ So what
is said? It says, ‘vidyaya, from Vidya (knowledge). Before, it said, ‘avidyaya,’ from
Ignorance. Here it says, ‘vidyaya, from Knowledge. What does one know
through Vidya! One knows, ‘I am the Self.” What does one do through Avidya!
One knows, ‘I am grasping all of these objects.” That is the difference between
the two.



Then the question that is raised is, ‘then is the buddhi vrtti (modification of
intellect) experienced by the /Aani from discrimination-based knowledge true
(satyam)! This is the doubt. The bhasya answers, ‘asatyarapaya eva. That is never
Satyam, the Truth. That is Unreal. ‘asatya ripaya eva.” Even that is Asatyam,
Unreal. Only the Aaman is Satyam. Whatever knowledge exists, it is asatyam.
Here, the knowledge being discussed is the knowledge, ‘aham brahmasmi’ This
too is asatyam, Unreal. Why is this! It is because this too is a buddhi vrtt.
However, this kind of modification is called Vidya, while the other kind of
modification is called Avidya.

Both of these are Asat, Unreal. It is not that one is the Truth, and the
other is false. The vidya of a Vidvan is unreal. Why is this? This is because that
is a buddhi vreti, mental modification. Then what is Satyam, the Real! It says,

‘ paramarthatah avikrivah atma.’ In the Supreme truth (paramartha), the Atman is
avikriya, devoid of modification. This is true for a JAaani or an AjAaani. What is
the difference between the two! One person’s awareness is in external objects,
while another’s awareness is in the Self.

What is the conclusion of these two kinds of knowledge! This is that both
of these kinds of knowledge are Asatyam (Unreal). Only the Self is True. For a
JAani, we can say there are two things. One is the /Aaani, and two is the jAana
(the knowledge of a JAaani). Then what happens! This creates duality. Here it says
that the /Aaniis Real, but the jAana is unreal. The JAaniis the Supreme Truth,
but the knowledge (jiana) is not the Supreme Truth. The Vidvan is the Supreme
Truth, but the vidvatva (knowledge) of the Vidvan is not.

Therefore, no matter what kind of experience it is, no matter how elevated
the experience may be, that experience exists as a triputi. Therefore, it is
destroyed. It is Unreal (asatyam). The meaning of ‘asatyam’is ‘that which is
destroyed.” The phrase, ‘aham brahmasmi’is an experience. This experience,
which destroys all of the Jiva’s ignorance and false identification, is still an
experience. This is an experience that is unique from all worldly experiences, and
is unattainable by worldly knowledge. But isn’t this an experience! Because it is,
it is destroyed.

This is because it is ‘ Vidya.” Because this is also the creation of the inner

instrument (antahkarana), it is also a mental modification. (buddhi vree).



Therefore, this will also be destroyed. However, the difference is only this. When
this knowledge occurs, we said before that Avidya is destroyed. That is the
difference. Ordinary knowledge does not have the ability to destroy Avidya, but
when it speaks here about the discriminative knowledge about the Self and non-
Self, this knowledge destroys Avidya.

There may be a question. ‘Suppose one attains the experience of ‘aham
brahmasmi’, and Avidya is destroyed. Then what! What will happen? Isn’t there
no modification in the Azman! Then will there be knowledge!?” Suppose a person
gains this discrimination between the Self and non-Self, and Avidya is destroyed.
Along with that, everything ends. Then, there is no JAana. Then, he simply
abides as the embodiment of the sAsman. Then, is he a Vidvan, or a Jaans

[f everything is finished after that, then who is there to give instructions’
This is because we said that the knowledge is also unreal, and so is destroyed.
This means that the knowledge was experienced and then destroyed. However,
this /Aana is not like other kinds of knowledge. There, one knows an object, and
this knowledge changes within a moment. Suppose one has the knowledge,
‘aham brahmasmi’ That knowledge becomes destroyed. Then isn’t there nothing
left? Then there is no Guru, no person to give spiritual instructions. That is the
state that is reached.

Therefore, this is a big subject of discussion in Advaita. It is a matter that
can be debated and counter-debated. What happens! A Jaani gains jAana.
However, the rule is that all knowledge that is gained is destroyed. It is said, ‘yat
krtakam tat anityam.” Whatever exists in the universe will be destroyed. In the
condition of AjAana, there is no JAana. No one will say that there is. We call a
person a ‘JAani’ because they obtain /Aana. This is because they move from the
condition of AjAana to the condition of /Aana.

The AjAani has no JAana. The /nani is one who has attained /Aana. So the
knowledge of the /Aaaniis ‘krtakam.” It is produced, so this means that it is
subject to destruction, according to the rule of the Universe. Once it is is
produced, it cannot remain for long. So once this knowledge obtained, and is
destroyed, who will we call a /nans? Then who is the Guru, the person who gives

the spiritual instructions! Countless problems will come.



Who is there to talk about this /Aaana! If the knowledge that was gained is
destroyed, then who is there to say, ‘aham brahmasmi! 1 am the Atman!’ This
cannot happen. In other words, what should happen to the /Aaani the moment
that this /Aana is destroyed! He should die instantly. Why is that? This is because
he gained the knowledge that destroyed the Ignorance. We said earlier that the
body, mind, senses, intellect, etc., are all products of AjAana. Then, we said that
after the attainment of knowledge, this Ignorance is destroyed. Once the
Ignorance is destroyed, one must go instantly into Samadhi.

So if the person dies like that, then there won’t be anyone to instruct the
disciples, isn’t it/ It won’t become possible to say, ‘aham bramasmi.’ After that,
this endless lineage of Azma Vidya would not be continued. Whoever attains
knowledge instantly dies, so this would mean the end of Amma Vidya. We would
have to say this. Thus, this is a big discussion.

We have said the answer to this. What was said is correct, in a sense. What
is Self-knowledge (atma jAana) like! Selfknowledge is like light. Once light is
present, the darkness is destroyed. However, the worldly light, even that of the
sun, cannot completely destroy darkness. At any time, due to a lack of light, the
darkness can return. This darkness is waiting for the light to disappear, and then
it will take over. So even though the worldly light can destroy darkness, it cannot
completely eradicate darkness. Why is that! It is because light is aneka (several).
These countless accumulated parts of light can partially destroy darkness. This
darkness is also countless.

However, this is not how it is with Ignorance (AjAana). AjAana is only one.
Why is this? It is because the Self is One. The Self is only One, and this
[gnorance exists depending on the Self. There are several bhavas of this
Ignorance. We can say, ‘aham ajaah.’ ‘1 am ignorant.” This is an experience of
the Ignorance that exists in the Self. Nobody experiences this Ignorance in a
different way.

Everyone has the experience, ‘I.” This experience of ‘I’ points to the Self.
This is never different in this experience in anyone. This experience points to the
oneness of the Self. Nobody has instead, the experience ‘you.” We neither have
the constant experience, ‘this.” We don’t have the constant experience of

anything else. Everything knows itself as this experience of ‘I.” This experience is



of the same form everywhere. It can be said that that is the proof of the Oneness
of the Self. This same experience indicates to the Jiva, ‘I am ignorant.” ‘I have no
knowledge.’

A person asks, ‘do you know the Self!’” The other person says, ‘what Self!
Which Self?” ‘The eternal, free, and intelligent Self, do you know That!” This will
be the first time we have heard this. So, we say about the Self, ‘I don’t know.’
Therefore, because the Self is the foundation of everything that does not ever
change, this experience of Ignorance (AjAana) is also without change. The
[gnorance of the Self is the same everywhere. Why is this? It is because that is
experienced by each Jiva in the same form.

One’s Ignorance of oneself is experienced in the same way by everyone.
This Ajaana is what destroys Atma Bodha. However, this Atma Bodha can
destroy Ignorance. In fact, what is this Azma Bodha for! It is purely for
destroying Ignorance. Once the Ignorance is destroyed, the job of Atma Bodha is
finished. Then there is no point in it continuing to exist. There is no purpose in
its existence. So along with the destruction of Ignorance, this Azma Bodha is also
destroyed. That is what is said in, ‘ Vidyaya asatya rapaya.’ This Atma Bodha, or
Vidya, what is it! It is Unreal (Asatyam). It is destroyed. There is no point in the
continuance of its existence.

This is because before the attainment of /Aana, this AjAana was an obstacle
for the Jiva. The primary obstacle preventing the light of Selfknowledge is
[gnorance. The effects of Ignorance are experienced in many forms. For example,
the condition of bondage. Ignorance is the cause, and bondage is the effect. This
AjAana binds the Jiva. This bondage is of different kinds. There are several forms
of bondage. Thus, in the single Ignorance, several forms of bondage are formed.
How is that?

We know, ‘I am the body.” That is a bondage. ‘This is my body.” That is
another bondage. The Jiva experiences every moment countless bondages related
to the body, mind, and intellect. The cause of all of these forms of bondage is the
single Ignorance. Along with the destruction of this Ignorance, all of these forms
of bondage will be destroyed. Then this Vidvan, the Jaani, who is devoid of
modification, is left. The Vidya is destroyed, but the Vidvan remains. In that
state, there is no purpose for Vidya (knowledge). Why is that! This is because



that Vidya has destroyed AjAana, along with all of its bondages. That is why we
call the Vidvan, ‘mukea,’ Liberated.

All actions of the AjAani through body, speech, and mind, are primarily
relying upon this Ignorance (ajAaana). This kind of action can only exist in
[gnorance. Ignorance and bondage have been destroyed for a Vidvan. Then how
can these actions take place in the Vidvan! That is the question. This is because
the Ignorance that all of the actions through thought, word, and deed depend on
has been destroyed by Knowledge, along with its effects.

Then how will these actions take place! Once this Ignorance has been
destroyed by Knowledge, what more purpose does Knowledge serve! It serves no
purpose, so this Knowledge is also destroyed. Then the /Aan:i has nothing more
to attain. So that is also gone. Then how can any worldly action take place when
the Vidvan does not even have Knolwedge, never mind Ignorance! What is the
answer! This was said previously in the commentary.

Sankara says, ‘the Vidvan has no karma. When we say the word ‘ karma,’
we should know that this doesn’t just indicate action. This means that the
Vidvan does not experience ‘vyavaharam,’ the external dealings of the world.
That is the Supreme Truth. And what about the explanation of prarabdha karma
for the /aans That is all imaginary. Whose imagination is this! It is the
imagination of the Ajaani. Worldly experience exists for the AjAani.

Therefore, the Vidvan is True, but everything including Vidya is imagined,
or superimposed by the AjAani. In the Supreme Truth, these things do not exist
within the Vidvan. Therefore, this word ‘prarabhda,’ is used as explanation. In
the level of the Supreme Truth, in the ultimate state, what are things like the
Guru, the scriptures, bondage, and Liberation! They are imaginary. This is said
in the sastras. What is bondage and Liberation? They are imagined. However, in
mans current state, he has to rely upon these imaginings, for the attainment of
Liberation. He has to depend on these to attain Moksa. That is the final matter
said by Advaita. ‘Everything is imagined.

Thus, the bhasya says, ‘ityesa paramarthah.’ This is the Supreme Truth.’
Knowing this Supreme Truth, that all of these things are imagined, and accepting
them is called viveka (discrimination). That is viveka. The acceptance of these

things for attaining Liberation, while being aware that they are imagined is what



is called viveka. This is what is indicated in the description of the 4 essential
qualities of a sadhak (sadhana chatustayam).

This is the acceptance of these matters, while understanding that they are
imaginary, along with following the do’s and don’ts of spirituality. Then one
follows these do’s and don’ts, striving for one’s liberation. That is what is called
‘sadhana chatustaya sampanna, a person endowed with these 4 qualities. This
means that there is no point in acting without being aware of this rule.

In other words, even the Vidya of the Vidvan is unreal, in the Supreme
Truth. It is asatya, unreal. The Vidvan is not Unreal, but the quality of
Vidvatvam (being a Vidvan) is Unreal. The Guru is not unreal, but the quality of
Gurutvam that we imagine is unreal. This is what we imagine.

The Guruis Satyam, the Truth. It says, ‘ paramarthato avikrivah eva atma.’
The Vidvan is not refuted, nor the Guru. They are the Truth (satzyam). However,
the quality we imagine for them is Unreal. All of that is unreal, the imagination
of the Jiva, even the Vidya of the Jaani. What happens because of this! Here the
same matter is explained in different ways. Here a different kind of explanation is
used. It says, ‘vidusah karma asambhavajanat’ This means, ‘karma does not exist
within the Vidvan, the Jaani’

We said earlier that karma does not exist at all in the Vidvan. We also
cannot consider the karma of a Vidvan as karma. Then what is it! It is karma
chaya, the shadow of karma, the reflection of karma. There will be a question.
“We said that the Azma Bodha of the Vidvan is also destroyed, because it is
unreal. But doesn’t this Atma Bodha exist within the Vidvan!’ This is the
question.

You can say, ‘yes.” How is this! You can say in two different ways. We said,
‘there is no karma for the Vidvan. We may ask, ‘but doesn’t the Vidvan show
karmas! Doesn’t he or she perform actions for the good of the world? Then what
is that?”” This is explained as being a karma chaya, the reflection of karma. This is
not the ordinary karma that we see. Therefore, the Vidya that the Vidvan
experiences is not the Vidya that is imagined by the AjAant.

What does this mean, that the AjAani imagines this Vidya in the Vidvan!
The AjAani hears the phrase, ‘aham brahmasmi.’ This awareness of ‘aham

brahmasmi may even be within the Ajaani. What does he do? He superimposes



the knowledge within him, of ‘aham brahmasmi, onto the Guru. He thinks, ‘my
Guru has this same knowledge.” This is because the Ajnani cannot imagine
anything beyond this phrase, ‘aham brahmasmi’ However, the condition of a
JAani is never revealed to an AjAani.

Then what is the most the AjAani can do! He superimposes his own
condition onto the /Aani. He superimposes his own experiences onto the /aan.
What does the ajaani know! He knows, ‘aham brahmasmi’ ‘1 am the Absolute
Consciousness.” How is this? He hears this and thinks about it. Then he
superimposes this knowledge onto the Jaani. He thus says, ‘my Guru is a Jaani’
In truth, he is imagining his own jAana onto the Guru. How can the disciple
know the Guru’s jianal How can an AjAani know the jAana of the Guru! This
is not possible. Therefore, the disciple superimposes his own knowledge onto the
Guru. He then says, ‘my Guru is a Jaani’

What is that! In order to give an answer, we can say that the knowledge of
the /Aaniis a jAana chaya, reflection of knowledge. We said before about karma
chaya, the reflection of karma. This means that the AjAani imagines about the
JAani, according to his or her own condition. The meaning of all of this is that
the condition of the J/Aani is never an object of knowledge to the AjAani. In the
condition of AjAana, one can only guess about the level of the /Aani, or the
jAana of the JAani. He can only imagine. However, the level of the /Aaani can
never become an object of knowledge for the ajAani. That is the meaning.

Because of this, the AjAani thinks about the state of the Supreme Truth.
How will it be! In this way, the AjAans thinks about this through logic. At whose
level is this being thought! This is being thought at the level of the AjAani, not
the /Aani. We said before that the /Aans attains knowledge, which destroys
Ignorance, and then this /Aana is also destroyed. Then, to give an explanation as
to the actions of the /Aani, external and internal, such as giving spiritual
instruction and performing action for the good of the world, the concept of
prarabdha is used.

This is not possible to explain. There is no explanation. It is only said that
this is due to prarabdha. This is accepted, because everything is contained in that.
We accept that this is the prarabdha karma of the Jaani. This is what is said.

Because of this, it says, ‘vidusah vidvan atma uchyate. This means that the



Vidvan is the Atman Itself. This is because there is no duality within the Vidvan.
Everything, including Vidya has ceased to exist for the Vidvan. There is not even
a single modification (vikara). In the Supreme Truth, the Vidvan exists devoid of
modification. That’s all.

Both the AjAani and the jAani are the Self, devoid of modification. Then
what is the difference between the two! We said earlier that Ignorance exists for
the AjAani, while it has been destroyed to the /Aani. In one, there is Jiva Bhava,
the attitude of being a limited individual. In the other, this Jiva Bhava does not
exist. In one, there is the identification with the intellect, mind, knowledge and
senses, called ‘buddhivrtti viveka.' In the other, this doesn’t exist. That is the
difference between the two. This is explained from the level of the Jaani.

Because of that, even Vidya does not exist in the Vidvan. Then how can
karmas continue to exist! That is the logic of Sankara. In a place where there is
not even Vidya, there cannot be karma. That is the Supreme Truth. Still, we see
karma. This is due to Ignorance. It says, in the bhashya, ‘vidvan karma
asambhavajat.’

This does not mean, ‘the Vidvan must not perform karma.’ Instead, it
means, ‘karma does not exist within the Vidvan.” The meaning of ‘karma
asambhavam, is ‘how can karma exist where even JAana doesn’t exist!” This
means that karma does not occur in the Vidvan. It doesn’t refute karma for a
Vidvan. It doesn’t merely refute, or say, ‘he must not perform karma.’ This is not
what is said. Instead, it says, ‘4arma asambhavajat’ This means that karma does
not exist within the J/Aani.

Then the bhasya says, ‘yani karmani sastrena vidhiyante” We can think
further, ‘whatever karmas are ordained by the scriptures.” Here it is speaking
about ordained karmas. Primarily, when speaking about ‘karma,” Shankara is
referring to these karmas that are ordained by the Vedas and Smytis. This doesn’t
mean that Shankara doesn’t discuss other forms of karma. However, when the
concept of karma tyaga is discussed, it refers to this phrase, ‘yani karmani
sastrena vidhiyante. This means, ‘whatever karmas are ordained by the sastras.’
“Tani aviduso vihitani’ All of these are ordained for an AjAani.

‘Iti Bhagavato nischayo ‘vagamyate. This is the certain opinion of the Lord

in the Gita. Here, a jijaasu asks again,



(Question) ‘Nanu vidya,/pyavidusa eva vidhiyate viditavidyasya
pistapesanavadvidyavidhananarthakyat. Travidusah karmani vidhiyante
na vidusa iti viseso nopapadyate? (Siddhanti) ‘Na, anustheyasya
bhavabhavavisesopapatteh. Agnihotradividhyarthajianottara
kalamagnihotradikarmanekasadhanopasamharapirvakam anustheyam
karta/ham mama kartvyamityevamprakaravijianavato,/viduso
yatha/nustheyam bhavati na tu tatha na jayate
ityadyatmasvarapavidhyartha jaanottarakalabhavi kimcidanustheyam

bhavati.

‘Nanu vidyapi avidhusah eva vidhiyante. It was agreed that karmas exist because
of Avidya (Ignorance). This subject of Brahmajiana is being discussed through
argument and counter-argument. We are hearing for some time now. After
hearing this again and again, we may feel bored. It says, ‘vidya api avidusah eva
vidhivante.” So who is this Vidya for! We agreed that karma exists out of Avidya,
[gnorance. However, this Vidya, Brahmajiana, is only ordained for an AjAani,
isn’t it! Why is this? It says,

“Viditavidyasya pistapesanavat vidya vidhananarthakyat’ This means that
there is no purpose is instructing Vidya to a JAaani. If karma is ordained for the
Ajnani, then so is /Aana for the AjAani. So it says, ‘viditavidyasya,” for one who
has aquired Vidya, ‘pistapesanavat’ There is a purpose to this ‘ pistapesanavat’
Suppose we grind something fully. Then we grind it again. We grind it again and
again. There is no point in doing this. The word ‘pista’ means ‘ground.’ ‘ Pesana’
means ‘to grind.’

We grind something so that it becomes ground. Here, it says to again grind
what we grinded. That is a waste of time. Like this, there is no purpose in
instructing /Aana to a Jaani. We said that karma exists for the Ajaani. Then who
does Knowledge exist for! We can only say that it exists for the AjAani. Why is
this?

[t says, ‘viditavidyasya,’ for one who has attained Vidya.’ We may say,

‘there’s no point in instructing an AjAani’ Here, it says, ‘that’s not true.’



“Viditavidyasya pistapesanavat vidya vidhananarthakyat’ This means that the
instruction of Vidya to a Jaani is like grounding corn that is already ground. So,
in the same way that karma is ordained only for an Ajiani, this Aema Vidya
must also be ordained only for an AjAani. What is the use of instructing Vidya
to a Vidvan! Then the Guru need not instruct him. So, just like how karma is
ordained for the AjAani, like that, Vidya is for the AjAani.

Because of that, it says, ‘tatra avidusah karmani vidhiyante. Karma is
enjoined on the AjAani. ‘na vidusah.’ ‘Saying that the /Aani has no need for
karma.’ it visesopapatteh.’ is not right. Why is that! This is because if karma is
for the AjAani, then JAana is for the AjAani. What if this is said?

The Siddhant replies, ‘na.’ ‘No, that is not correct.” There is a difference
between the two. What is that! It says, ‘anustheyasya bhavabhava visesopapatteh.
The difference is between the existence and non-existence of duty. This is the
difference between Vidya and karma. The word ‘anustheya’ means, ‘one’s duty.’
There is a duty for karma, but not for Vidya. This will be discussed in detail. The
question was, ‘are both JAana and karma for an AjAani”’ The answer is given
here.

[t says here that there is a difference between the two, the instruction of
karma, and the instruction of /Aana. What is the difference! In karma, there is a
duty, a responsibility. However, in the instruction of /Aana, there is no duty at
all. This is to destroy the sense of duty. That is the meaning of ‘anustheyasya
bhavam.” In karma, there is this bhava of duty. However, in JAana, it is,
‘anustheyasya abhavam, the absence of duty. That is the difference between the
two. There is logic in this. This is explained.

‘Agnihotradi vidhyarthajianottarakalam agnihotradikarma
anekasadhanopasamharaptrvakam anustheyam - ‘karta aham, mama kartavyam’
ityevam.’ This is saying the difference between the instruction of karma (karma
upadesam) and the instruction of Knowledge (jiana upadesam). What about
when karma is instructed? It says here that this means Vedic karmas such as
Agnihotra (the fire sacrifice). And what about other karmas!? There is no purpose
in instructing ordinary karmas. These karmas are performed naturally.

Here, when we speak about ordained karmas, we are not referring to the

normal karmas we perform. In other words, these are karmas that are instructed



by the Vedas. All of the karmas that we perform that are not instructed by the
Veedas are ordinary karmas. It is only possible to call karmas that one performs
after studying the Vedas as ordained karmas. These are called ‘vidheya karmas.’
This is the explanation of the difference of the meaning of ‘ karma’when
Shankara uses it, and when it is used normally. This has been explained several
times. This is told again to avoid misinterpretation.

This is because when almost all of the commentators of the Gita read the
word ‘karma’ they immediately equate it with the ordinary actions we perform.
When the Gita speaks about Karma Yoga, it is interpreted as ordinary actions.
When Karma Tyaga (renunciation of karma) is explained, it is interpreted as
ordinary actions. This creates a lot of confusion. On hearing this, everyone may

think, ‘where is Swami getting this idea! Is this his own?’

Therefore, I am simply stating firmly what is written in the commentary.
Other commentators and translators have interpreted this differently. However, it
is shown very clearly here. What is meant by the word ‘karma!’ It is not the
ordinary karmas we perform. I can only say that I am not responsible for what
other people may have taught. You may ask about what you hear from here on.
Here, what the commentator says is, ‘agnihotradi” This is how karma is
described.

This indicates the karmas that are instructed by the Vedas. These do not
apply to us. This does not mean actions we perform, such as waking in the
morning, cleaning the courtyard, cooking food, washing clothes, etc. This is not
that. It says ‘agnihotradi, karmas such as the fire sacrifice. It is only possible for
someone who has studied the Vedas to perform these karmas. Therefore, the
matters dealing with this Vedic karma are relevant only to someone who has
studied the Vedas. These kind of karmas, ‘vidhyartham, the meaning of the
vidhi, or ordinance, ‘jAanottarakalam,’ having understood this meaning.” This is
said very clearly. Then it says again, ‘agnihotradi karma,’ the karmas of the
Vedas, such as the Agnihotra. This is the meaning of the word ‘karma’when the
commentator uses it, generally.

In this, the karma of a war is also included. We will ask, ‘is war a karma

like that?’ Yes. This is because a war is a Smarta karma, a karma that is ordained



in the Smrtis. This is one of the ksatriya’s nitya karmas, to defend the country in
battle. In this way, there are 2 kinds of karmas. One is the karma related to the
dharma of the life-stages, and the second is the karma related to the dharma of
the classes. There are karmas ordained for each of the life-stages, and karmas
ordained for each of the classes. There is a difference between these in the form
of ordinance. The karmas ordained for the life-stages, such as brahmachari,
grhastha, etc., are different from the karmas ordained for the classes, such as the
ksatriya, Brahmana, etc. Within these dharmas, are contained all karmas, such as
agnihotra in the Vedas.

This is the kind of karma that is being discussed in the commentary. After
hearing about this kind of karma, a person feels, ‘this kind of karma must be
performed.” In other words, a person who hears about the karmas of the Vedas
and Smrtis develops the awareness of doership (kartrtva bodham). This is the
awareness, ‘I must do this.” This is the specialty of karmas that are ordained.

However, we can say that there is no such ordinance for Knowledge
(jAana). There is no ordinance as there is for Karma. This is because the
prompting to perform karma comes from this ordinance. However, Jnana is not a
prompting for karma. Therefore, it is not an ordanance. Instead, what does /Aana
do? It gives awareness of one’s own true Nature. What awareness is this? It is,
“You have no duty.” “You are not the doer.” This is in reference to these karmas.
That must be given special attention.

This makes one aware, ‘you don’t have the doer-ship of karmas like the
agnihotra’ That completely refutes the feeling of doer-ship. Therefore, for a
person who hears this instruction, this feeling of duty is destroyed. You will
immediately ask, ‘but isn’t there a duty towards JAana then? After being
instructed in JAana, doesn’t the sadhak have to perform reflection and
contemplation! Thus, in the same way that the karmas such as agnihotra are
performed as a duty, isn’t it true that after hearing the instruction of /nana, the
sadhak must perform reflection and contemplation on that truth?’

The answer is ‘no.” Why is that! The answer is that at that point, it is not
necessary to do anything as a duty (kartavyam). There is nothing that must be
done with the feeling of doership. Why are all these practices, hearing, reflection,

etc., performed? It is to realize that the Self is the non-doer. This doesn’t mean



that you shouldn’t perform hearing and reflection on the Truth. But even when
they are performed, that hearing, reflection, and contemplation should not be
with the feeling of duty or doership. Instead, the sadhak has the awareness, ‘I am
the true embodiment of the Self.” Therefore, it is not possible for a sadhak who is
contemplating on the Truth the feel, ‘I am the doer. This must be done by me,’
etc.

Instead, the sadhak needs the awareness, ‘I am not the doer. I have no
duty.” This kind of awareness is needed. Only then will the hearing and
reflection be of benefit. In other words, in the same way that the Vedas give the
feeling of duty and doership to a person instructed in karma, for the sadhak who
is instructed in Knowledge and performs hearing and reflection on the scriptural
dictums, ‘tat tvam asi,” and ‘aham brahmasmi, this feeling of doership or duty is
strengthened from these practices. The feeling of the sadhak while performing
these practices of hearing and contemplation is ‘I am the embodiment of the
Self.” Therefore, there is no feeling of duty in this.

There is not this kind of feeling of duty in the sadhana of Knowedge (/Aana
Sadhana). This is not just in /Aana Sadhana. It is also in Bhakti Sadhana. There
also, this kind of doership and feeling of duty cannot exist. Here, we are
discussing about Tamvajaana. However, this kind of feeling is not possible even
in Karma Yoga. What does the Karma Yogi do with the feeling of doership of a
person who merely performs worldly karmas! He renounces this and performs
karma. Therfore, this feeling of doership doesn’t exist even within the Karma
Yogi. Because of this, the commentator says that these feelings of doership and
duty do not exist within the sadhana of Knowledge. Avoiding these, the sadhak
practices identification with the Self. This is the difference between the two.

Wherever karma is ordained, it is possible to perform that karma only with
the feeling of doership. At the same time, if a person gains awareness of JAana,
and practices hearing and reflection of the Truth, this feeling of doership is not
produced from the sadhana practiced. Therefore, this feeling of doership does not
exist in /Aana, but it does exist in Karma. This is the difference between the two.

We will continue to discuss this in the next talk.



