Chapter five






arjuna uväca

saànyäsaà karmaëäà kåñëa punar yogaà ca çaàsasi |

yac chreya etayor ekaà tan me brühi suniçcitam ||1||

1. Arjuna said: You praise both giving up action and performing action through karma yoga.  Please tell me definitely, which of the two is better.
In the fifth chapter Hari speaks of the superiority of karma over jïäna, because of such reasons as easy performance.  He also speaks about giving up performance of karma yoga by one who is pure. 
In the second chapter, speaking to the person desiring liberation, and having explained that realization of ätmä is a cause of liberation, Kåñëa explained the necessity of niñkäma karma as means towards that. In the third and fourth chapters He explained that there is no actions for that person who has attained realization of ätmä with yas tv ätma-ratir eva syät  (3.17 ), and sarvaà karmäkhilaà pärtha (4.33)  Finally he again advised Arjuna to perform niñkäma karma with  tasmäd ajïäna-saàbhütaà (BG 4.42)  
Arjuna now has a question concerning this. You praise the renunciation of actions, jïäna yoga, a process for stopping the activities of the senses. But You also speak of yoga, performance of action, engaging the senses in action. It is not possible to perform both at once, because of the opposite nature of the two, like non-moving and moving, or darkness and light. I cannot understand your desire--whether one who has attained jïäna should renounce actions or perform them. Therefore I am asking you. Please tell me definitely which is better, renouncing actions or engaging in actions. 
çré-bhagavän uväca 

saànyäsaù karma-yogaç ca niùçreyasa-karäv ubhau |

tayos tu karma-saànyäsät karma-yogo viçiñyate ||2||

2. The Lord said: Both renunciation of work and karma yoga produce the highest benefit. But of the two, karma yoga is better than renunciation of karma.

Asked by Arjuna, the Lord spoke. Both are beneficial, since they both lead to liberation. But karma yoga is better than jïäna yoga (karma saànyäsät). 
The meaning is this.  Karma yoga does not bear the same faults that arise in practicing jïäna, but because of containing jïäna within it, it makes jïäna steady.  For one who has renounced action because of steadiness in jïäna, if he develops a fault in the consciousness, he must perform karma yoga to correct the fault.  This is the injunction of scriptures for remedying the problem.  Statements indicating renunciation of action say that when one attains absorption in ätmä, then all actions leave that person spontaneously. Therefore karma yoga is better because it is easier to perform, because it is safer, and because it contains jïäna within it.
jïeyaù sa nitya-saànyäsé yo na dveñöi na käìkñati |

nirdvandvo hi mahä-bäho sukhaà bandhät pramucyate ||3||

3. O Mighty-armed one, the karma yogé is known as the constant saàyäsé who tolerates the dualities, neither hating nor desiring objects.  Easily he is freed from bondage.

Why is it better? This person, the karma yogé, with pure heart, is called nitya saànyäsé. This means that the karma yogé is always fixed (nitya) in jïäna yoga.  Because he is completely satisfied with the realization of ätmä contained within karma yoga, he does not long for or hate anything at all. He tolerates the dualities. By being fixed in karma which is easy to perform, without effort (sukham), he is freed from bondage. 
säàkhya-yogau påthag bäläù pravadanti na paëòitäù |

ekam apy ästhitaù samyag ubhayor vindate phalam ||4||

4. The ignorant speak of jïäna and karma yoga as different, not the wise. Performing one of these completely, one attains the result of both, seeing the ätmä. 

Asking which of the two is better does not arise.  The fools, not the wise men, will say that karma yoga and jïäna yoga are different because of having different fruits. Performing one, a person attains the result of both, seeing the ätmä.
yat säàkhyaiù präpyate sthänaà tad yogair api gamyate |

ekaà säàkhyaà ca yogaà ca yaù paçyati sa paçyati ||5||

5. The goal achieved by jïäna is the goal achieved by karma yoga. He who sees jïäna yoga and karma yoga as one actually sees.

This verse expands the point.  The steady position (sthänam) of seeing ätmä, which is attained by the jïäna yogés (säàkhyaiù), is also attained by the karma yogés (yogaiù).  He who knows (paçyati) that they are one because of having one result, though the forms are different-- one being renunciation of action and the other being engagement in action-- is an observant, wise man (sa paçyati). 
The word sthänam here means “that in which they remain situated: that position in which they do not deviate or fall.” The words säàkhya (säàkhyaiù) and yoga (yogaiù) are used in this verse to mean  persons having säàkhya and yoga skills instead of the normal meaning of  säàkhya and yoga, according to the rule arça ädy ac (Päëini 5.2.127).

saànyäsas tu mahäbäho duùkham äptum ayogataù |

yoga-yukto munir brahma nacireëädhigacchati ||6||

6. Renunciation is difficult to attain without karma yoga. The jïäné engaged in karma yoga quickly attains brahman.
Because of the difficulty in performing jïäna yoga, karma yoga is better.

Jïäna yoga, stopping the activities of the senses (saànyäsaù), brings about sorrow without also practicing karma yoga (ayogataù).  Because of difficulty in performance and possibility of error, it will be a cause of suffering. He who practices niñkäma karma yoga (yoga yuktaù), who is also contemplating the ätmä (muniù), quickly attains Brahman.

yoga-yukto viçuddhätmä vijitätmä jitendriyaù |

sarva-bhütätma-bhütätmä kurvann api na lipyate ||7||

7. One engaged in karma yoga, gaining controlled intelligence, mind and senses, the object of love for all living entities, though working, is not contaminated.
Such a person aspiring for liberation is the best among all people. The person engaged in niñkäma karma yoga (yoga yuktaù) consequently having uncontaminated intelligence (viçuddhätmä), controlled mind (vijitätmä), and controlled senses – senses devoid of attraction to sense objects such as sound, and consequently whose body (ätmä) becomes the object of love (ätmä bhüta) for all jévas (sarva bhüta), is not contaminated by work.
Here, the meaning intended by the Lord, driver of Arjuna, cannot be “a person who has become one with all ätmäs” because His previous statements indicated differences between all ätmäs, with such verses as na tv eväham: not you, nor I, nor any of these kings have never not existed, nor in the future shall we never not exist.  As well,  it is not possible for the speaker, giving instruction to others, to talk if there is  non-difference in the two persons’  knoweldge. 
Even performing actions, in this manner, he is not contaminated by thinking of the self as a material thing, because of his quest for the individual ätmä. Quickly he will attain the ätmä. Therefore karma yoga is better.  
naiva kià cit karométi yukto manyeta tattva-vit |

paçyaï çåëvan spåçaï jighrann açnan gacchan svapaï çvasan ||8||

pralapan visåjan gåhëann unmiñan nimiñann api |

indriyäëéndriyärtheñu vartanta iti dhärayan ||9||

8-9.  The niñkäma karma yogé, having knowledge of  ätmä, understanding that the senses alone are interacting with the sense objects while he is seeing, hearing, touching, smelling, eating, going, sleeping, breathing, speaking, excreting (through genital or anus), receiving
, opening and closing the eyes, thinks, “I am doing nothing at all.” 
In this verse the Lord instructs that the pure ätmä is not the doer of actions, which depend on the five factors, namely the body, senses, präëas, ego and fate (karma).

The niñkäma karma yogé (yuktaù), even though performing actions such as seeing, from the combination of body, senses, präëas, ahaàkära and karma arising from pradhäna, realizes the true nature of individual ätmä (tattva vit).  Thus he is convinced that the senses such as eye relate to the sense object such as form by the influence of the Lord according to the individual’s previous impressions. He consequently thinks, “I am not doing anything at all.”  
Seeing by the eye, hearing by the ear, touching by the skin, smelling by the nose, and tasting by the tongue are the actions of the knowledge senses (jïänendriya).  Going by the feet, talking by the voice, excretion by the anus and genital and grasping by the hand are understood to be the action senses (karmendriya). Breathing represents the actions of the five major präëas.  Opening and closing the eyes indicates the functions of the five secondary präëas.  Sleeping indicates the actions of the internal organs (antaù karaëa).

I am only engaged in relishing the ätmä.  The causes of actions are only the material elements such as body and senses arising from pradhäna, in turn caused by my beginningless material impressions (väsanä). The cause is not due only to my essential nature.  However it is not possible to claim that there is no doership at all for the ätmä in its essential nature, because ätmä itself is defined by its power of ascertainment and contemplation (implying doership). These elements are jïäna, and that jïäna is eternally part of the ätmä. The çruti thus says:

na hi vijïätur vijïäter vipariläpo vidyate

Knowing cannot be separated from the knower, because of being imperishable.

Brhad Äraëyaka Upaniñad  4.3.30
Moreover it is said that knowledge also is accomplished by the influence of the Lord as well as the capacity of the ätmä to know: hariëä dharma-bhütena jïänena ca.
brahmaëy ädhäya karmäëi saìgaà tyaktvä karoti yaù |

lipyate na sa päpena padma-patram ivämbhasä ||10||

10. He who, giving up attachment and material identification, consigning his actions to the material energy, is not contaminated by sin in those actions, just as a lotus leaf is not touched by water. 

This verse elaborates the point. The word brahman here indicates the material pradhäna composed of three guëas, for it is said tasmäd etad brahma-näma-rüpam annaà ca jäyate: this Brahman gives birth to food. (Muëòaka Upaniñad 1.2.10) Also the Lord Himself will say in the Gétä mama yonir mahad brahma:  the material energy is my womb. (BG14.3)
He attributes activities such as seeing, to the transformations of pradhäna in the form of body, senses, präëas, ego and fate, not thinking that these activities are part of his pure ätmä.  He renounces desires for results and gives up the thought of being the doer (saìgam tvaktvä).  He, endowed with body and senses, thus performs activities, but is not contaminated with sin, with the thought of the self being the body. He is like a lotus leaf touched by water which is sprinkled on it but rolls off.
Brahmaëi should not be interpreted here as the paramätmä as was stated in a previous verse mayi saànyasya karmäëi (BG 3.30)   This is because it has just been stated in the previous verse that the doership belongs to the body and senses of the jéva arising from pradhäna, and not to the individual ätmä. 
käyena manasä buddhyä kevalair indriyair api |

yogénaù karma kurvanti saìgaà tyaktvätma-çuddhaye ||11||

11. The karma yogés perform action, while giving up attachment to results, using body, mind, intelligence and pure senses for extinguishing false identification. 
He further explains this by testifying that it standard conduct. The yogés perform activities using the body, mind and intelligence, while being devoid of identification with those instruments. Kevalaiù here indicates “very pure.”   They perform these acts, having given up the desire for results and the concept of being the doer (saìgam tvaktvä as in the previous verse), in order to extinguish the beginningless identification with the material body and senses (ätmä çuddhaye). 

yuktaù karma-phalaà tyaktvä çäntim äpnoti naiñöhikém |

ayuktaù käma-käreëa phale sakto nibadhyate ||12||

12. He who engages his mind in ätmä, giving up the results of work, attains vision of ätmä. The person not engaging his mind in ätmä, being attached to the results out of lust, takes repeated birth and death. 

The person with mind absorbed in ätmä (yuktaù), having given up the results of work 

in his performing activities, attains steady (naiñöhikém) peace (çäntim) in the form of seeing ätmä. One who does not engage his mind in ätmä (ayuktaù), who is attached to the results of work (phale saktaù), takes repeated birth and death (nibadhyate) by performing actions out of lust (käma käreëa).
sarva-karmäëi manasä saànyasyäste sukhaà vaçé |

nava-dväre pure dehé naiva kurvan na kärayan ||13||

13. Offering all the activities into pradhäna by the mind, while engaging in those activities and controlling the senses, the jéva with knowledge of ätmä remains comfortable in the body which is a city with nine gates.  He knows that he does nothing, nor causes anyone else to do anything

Though performing activities externally with the body and senses, having offered (saànyasya) all activities into that pradhäna with the discriminating mind, being in control of his senses (vaçi), he remains happy. The body is like a city with nine gates.  Seven gates consisting of two eyes, two nostrils, two ears and mouth, are in the head. Two gates, the anus and genital are in the lower part of the body. The dehé, the jéva who has attained knowledge, understands that the ätmä, separate from the body (on its own), is not the doer or the cause of anyone else doing anything. 
na kartåtvaà na karmäëi lokasya såjati prabhuù |

na karma-phala-saàyogaà svabhävas tu pravartate ||14||

14.  The jéva does not create his own capacity as agent, nor does he cause others to act, nor does he bestow the results of action. This takes place by svabhäva.
In this verse the Lord explains how the jéva with ätmä jïäna does not perform action or cause anyone to act.

The master of the sense and body, the jéva (prabhuù), does not become an agent who makes other people perform action (kartåtvam), saying “You do that.”  Nor does he perform most desirable actions for himself, such as making garlands or cloth.  He himself is not the doer.  Nor does he create a relationship (saàyogam) with the results of action, with happiness and distress: he does not become the enjoyer of results, nor does he cause others to enjoy the results.
Then who should we conclude acts or makes others act?  It takes place by svabhäva.  The jéva, in possessing the body and senses arising from previously described 
pradhäna, by the impressions arising in pradhäna with no beginning(svabhäva), becomes the doer and cause of others acting. The jéva as an isolated entity is not the doer. 
The slight doership attributed to the jéva even in its pure state, described in the previous verse with the words sukham aste, should be understood as arising in such things as perception or knowledge alone. The word kartå is a noun whose root denotes action.  In this verse the impressions are said to be the doer, taking the chief import of the word.
nädatte kasya cit päpaà na caiva sukåtaà vibhuù |

ajïänenävåtaà jïänaà tena muhyanti jantavaù ||15||

15. The Lord is not responsible for the sinful or pious acts of the jévas.  The jévas knowledge is covered by their hostility to the Lord. Thus the living entities are bewildered by that ignorance and blame the Lord.  

“But if you say that the pure jéva is not the doer, then one must conclude that the paramätmä, out of some impulse of amusement, forcing pradhäna down the jévas throat, created him with body and senses which are transformations of pradhäna. This is justified.   The çruti confirms:

eña u hy eva sädhu karma kärayati taà yam ebhyo lokebhya unninéñate
eña u eväsädhu karma kärayati taà yam adho ninéñate. 
The Lord engages the living entity in pious activities whom he desires to elevate from these worlds. The Lord engages him in impious activities whom he desires to degrade.  Kauñétaké Upaniñad 3.8

The småti also criticizes the Lord:  
ajïo jantur anéço’yam ätmanaù sukha-duùkhayoù 

éçvara-prerito gacchet svargaà väçv abhram eva ca
The ignorant living entity is completely powerless in regards to attaining his distress and happiness. Impelled by the Supreme Lord he will go to heaven, or the sky.   Mahäbhärata 3.31.273

Therefore the Lord leads the jéva into states of sin and piety.  In being the instigator, the Lord must therefore have the quality of injustice and must be blamed for the sins of the jéva.”
This verse answers that accusation.  The Supreme Lord (vibhuù), full of immeasurable bliss and knowledge, and full of unlimited energies, enjoying His own bliss, and being indifferent to all else, simply engages the jéva in activity according to the jéva’s impressions—a jéva who desiring to enjoy, bound up by beginningless impressions in the pradhäna, takes a body made of a transformation of pradhäna just by proximity to the Lord.  Therefore, the Lord does not receive any sinful or pious reaction for any jéva’s actions. 

The Viñëu Puräëa says: 

yathä sannidhi-mätreëa gandhaù kñobhäya jäyate 

manaso nopakartåtvät tathäsau parameçvaraù  

sannidhänäd yathäkäça-kälädyäù käraëaà taroù 

tathaiväpariëämena viçvasya bhagavän hariù  
Smell brings about  disturbance to the mind by proximity with the mind, not because of doing anything.  In the same way the Supreme Lord also acts in relation to the living entities without thoughts of disturbing them.  Just as by proximity, ether and time are causes of a tree without their undergoing transformation, so Bhagavän is the cause of the universe without His undergoing contact or transformation.   Viñëu Puräëa 1.2.30-1

The example of fragrance is given to illustrate the neutral position of the Lord, but this does not mean that the Lord does not have desire in creating, for the çruti also says :
so’kämayata

The Lord desired.

Båhad Äraëyaka Upaniñad 1.2.4
But then why do the  jévas accuse the Lord of injustice? This is explained in the next line of the verse.  The knowledge of the jéva, though eternal, disappears from view (ävåtam) due to the jéva’s hostility to the Lord without beginning (ajïänena).  Because of this (tena), the jévas (jantuh) are bewildered.  The Lord is just, but the ignorant people, not the wise, say that the Lord is unjust.

The author of the Vedänta Sütras says :

vaiñamya-nairghåëye na säpekñatvät tathä hi darçayati  

The Lord has no injustice or hatred.  Rather he is favorable to the jévas. The sciptures declare this.   Vedänta Sütra 2.1.35
na karmävibhägäd iti cen nänäditvät  

You cannot say the Lord is just, because He gives them different karmas to each jéva at the beginning.  But that is not so, because karma is without a beginning.  Vedänta Sütra 2.1.36
jïänena tu tad ajïänaà yeñäà näçitam ätmanaù |

teñäm ädityavaj jïänaà prakäçayati tatparam ||16||

16. When the jéva’s knowledge destroys ignorance, that knowledge, like the sun, reveals the Supreme Lord and the jéva.   

But those with realization do not become bewildered.  The greatness of knowledge of ätmä and paramätmä, attained by the mercy of an authorized guru, has been stated in verses such as sarvaà jïäna-plavenaiva (BG 4.36), jïänägniù sarva-karmäëi (BG 4.37), and na hi jïänena sadåçaà (BG 4.38).  Those who associate with saintly persons have their ignorance, which is opposed to knowledge, destroyed by that knowledge of ätmä and paramätmä. Their knowledge then reveals  what is param.  Param indicates the Supreme Lord because he is above (param) unequal treatment of the jévas.  It can refer to the jéva because he is above (param) the material body and senses.  
Just as the sun on rising destroys darkness and reveals objects, knowledge of ätmä attained through instructions of the authorized guru reveals the real object known as ätmä.  The plural case (yeñäm.. teñäm) is used here by the Lord to indicate that even in the liberated state the jévas remain in abundance.   The present statement and the Lord’s instruction in the beginning: neme janädhipäù confirm each other.
tad-buddhayas tad-ätmänas tan-niñöhäs tat-paräyaëäù |

gacchanty apunar-ävåttià jïäna-nirdhüta-kalmañäù ||17||

17. Those whose intellects are convinced of My qualities, whose minds are absorbed in My qualities, who have made paramätmä their goal, who are surrendered to Me, being washed of all ignorance by that knowledge of My qualities, attain liberation.
This verse describes the results for those who meditate on the paramätmä’ñ qualities, such as His sense of justice.  Those whose intellects are convinced of such qualities of paramätmä (tad buddhayaù), whose minds are absorbed in paramätmä’s qualities (tad ätmänaù), who have made paramätmä their goal (tan niñöhäù), who have completely surrendered to paramätmä (tat paräyaëäù), cleansed of all misconceptions by knowledge of the Lord’s good qualities like justice (jïäna nirdhüta kalmañä),
 having destroyed their repugnance to the Lord, attain liberation (apunar ävåttim).
vidyä-vinaya-saàpanne brähmaëe gavi hastini |

çuni caiva çvapäke ca paëòitäù sama-darçinaù ||18||

18. The wise man sees paramätmä as equal in creating the brähmaëa endowed with knowledge and good conduct, the cow, the elephant, the dog and dog eater.

This verse praises those persons.  Those who see paramätmä as being equal (sama) in creating unequal bodies for the learned brähmaëa and dog eater, differing by actions or duties; and for the cow, elephant and dog, differing in form by species,—they are truly wise. Paramätmä is equal (sama) everywhere, like rainfall,
 since the respective species receive their forms according to their respective karmas, not through the Lord’s like or dislike of certain jévas.
ihaiva tair jitaù sargo yeñäà sämye sthitaà manaù |

nirdoñaà hi samaà brahma tasmäd brahmaëi te sthitäù ||19||

19. Those whose minds are absorbed in the quality of impartiality in the faultless paramätmä have conquered over the world of birth and death. Convinced of this, they easily attain liberation. 

Saàsära (sargaù) is conquered, even at the stage of sädhana (iha) by those persons whose minds are absorbed in the quality of impartiality displayed by the Brahman (the Lord). Why do we say Brahman is equal to all?  It is because (hi) Brahman is devoid of attachment and repulsion (nirdoñam).  Because those persons are convinced of the equality (samam) in the Brahman due to Brahman’s absence of desire and hatred (nirdoñam), they are situated in Brahman (brahmaëi sthitäù), they easily attain liberation, even while they are situated in the material world.  
na prahåñyet priyaà präpya nodvijet präpya cäpriyam |

sthira-buddhir asaàmüòho brahmavid brahmaëi sthitaù ||20||

20.  He whose intelligence is fixed in ätmä, who is free of bewilderment due to connection with his body, and who realizes Brahman, and thus  does not rejoice on attaining what is enjoyable and does not become agitated on attaining what is disagreeable, is situated in Brahman.
This verse speaks of the characteristics of the person situated in Brahman. Situated in his present body, he does not rejoice or lament on attaining favorable or unfavorable conditions attained by prärabdha karmas. Why?  His intellect is fixed in his ätmä (sthira buddhiù) (rather than the body). He is not bewildered by identifying the eternal ätmä and the temporary body (asaàmüòhaù).  He realizes the Brahman with its quality of equality (brahma vit).  The person of these qualities is situated in Brahman.  
bähya-sparçeñv asaktätmä vindaty ätmani yat sukham |

sa brahma-yoga-yuktätmä sukham akñayam açnute ||21||

21. He who, not attached to the happiness from sense object, attains the happiness of ätmä, then becomes fixed in realization of paramätmä and attains indestructible happiness.  
This verse describes that a person realizes his own ätmä and then paramätmä. When a person, not attached to experiencing the objects of the senses, realizes his own nature and experiences bliss, he then attains samädhi in paramätmä (brahma yoga yuktätmä) and attains indestructible happiness which is an experience of great bliss (akñayam sukham). 
ye hi saàsparçajä bhogä duùkha-yonaya eva te |

ädy-anta-vantaù kaunteya na teñu ramate budhaù ||22||

22. The pleasures arising from sense objects are causes of suffering, and have a beginning and end.  O son of Kunté, the intelligent person does not enjoy them.

This verse explains that, determining the temporary nature of the sense objects, which manifest according to karma, that person is not attached.  The experiences of happiness generated by sense objects (saàsärçajä bhogä) are sources of misery.  The rest of the verse is clear. 
çaknotéhaiva yaù soòhuà präk çaréra-vimokñaëät |

käma-krodhodbhavaà vegaà sa yuktaù sa sukhé naraù ||23||

23. He who can tolerate the agitation arising from lust and anger when they arise till the time of giving up the body has attained realization of ätmä and is blissful in that realization.
The disturbance of lust and anger is unfavorable for steadiness in jïäna. Therefore one who is endeavoring for steadiness in jïäna should tolerate them. 
He who can tolerate the agitation (vegam) in the form of disturbances and problems to mind, eye or other organs, arising from lust and anger, he who can control them (soòhum) at the time they arise (iha), by the joy of realization of ätmä, until the time he gives up the body, has attained samädhi in realization of ätmä (yuktaù), and he is blissful with realization of ätmä (sukhé). Therefore, with intense effort one must tolerate these disturbances.    
yo’ntaù-sukho’ntarärämas tathäntar-jyotir eva yaù |

sa yogé brahma nirväëaà brahma-bhüto’dhigacchati ||24||

24. This niñkäma karma yogé, whose happiness is within, whose enjoyment is within, and whose sight is within, having realized ätmä and then paramätmä, attains liberation.

This verse explains that, by this joy, he conquers the disturbance.
He who has happiness through realizing the ätmä within, whose has amusement through that realization (ärämaù), whose vision is concentrated upon the ätmä alone (antar jyotiù)--such a niñkäma karma yogé (sa yogé), having attained his svarüpa as the pure jéva (brahma bhütaù), attains paramätmä (brahma), who is the very form of liberation.  By attaining the Lord he attains liberation (nirväëam). 
labhante brahma-nirväëam åñayaù kñéëa-kalmañäù |

chinna-dvaidhä yatätmänaù sarva-bhüta-hite ratäù ||25||

25.   The sages, devoid of ignorance, devoid of dualities, with controlled mind, engaged in the welfare of all beings, attain liberation. 
This verse explains that many people attain perfection through this sädhana. 
Those who have vision of the truth (åñayaù), who have all their doubts destroyed (china dvaidhä), (who have destroyed all ignorance, controlled their minds and are engage in the welfare of all beings) attain paramätmä and liberation.   

käma-krodha-viyuktänäà yaténäà yata-cetasäm |

abhito brahma-nirväëaà vartate viditätmanäm ||26||

26. Paramätmä and liberation attends in all respects upon those who have become free of lust and anger, who make endeavor, control the mind, and have realized the ätmä. 

The paramätmä indeed serves such persons. Paramätmä in all respects (abhitaù) attends upon (vartate) those persons who endeavor in this way (yaténäm).   It is said:
darçana-dhyäna-saàsparçair matsya-kürma-vihaìgamäù 

sväny apatyäni puñëanti tathäham api padmaja 
The fish nourishes its offspring by seeing, the turtle by meditation, and the birds by touch.  I nourish My devotees with similar affection, O Brahmä.  Padma Puräëa 
sparçän kåtvä bahir bähyäàç cakñuç caiväntare bhruvoù |

präëäpänau samau kåtvä näsäbhyantara-cäriëau ||27||

yatendriya-mano-buddhir munir mokña-paräyaëaù |

vigatecchä-bhaya-krodho yaù sadä mukta eva saù ||28||

27-28.  That person, keeping the sense objects outside, focusing the eyes between the brows, equalizing the präëa and apäna moving in the nostrils, and thus controlling the senses, mind and intelligence, completely dedicated to liberation, thus freed from desire, fear and anger, is ever liberated.
By performance of niñkäma karma yoga the mind becomes purified. Then, when knowledge of ätmä arises, one should proceed to concentrate the mind upon seeing ätmä.  This process of yoga with its aìgas is described in two verses.   
The sense objects, though external (sparçän bähyän), by being subjects of remembrance, enter into the mind. By giving up memories of those sensations, the mind withdraws from the sense objects (bahis kåtya).  
The eyes should be focused between the brows. By completely closing the eyes, the mind will become inactive with sleep.  If one keeps the eyes completely opened, they will wander externally. In order to prevent both sleep and wandering senses, one keeps the eyes half-closed, focused between the brows.  
By stopping up and down movements of the präëa and apäna moving in the nostrils, one makes them equal, performing kumbhaka.  By this means, ones senses, mind and intelligence become fixed on seeing the ätmä (yatä).
Such a person who is engaged in contemplating ätmä (muniù), whose only goal is liberation (mokña paräyaëaù), being devoid of desire, fear and anger, is liberated at all times (sadä), at the time of perfection and even at the stage of sädhana.
bhoktäraà yajïa-tapasäà sarva-loka-maheçvaram |

suhådaà sarva-bhütänäà jïätvä mäà çäntim åcchati ||29||

29. Knowing Me as the protector of sacrifice and austerities, the master of all controllers, and the protector of all living beings, he attains liberation. 
This verse explains that such a person, situated in samädhi, having accomplished a vision of his own ätmä, and then worshipping paramätmä, becomes liberated.

That paramätmä is the guardian of yajïa and tapas (bhoktäram).  He is the great lord (maheçvaram) of all beings, even of Brahmä and Çiva (sarva loka), for as the çruti says tam éçvaräëäà paramaà maheçvaraà: He is the great, supreme master of all controllers. (Çvetäçvatara Upaniñad 6.7)  He is the unprejudiced assister of all beings (suhròam sarva bhütänäm).  Knowing Me as such, realizing Me as the object of worship with those qualities, the person attains the cessation of saàsära (çantim). Satisfying the lord of all beings and the benefactor of all beings indeed brings about happiness.  
By niñkäma karma yoga, the most prominent yoga, which has within it jïäna, the saniñtha attains liberation.  This is the meaning of the fifth chapter. 

� The sütra is actually arça ädibhyo’c.  Adding the suffix “a” to certain words like yoga indicates possession: “one possessing yoga.”


� These are the actions of the karma indriya, except for sleep and breathing. Opening and closing eyes are representative of the five secondary präëas. This is Rämänuja’s opinion as well.  Madhusüdana Sarasvaté says sleeping is the function of the mind.


� Baladeva has used the plural for antaùkaraëa, perhaps meaning, mind, intellect and false ego.


� The Mahäbhärata verse is almost the same as that quoted. 


� There seems to be a misprint in all editions.  Vaiñamyädi-guëa-jïänena should probably be avaiñamyädi- guëa jïänena


� As the rain falls everywhere and different seeds sprout up, so the Lord equally inspires all jévas, who develop different bodies according to their karmas. 





