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Foreword

hy another translation and commentary on the Bhagavad Gita when there are already so

\; P\/ many available in the bookstores and libraries throughout the world? The answer is that
of the three Vedanta f\caryas only Sankara’s commentary supporting his Advaita (Non-

dual) philosophy has been well propounded and perpetuated through the centuries, whereas
Ramanuja’s commentary from the point of view of Visishtadvaita (Qualified non-dualism) has
been largely ignored or available only to the Tamil speaking public or to Sanskrit scholars. As far as
I am aware there are only two English versions in print. One by M.R. Sampatkumaran, published by
Ananthacharya Indological Research Institute in January 1985. The other is by Swami

Adidevananda published by the Ramakrishna Math.

These two works are of impeccable scholarship being based on a phrase for phrase translation of
the medieval Sanskrit. Unfortunately this approach results in an English text that is stilted,
repetitious and incomprehensible to many people. My approach has been to be as true as possible to
the original meaning but to be more creative in it’s formulation into contemporary English. I have
relied heavily on these two scholarly works in making this work available to the lovers of the Gita.
How well I have succeeded is for the discerning reader to judge.

Abbreviations Used

Sve. Up. — Svetasvatara Upanisad
Mun. Up. — Mundaka Upanisad
Chan. Up. — Chandogya Upanisad
Ka. Up. — Katha Upanisad

Brh. Up. — Brhadaranyaka Upanisad
B.S. — Brahma Sutras

V.P. — Visnu Purana



A Note on the Translation

It must be born in mind that Ramanuja did not actually “translate” the Gita but paraphrased it in
simpler Sanskrit. Much of the actual Commentary (Bhashya) is repetitive paraphrasing which I
have left out whenever it does not elucidate the meaning of the verse. I have also taken the liberty
of giving exhaustive footnotes to clarify points which many less scholarly readers would find
difficult to understand. Apart from the archaic language, the other problem with Ramanuja’s
Bhashya is that he frequently launches into technically detailed refutations of the Advaitic position
of Shankara Acharya. These arguments are coached in the technical terms and classical style of
Vedic logic and debate, and while interesting, they tend to be daunting, confusing and tedious to
those unschooled in logic and the art of debate (nyaya and tarka). In order to render the text more
"user-friendly" I have taken the liberty of extracting these debates and assembling them in an
appendix at the end of the work so that those who are interested may study them and others may
continue enjoying the text itself. Throughout the Gita Ramanuja quotes extensively and
exhaustively from the Upanishads, Vedas and Puranas to support his particular interpretation of
knotty points. I have again taken the liberty of substituting many of the actual quotes with their
references in order to make the commentary less bulky.

There is quite a difference between “translating” and “interpreting”. Each and every Sanskrit word
can be substituted by up to 10 different words in English — the word that we choose involves a
certain amount of “interpreting” — which means that the translator can always be accused of bias
and “spin” in his work. I humbly request the scholars to forgive any errors that I have made, and
liberties that I may have taken in interpreting Bhagavad Ramanuja’s work, and accept this
presentation as an introduction to the study of Ramanuja’s Bhashya. I encourage all those readers
who are captivated by this imperfect treatise to approach a learned scholar and to study the Gita
under him in order to rectify all the mistakes that I have made.

An important point to bear in mind is that Vedanta is an experiential methodology of investigating
the highest truth. Every teaching needs to be applied in our own lives and to be integrated in order
to personally experience it's veracity. Nothing of what Krishna says needs to be accepted simply
because He is the speaker, rather it is accepted because it is an personally experiential Truth.

Ramanuja has also summed up that according to Mimamsa (Vedic hermeneutics) in order for any
Scriptural Text to be considered as authoritative it must fulfil certain conditions;

* [t must conform to reality as we experience it.

* [t must be logical and not contradict any of the other two other means of knowledge such as
perception and inference.

* The content of the text must be internally consistent.

* The knowledge presented in the text must have a practical application.

And it is this practical application which is the true test of the Truth of Scripture.



Chapter 1
<SS
Arjuna-visada Yogah
Arjuna’s Grief

Introduction

yat padambhoruha dhyana vidhvasta Sesa kalmasah |
vastutam upayato'ham yamuneyam namami tam ||

I bow to the renowned Yamunacharya; by meditating upon whose lotus-like feet all my mental
obstacles without exception were absolved, and I was thus led to enlightenment.

The Nature of The Supreme Being

arayana is the Consort of Sri, He is absolutely auspicious and is the antithesis of all that is

evil. His essential nature consists of Being (sat), Consciousness (cit) and Bliss (ananda)

and these characteristics distinguish Him from all other beings. He is veritably a great
ocean of innumerable auspicious attributes which are intrinsic to His nature and cannot be
surpassed — some of them being; omniscience, omnipotence, sovereignty, energy, creative-
potency and glory.

Narayana has a divine form, which is both pleasing and appropriate. His form is inconceivable,
indescribable', divine, eternal and immaculate. He is a repository of limitless perfections such as
radiance, beauty, fragrance, tenderness, pervading sweetness and youthfulness. The Lord is adorned
with suitable divine ornaments which are diverse, infinite, amazing, eternal, flawless, unlimited and
holy.

Sriman Narayana possesses appropriate divine weapons. They are countless, of fantastic potency,
eternal, impeccable and matchlessly auspicious. He is the Beloved of Sri, whose eternal and
immaculate nature, attributes, glory, sovereignty and virtues, unsurpassed and countless, are all
agreeable and worthy of Him.

The feet of the Lord are constantly adored by countless numbers of perfected beings (Suris) whose
nature, existence and activities are in accordance with His will and whose numerous qualities such
as knowledge, action and glory are eternal, impeccable and unsurpassed. All of these beings work
joyously in complete subservience to Sriman Narayana.

The nature and qualities of Sriman Narayana transcend all thought and words. He dwells in the
divine and imperishable supreme Realm which abounds in manifold, wondrous and countless
objects, means and places of enjoyment. It is an abode in consonance with His being and is infinite
in its wondrous glory and magnitude. The projection, maintenance and dissolution of the entire
cosmos filled with multifarious, variegated and innumerable objects is His transcendental pastime.

! All the Scriptures state that the Supreme reality is “Inconceivable” therefore every description given subsequently
needs to be understood as an approximation (arthavada) in order to glorify that Supreme reality and not a definitive
theological statement.



The Nature of the Incarnation

(the creator) down to plants and minerals. Being inaccessible in His transcendental form for

meditation and worship by sentient beings including Brahma, gods, humans etc., and being
an ocean of compassion and loving condescension, maternal affection” and generosity — He took
forms in the likeness of  various kinds of beings. In this act of self-embodiment His own
transcendental nature was not in any way compromised. Thus the Supreme Lord took birth in the
world in order to receive the worship of devotees and in order to grant them their desired goals
comprising of Dharma (righteousness, duty), Artha (material prosperity), Kama (Sense
gratification) and Moksha (Liberation), each in accordance with his/her individual desires.

r I ~he Supreme Being, Sriman Narayana, projected the entire universe, beginning with Brahma

Under the pretext of relieving the earth of its burdens, but really in order to make Himself available
for us (frail humans) to take refuge in Him, the Lord incarnated on the earth as Sri Krishna. He thus
manifested Himself to all beings. He engaged in divine pastimes which captivated the minds and
hearts of all, high and low. He vanquished demoniac beings such as Piitana, Sakata, the two Arjuna
trees, Arista, Pralambha, Dhenuka, Kaliya, Kesin, Kuvalaya-pida, Canura, Mustika, Tosala and
Karmsa. He spread joy and beatitude over the entire world with the nectar of His glances and speech,
demonstrating His boundless compassion, friendliness and love for all.

He made Akriira, Malakara and others the most ardent of devotees by the manifestation of His
unsurpassed qualities of beauty and loving compassion.

With the ostensible intention of encouraging the sons of Pandu in their duty of engaging in war, He
revealed the teaching of Bhakti (devotion) directed at Himself. This Yoga of Devotion was
promulgated together with the subsidiary disciplines of jiigna (Meditation) and Karma (Selfless
works). The Yoga of Devotion has been taught as the path to the ultimate goal of Liberation.

When the internecine war between the sons of Pandu and the descendants of Kuru broke out, Krsna,
the Supreme Being, the God of all gods, overwhelmed by His love for those devotees who had
taken refuge in Him, took upon Himself the humble role of the charioteer of Arjuna, so that He
could be seen by all the people. Even though the King Dhrtarastra, who was blind both physically
and spiritually, knew that Krsna was the Supreme Being, he expressed a desire to hear about the
military competence of his son Suyodhana (Duryodhana) and questioned Safijaya his chief minister
thus: —

Dhrtarastra uvaca
dharma-ksetre kuru-ksetre samaveta yuyutsavah |
mamakah pandavascaiva kim akurvata saijjaya |l 1 ||

Dhrtarashtra said:
1. What did my people and the Pandavas do, O Sanjaya?®, gathered together on the holy field of
Kurukshetra, eager for battle?

Safijaya uvaca

> The term used is vasalya which means the love of a cow for its calf. The image invoked is that of a cow
spontaneously shedding milk on hearing the mooing of its calf.

? Safijaya was the son of a charioteer named Gavalgama, he was an extremely learned scholar in the Scriptures,
generous and a staunch practitioner of Dharma being impartial and truthful. For these reasons Bhishma appointed him
to be the second minister of the King Dhrtarashtra along with Vidura as the first.



drstva tu pandavanikam vyiudham duryodhanas tada |

acaryam upasangamya raja vacanam abravit || 2 1|
Sanjaya said:
2. O King! Duryodhana®*, being moved by the sight of the Pandava army in battle array, approached
his teacher Drona’ and said these words:

pasyaitam pandu-putranam acarya mahatim camim |
vyildham drupada-putrena tava Sisyena dhimata |l 3 ||
Duryodhana said

3. Behold, O master, this mighty army of the Pandavas, commanded by their Field-Marshal the son
of Drupada®, who is your intelligent disciple.

atra Siira mahesvasa bhimarjuna sama yudhi |
yuyodhano viratasca drupadasca maharathah 11 4 ||

4. There (in that army) are heroes, great archers like Bhima and Arjuna; Yuyudhana’, Virata® and
Drupada a mighty warrior®.

dhrstaketus-cekitanah kasi-rajasca viryavan |
purujit-kunti-bhojasca Saibyasca nara-purigavah | 5 1|

5. Dhrshtaketu, Cekitana'®, and the valiant king of Kashi'!, Purujit and Kuntibhoja'?, and Saibya'
the best among men;

yudhamanyusca vikranta uttamaujasca viryavan |
saubhadro draupadeyasca sarva eva maharathah |1 6 |

6. Yudhamanyu the valiant, and Uttamaujas the strong'#; and also the son of Subhadra'®, and the
sons of Draupadi'é, all mighty chariot-warriors.

* Duryodhana was the eldest among the one hundred sons of Dhrtarashtra, he was cruel and wicked and did everything
in his power to exterminate the Pandavas. During the battle he was finally killed by Bhima.

> Drona was the son of a great Rishi Bharadvaja and learned the science of marshal arts from Parasurama. He had the
benediction that he would only die at the time of his choosing and thus was invincible. After a falling out with his
childhood friend Drupada, he took employment in the kaurava court and became the teacher to both the Pandavas and
the Kauravas.

® Drupada was the king of Panchala who hated Drona and prayed for a son who would kill him. A son was born from
a yajna (sacrifice) that he had performed and he was named Drishtadyumna. He became the disciple of Drona and even
though Drona new full well that the boy would eventually kill him, he still taught him all that he new about martial
arts. So Duryodhana’s tone here is one of sarcasm.

" Yuyodhana is another name for Satyaki a close and dear servant of Lord Krishna.

8 Virata was the king of Matsya, under whose protection the Pandavas spent their last year of exile living incognito.
His daughter Uttara later married Abhimanyu the son of Arjuna. Virata was killed in the battle along with his sons,
Uttara, Shveta and Shankha.

°® Maha-ratha — "great chariot warrior” — a highly skilled martial artist who is capable of fighting 1000 archers at the
same time.

10 Cekitana was one of Sri Krishna’s Yadava/Vrshni clansmen, a very chivalrous warrior who was killed by
Duryodhana during the battle.

'The King of Kashi was born as a partial manifestation of the asura — Dirgh-jihva.
12 Purujit and Kuntibhoja were brothers of Arjuna’s mother Kunti. Both met their end at the hands of Drona.

13 Saibya was the father of Devika, one of Yudhishthira’s wives and is called ‘the best among men’ because of his
exceptional military prowess.



asmakam tu visista ye tan-nibodha dvijottama |
nayakah mama sainyasya samjiartham tan bravimi te |1 7 1|

7. O best of Brahmins, I shall familiarise you with our principle warriors - those who are the
commanders of my army. I shall name them to refresh your memory.

bhavan bhismasca karnasca krpasca samitifijayah |
asvatthama vikarnasca saumadattas tathaiva ca |l 8 11

8. Yourself, Bhishma and Karna'’, the victorious Krpa'®, Ashvatthama'®, Vikarna®*® and Jayadratha
the son of Somadatta®'.

anye ca bahavah sira madarthe tyakta-jivitah |
nana-sastra praharanah sarve yuddha-visaradah 11 9 ||

9. And there are many other heroes who are determined to give up their lives for my sake. They are
all experts in weaponry and experienced in the art of warfare.

aparyaptam tad asmakam balam bhismabhiraksitam |
paryaptam tvidam etesam balam bhimabhiraksitam || 10 1|

10. Inadequate is this force of ours, which is marshelled by Bhishma, while adequate is that force
of theirs, which is marshelled by Bhima.

ayanesu ca sarvesu yatha-bhagam avasthitah |
bhismam evabhi-raksantu bhavantah sarva eva hi |l 11 ||

11. Therefore, do all of you guard Bhishma alone, stationed in your respective positions in the
divisions of the army.

' Yudhamanyu and Uttamaujas were brothers and princes of the Panchala kingdom, they died at the hands of
Ashvatthama.

!5 Subhadra was Krishna's sister married to Arjuna, her son Abhimanyu was called Saubhadra. He studied martial
arts under Arjuna and his uncle Balarama - Krishna's brother. At the time of the war he was only 16 years old. In the
absence of his father he was the only one who could penetrate the Chakra-vyuha military formation of Drona, but he
had not learnt how to escape. Trapped, he was then mercilessly killed by seven great maharathis, including Drona,
Kripa and Karna.

6 Draupadi gave birth to five sons, one by each of the Pandavas, their names were; Pratibindhya, Sutasoma,
Srutakarma, Satanika, Srutasena. They were murdered in their sleep by Ashvatthama in order to please his friend
Duryodhana.

17 Karna was the first son of Kunti born out of wedlock to the Sun god. His was abandoned by Kunti and raised by a
charioteer and his wife. Later on he was befriended by Duryodhana after being insulted by the Pandavas during a
competition. Only on the eve of the battle did Kunti reveal his true identity to him, but duty-bound he fully supported
his benefactor Duryodhana, promising Kunti that he would kill only Arjuna and none of his other half-brothers.

'8 Kripa and his sister Kripi were born from the prematurely ejaculated semen of the Rishi Saradvan when he saw the
apsara Janapadi. After the battle he was appointed by Yudhishthira to tutor the young prince Parikshit.

! Ashvatthama was the son of Kripi who married Drona. He learnt the art of warfare from his father and was the last
appointed commander —in-chief of the Kaurava army. He killed the five sons of Draupadi mistaking them for the five
Pandavas and was severely traduced and humiliated by the Pandavas. In revenge he tried to kill the unborn son of
Abhimanyu — Parikshit who was the sole heir to the Pandava dynasty. Parikshit was saved by Lord Krishna.

20 A brother of Duryodhana who was killed by Bhima.

2! Somadatta was a scion of the Kuru dynasty. He and his equally renowned son Jayadratha also know as Bhurisrava
an highly accomplished warrior, were both killed in battle by Satyaki.



tasya saiijanayan harsam kuru-vrddhah pitamahah |
simhanadam vinadyoccaih sankham dadhmau pratapavan |l 12 ||

(Sanjaya continued)
12. Then the valiant grandsire Bhishma, senior most of the Kuru clan, roaring like a lion, blew his
conch with a view to encourage Duryodhana.

tatah Sanikhasca bheryasca panavanaka-gomukhah |
sahasaivabhyahanyanta sa Sabdas-tumulo’bhavat 11 13 |

13. Then suddenly conches and kettle drums, trumpets, tabors and horns blared forth; and the sound
was terrific.

tatah svetair-hayair-yukte mahati syandane sthitau |

madhavah pandavascaiva divyau Sarikhau pradadhmatuh || 14 ||

14. Then Sri Krishna and Arjuna, stationed in their great chariot yoked with white horses, blew their
divine conches.

pancajanyam hrsikeso devadattam dhananjayah |

paundram dadhmau maha-sarnkham bhima-karma vrkodarah |l 15 1|

15. Sri Krishna blew his conch, Paficajanya, Arjuna his, named Devadatta and Bhima of terrible
deeds the great conch Paundra.

ananta-vijayam raja kunti-putro yudhisthirah |
nakulah sahadevasca sughosa mani-puspakau 1 16 11

16. King Yudhishtira the son of Kunti blew his conch Ananta-vijaya and Nakula and Sahadeva
blew their conches Sughosha and Mani-pushpaka.

kasyasca parames-vasah Sikhandi ca maharathah |
dhrstadyumno viratasca satyakis-caparajitah 11 17 11

17. And the King of Kashi the supreme archer, Shikhandi the mighty warrior, Dhrshtadyumna and
Virata; and Satyaki the invincible;

drupado draupadeyasca sarvasah prthivi-pate |
saubhadrasca maha-bahuh sankhan dadhmuh prthak prthak 11 18 11

18. Drupada and the sons of Draupadi, and the strong-armed son of Subhadra®> — all, O King,
blew their various conches again and again

sa ghoso dhartarastranam hrdayani vyadarayat |
nabhasca prthivim caiva tumulo’bhyanunadayan 11 19 1|
19. And that tumultuous uproar, resounding through heaven and earth, rent the hearts of
Dhrtarashtra’s sons.
Commentary

Duryodhana, after personally reviewing the forces of Pandavas marshalled by Bhima, and
his own army marshalled by Bhishma, turned to Drona his teacher, and expressed his

22 Subhadra was the sister of Krishna and wife of Arjuna
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concern that his own army would be inadequate to conquer the Pandava forces — he
was grief-stricken.

Observing Duryodhana's loss of confidence, Bhishma, in order to encourage him, roared
like a lion, and then blowing his conch, made his army sound their conches and kettle-
drums, which made an uproar as a sign of their confidence of victory.

atha vyavasthitan drstva dhartarastran kapi-dhvajah |
pravrtte Sastra-sampate dhanur udyamya pandavah || 20 ||
hrsikesam tada vakyam idam aha mahi-pate |

20. Then Arjuna, who had Hanuman?® as his banner crest, on beholding the sons of Dhrtarashtra in
array, took up his bow, as the (preliminary) clashing of weapons began;

21. And he spoke, O King, these words to Sri Krishna .......

arjuna uvaca
senayor-ubhayor madhye ratham sthapaya me’cyuta |l 21 ||
yvavad etan nirikse’ham yoddhu-kaman avasthitan |
kair-maya saha yoddhavyam asmin rana-samudyame || 22 ||

Arjuna said:

........ Station my chariot, O Krishna, between the two armies,

22. So that I may have a good look at those who are standing eager to fight and know with whom I
have to fight in this enterprise of war;

yotsyamanan avekseham ya ete’tra samagatah |
dhartarastrasya durbuddher yuddhe priya cikirsavah 11 23 |

23. 1 wish to see those gathered here ready to fight in this battle in order to please the evil-minded
[Duryodhana] son of Dhrtarashtra.

safjaya uvaca
evam ukto hrsikeso gudakesena bharata |
senayor-ubhayor madhye sthapayitva rathottamam |1 24 |
Sanjaya said:
24. O Dhrtarashtra, thus addressed by Arjuna, Sri Krishna stationed that best of chariots between
the two armies,
bhisma drona pramukhatah sarvesam ca mahiksitam |
uvaca partha pasyaitan samavetan kurin iti || 25 |1

25. While Bhishma and Drona and all the other kings looked on, and said, 'O Arjuna, behold these
assembled Kauravas.'

tatrapasyat sthitan parthah pitrn atha pita-mahan |

acaryan matulan bhratrn putran pautran sakhims tatha |l 26 |

26. Then Arjuna saw standing there, fathers and grand-fathers, teachers, uncles, brothers, sons,
grandsons and comrades;

svasuran suhrdascaiva senayor-ubhayor api |
tan samiksya sa kaunteyah sarvan bandhiun avasthitan || 27 ||
krpaya paraya’vistho visidann idam abravit |

2 In Mahabharata 3;153 the story is told where Hanuman agrees to take the place of a flag upon Arjuna's chariot.
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27. fathers-in-law and dear friends in both armies. When Arjuna saw all these kinsmen in array,
28. he was filled with deep compassion and said these words in despair...

arjuna uvaca
drstvemam svajanam krsna yuyutsam samupasthitam || 28 ||
sidanti mama gatrani mukham ca parisusyati |
vepathusca Sarire me roma harsasca jayate 11 29 |
Arjuna said:
O Krishna, seeing my kinsmen present here, eager for battle,
29. my limbs go weak, my mouth dries up, my body trembles and my hair stands on end.

gandivam sramsate hastat tvak caiva pari-dahyate |
na ca Saknomy-avasthatum bhramativa ca me manah 11 30 |

30. The bow Gandiva slips from my hand and my skin is burning, I can stand no longer, my mind
seems to reel.

nimittani ca pasyami viparitani kesava |

na ca sreyo’nupasyami hatva svajanam ahave | 31 ||
31. I see inauspicious omens, O Krishna, I foresee no good in killing my own kinsmen in battle.

na kankse vijayam krsna na ca rajyam sukhani ca |

kim no rajyena govinda kim bhogair jivitena va |l 32

32. 1 desire not victory, nor empire, nor pleasures. Of what use to us is an empire, O Krishna, or
enjoyment or even life itself?

yesam arthe kanksitam no rajyam bhogah sukhani ca |
ta ime’ vasthita yuddhe pranams tyaktva dhanani ca |l 33 1

33. Those for whose sake we desire the empire, enjoyment and pleasures, stand here ready for war,
preparing to renounce life and wealth —

acaryah pitarah putrams tathaiva ca pitamahdah |
matulah svasurah pautrah syalah sambandhinas tatha |1 34 ||

34. Teachers, fathers, sons and also grandfathers, uncles, fathers-in-law and grandsons, brothers-in-
law and other kinsmen —

etan na hantum icchami ghnato’pi madhusiidana |
api trailokya rajyasya hetoh kim nu mahikrte |1 35 1

35. These I would not slay, though they might slay me, even for the sovereignty of the three worlds
-how much less for this earth O Krishna?

nihatya dhartarastran nah kim pritih sydj-janardana |
papam evasrayed asman hatvaitan atatayinah 11 36 1|

36. If we kill the sons of Dhrtarashtra, what joy will be ours, O Krishna? Blame alone will accrue to
us if we kill these murderous felons?.

 Aratayinah —according to the Commentator Sridhara this term refers to people guilty of six kinds of crimes - arson,
poisoning, murder, robbery with violence, appropriating land and kidnapping married women. To kill such people is not
a sin according to the Smrtis (Codes of Law).
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tasman narha vayam hantum dhartarastran svabandhavan |
svajanam hi katham hatva sukhinah syama madhava | 37 ||

37. Therefore, it is not befitting that we slay our kinsmen the sons of Dhrtarashtra. For if we kill our
kinsmen, O Krishna , how indeed can we rejoice?

yady-apyete na pasyanti lobhopahata cetasah |
kula-ksaya-krtam dosam mitra-drohe ca patakam || 38 ||

38. Though these people, whose minds are overpowered by greed, see no evil in the destruction of a
clan and no blame in treachery to friends,

katham na jieyam asmabhih papad asman nivartitum |
kula-ksaya-krtam dosam prapasyadbhir janardana || 39 ||

39. should we who see well the evil of destroying a family not know how to recoil from this crime,
O Krishna?

kula-ksaye pranasyanti kula-dharmah sanatanah |

dharme naste kulam krtsnam adharmo’bhibhavaty-uta 11 40 ||

40. If the family is destroyed, its ancient traditions perish, and when traditions perish,
unrighteousness overtakes the whole clan.

adharmabhi-bhavat krsna pradusyanti kula-striyah |
strisu dustasu varsneya jayate varna-sankarah || 41 1|

41. When unrighteousness prevails, O Krishna the women of the clan become corrupt; when
women become corrupt, there arises intermixture of classes.

sanikaro narakayaiva kula-ghnanam kulasya ca |
patanti pitaro hyesam lupta-pindodaka-kriyah 11 42 1|

42. This mixing of classes leads the clan to hell along with its destroyers; for the spirits of their
ancestors fall, degraded, deprived of the ritual offerings of rice-balls and water®.

dosair etaih kula-ghnanam varna-sankara-karakaih |
utsadyante jati-dharmah kula-dharmasca sasvatah |1 43 |1

43. By the crimes of the clan-destroyers who bring about intermingling of classes, the ancient
traditions of the clan and class are destroyed.

utsanna-kula-dharmanam manusyanam janardana |
narake’niyatam vaso bhavatity-anususruma || 44 1

44. For those whose family virtues are destroyed, dwelling in hell is ordained, O Krishna, thus have
we heard.

aho bata mahat papam kartum vyavasita vayam |

vad rajya sukha lobhena hantum sva-janam udyatah || 45 |

45. Alas! we have resolved to commit a great crime in that we are ready to slay our kith and kin out
of desire for sovereignty and enjoyments.

yvadi mam apratikaram asastram Sastra-panayah |
dhartarastra rane hanyus tan-me ksemataram bhavet |1 46 ||

2 Rice balls (pindas) and libations of water with sesame seeds (tarpana) are the offerings that are made to the dead. Ed.
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46. If the well-armed sons of Dhrtarashtra should slay me in battle, unresisting and unarmed, that
would be better for me.

evam uktva’rjunah sarikhye rathopastha upavisat |

visrjya sasaram capam Soka samvigna manasah |1 47 1
Sanjaya said:
47. Having spoken thus on the battle-field, Arjuna threw aside his bow and arrows and sat down on
the seat of the chariot, his heart overwhelmed with grief.

Commentary

Sanjaya said to Dhrtarashtra:— “The high-minded Arjuna is extremely kind, deeply
compassionate, dedicated to his family and supremely righteous. In spite of the repeated
attempts of your people to destroy him and his brothers through cruel and murderous
plots like burning in the lac-house etc., (MB. 1.154 - 163) which justified revenge on his
part, with the help of the Supreme Being, nevertheless he declined to fight.”

He felt weak, overcome by his love and extreme compassion for his relatives. He was
also filled with fear, not knowing what was Dharma (righteous) and what was Adharma
(unrighteous). His mind was distracted by grief at the thought of losing his relatives. So
he cast aside his bow and arrow and sat down on the floor of the chariot as if to fast to the
death.

harih om tatsat
iti Srimad-bhagavad-gitasupanisatsu
brahma-vidyayam yoga Sastre
Sri-krsnarjuna samvade arjuna visada yogo nama
prathamo’dhyayah

Thus in the Upanishad of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
ends the first discourse entitled -

"Arjuna’s Grief.”
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Chapter 2
<SS
Sankhya Yogah

Communion through Knowledge

safjaya uvaca
tam tatha krpayavistam asa-purna-kuleksanam |
visidantam idam vakyam uvaca madhusidanah || 1 1|
Sanjaya said:
1. To him, who was thus overcome with pity, whose eyes were filled with tears, who was
despondent and bewildered, Sri Krishna spoke these words:

sri bhagavan uvaca
kutas tva kasmalam idam visame samupasthitam |
anaryajustam asvargyam akirtikaram arjuna |l 2 1|

The Blessed Lord said:
2. Whence comes this unworthy weakness in a crisis, O Arjuna? It is unseemly for a noble person, it
is disgraceful and obstructive to the attainment of heaven.

klaibyam ma sma gamah partha naitat-tvayyupapadyate |
ksudram hrdaya daurbalyam tyaktvottistha parantapa |l 3 1|

3. Yield not to unmanliness®, O Arjuna, it does not become you. Cast off this base faint-heartedness
and arise, O scorcher of foes!

arjuna uvaca
katham bhismam aham sankhye dronam ca madhusiidana |
isubhih pratiyotsyami pijarhav-arisiidana || 4 1|
Arjuna said:
4. O Kirishna, O Destroyer of enemies, how can I fight with arrows in battle against Bhishma and
Drona who are worthy of reverence?

guriin ahatva hi mahanubhavan sreyo bhoktum bhaiksyam apitha loke |
hatvartha kamams tu guriin ithaiva bhunjiya bhogan rudhira-pradigdhan 11 5 ||

5. It is better even to live on a beggar's fare in this world than to slay these most venerable teachers.
If I should slay my teachers, even though they may be degraded by desire for wealth, I would be
enjoying only blood-stained pleasures.

na caitad vidmah kataran no gariyo yadva jayema yadi va no jayeyuh |
yan eva hatva na jijivisamas te’vasthitah pramukhe dhartarasthrah 11 6 ||
6. We do not know, which of the two is better for us— our vanquishing them, the very sons of

Dhrtarashtra, or their vanquishing us. After slaying them we would not wish to live, even though
they are standing in array against us.

%6 This is a snide reference to the last year of Arjuna's time in exile - spent living as a kliba — a transsexual teaching
singing and dancing in the court of king Virata.
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karpanya dosopahata svabhavah prcchami tvam dharma samiidha cetasah |
yacchreyah syan niscitam brithi tan me Sisyas te sadhi mam tvam prapannam | 7

7. With my heart stricken by the weakness of pity, with my mind perplexed about my duty, I
request you to teach me conclusively what is good for me. I am your disciple. Instruct me who have
taken refuge in you.

na hi prapasyami mamapanudyad yacchokam ucchosanam indriyanam |
avapya bhiumav-asapatnam-rddham rajyam suranam api cadhipatyam 11 8 |1

8. Even if I should win unchallenged sovereignty of a prosperous earth or even the kingdom or
lordship over the Devas, I do not feel that it would dispel the grief that burns up my senses.

safjaya uvaca
evam uktva hrsikesam gudakesah parantapa |
na yotsya iti govindam uktva tisnim babhitva ha |l 9 1|
Sanjaya said;
9. Having spoken thus to Sri Krishna, Arjuna, the conqueror of sleep and the scorcher of foes, said,
'T will not fight' and became silent.

Commentary

Thus, the Lord, the Supreme Being, introduces the teaching regarding the Self for the
sake of Arjuna whose natural courage was lost due to love and misplaced compassion.
Arjuna considered the war to be unrighteous even though it is the greatest duty for
warriors (Ksatriyas). He then took refuge in Sri Krishna’ to learn what the correct course
of action was. Sri Krishna understood that Arjuna's delusion would only be overcome by
the knowledge of the real nature of the Self, and the knowledge that war (action) is an
ordained duty [for Kshatriyas] which, when performed without attachment to the fruits
thereof is a means for Self-realisation.

tam uvaca hrsikesah prasanniva bharata |
senayor ubhayor madhye visidantam idam vacah |1 10 |

10. O King, to him who was thus grieving between the two armies, Sri Krishna spoke the following
words, as if smiling.
Commentary

‘as if smiling,” [by way of ridicule] — Arjuna was speaking about duty (dharma) which
was based on the awareness of the concept of the Self being distinct from the body, but he
was torn between contradictory ideas and had suddenly renounced action while standing
between the two armies preparing for battle. Sri Krishna spoke to Arjuna ‘as if in jest’,
the discourse beginning with; — "There never was a time when I did not exist" (2:12),
and ending with "l will release you from all hindrances to self-realisation; grieve not!"
(18:66)— which deals with the real nature of the individual Self [jivatman], of the
Supreme Self [Paramatman], and of the paths of works (Karma), knowledge (Jiiana) and
devotion (Bhakti) which constitute the means for attaining the highest spiritual goal.

$r1 bhagavan uvaca

27 The Srivaishnava Acharyas point out that Arjuna has three episodes of grief and surrenders each time, this is the
first.
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asocyan anvasocas tvam prajiiavadamsca bhdasase |

gatasun agatasiumsca nanusocanti panditah |1 11 ||
The Blessed Lord said
11. You grieve for those who should not be grieved for; yet you speak words of apparent wisdom.
The wise grieve neither for the dead nor for the living.

Commentary

"Your grief is misplaced, and your contrived justification is based on teachings about the
nature of the body and the Self such as: — "The ancestors become degraded, deprived of
the ritual offerings of food and water"(1:42). — But for those who have truly realised the
nature of the body and the Self, there is no reason for such grief.

Those who know the real truth will not grieve for physical bodies from which the life
force has departed, nor for the Selves from which the principle of life cannot depart.

Hence, you are caught in this dilemma — profound sorrow at the thought of killing the
Kauravas and at the same time you’re in a quandary about righteousness and
unrighteousness, which arises from awareness that the Self is [somewhat] different from
the body. Therefore you do not [really] know the true nature of the body nor of the Self.
Nor do you know about duties (dharma) like warfare etc., nor of the fact that this war
[which is an incumbent duty in the present context], if fought without any selfish motive
for results, is a means for Self-realisation.”

na tvevaham jatu nasam na tvam neme janadhipah |
na caiva na bhavisyamah sarve vayamatah param |1 12 ||

12. There never was a time when I did not exist, nor you, nor any of these temporal kings. Nor will
there be any time in future when all of us shall cease to be.

Commentary

“I, [Krishna] who am, as you know, the eternal Lord of all, was never non-existent, but
have always existed. There never was a time when these Selves (jivas) like you [and the
others], who are subject to My sovereignty, did not exist. You have always existed, and
'all of us' — I and you, shall never cease to be 'in the future'; we shall always exist. Just
as there is certainly no doubt that I, the Supreme Self and Lord of all, am eternal,
likewise, you [and all others] who are embodied Jivas, should never doubt your eternality
either.”

The foregoing teaching implies that the difference between the Lord who is the sovereign
over all, and the individual jivas; as also the differences among the individual jivas
themselves, are real. This has been declared by the Lord Himself because different terms
like 'T', 'you', 'these’, 'all' and 'we' have been used by the Lord while explaining the truth of
eternality in order to remove the misunderstanding of Arjuna who is deluded by
ignorance.

[For the detailed argument please see appendix.]

dehino’smin yatha dehe kaumaram yauvanam jara |
tatha dehantara praptir dhiras tatra na muhyati 11 13 |

13. Just as the embodied Self passes through childhood, youth and old age [pertaining to that
body], so [at death] it passes into another body. A wise man is not confused thereby.
Commentary

Because of the conviction that the Self is eternal, one does not grieve, when passing
through the various physical transformations such as childhood, youth and old age etc.,
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thinking that the Self is changing. Similarly, the wise, do not grieve when the Self passes
into another body different from the present one.

The eternal jivas being conditioned by beginingless Karma, become endowed with bodies
according to their particular Karmas®. To overcome this bondage [of transmigration
caused by Karma], embodied beings should perform their duties like war and other
vocations and rites prescribed by the Scripture and which are appropriate to their social
circumstances without attachment to the results of those actions®. Even to such aspirants
for liberation, contacts with sense-objects give pleasure and pain, arising from cold, heat
and all such other things. But these experiences are to be endured as long as the works
enjoined by the Scriptures are being performed.

The Lord explains the significance immediately: —

matra sparsas tu kaunteya Sitosna sukha-duhkhadah |
agamapayino’nityas tams titiksasva bharata || 14 ||

14. The contact of senses with their objects, O Arjuna, give rise to feelings of cold and heat,
pleasure and pain. They come and go, they are impermanent, endure them, O Arjuna.

Commentary

As sound, touch, form, taste and smell along with their basis (the sense organs), are the
effects of subtle elements [within the mind], they are called Matras (tanmatras =
“measurements”). The experience of these [objects of the senses] through means of the
ears and other senses gives rise to feelings of pleasure and pain, in the form of heat and
cold, softness and hardness etc. You should remain unperturbed by these contrasts while
you discharge your prescribed duties [such as warfare]. When the Karmas, which cause
bondage, are destroyed, this 'coming and going' (transmigration) will end.

The Lord now explains the purpose of this endurance:

yam hi na vyathayantyete purusam purusarsabha |
sama duhkha sukham dhiram so’mrtatvaya kalpate 11 15 ||

15. One who is unaffected by these, O chief of men, and to whom pain and pleasure are the same,
that steadfast person alone is worthy of immortality.

Commentary

That person alone attains liberation, who, considers pain as inevitable as pleasure, and
who engages in Duty without attachment to the results, and who is unperturbed by the
blows of weapons which may be light or serious. A person like you, who cannot cope
with grief will not obtain liberation. As the jivas are immortal, what is to be done here, is
to transcend the pairs of opposites — this is the meaning.

nasato vidyate bhavo nabhavo vidyate satah |
ubhayor api drsto’ntas tvanayos tattva darsibhih || 16 |

16. The unreal can never come into being, the real never ceases to be. The conclusion about these
two is discerned by the seers of truth.

28 All the conditions which we encounter in this life are the results of the accumulative actions done in our many past
lives.

¥ According to traditional Brahminical orthodoxy the way to liberation is to rid oneself of all Karmic consequences by
practicing complete disinterested action. Actions done merely as duty do not generate any fruit and thus after practicing
this discipline for many births one can finally rid oneself of all Karmic residue. The problem arises with there being no
guarantee of continued practice in the next birth! Ramanuja introduces this concept in order to refute it later.
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Commentary

'The unreal’ refers to the physical body which can never be eternal. 'The real’ refers to
the Self (jiva), which can never cease to exist. The final conclusion about these;— the
body and the jiva, which we perceive, has been correctly realised by the seers of the
Truth. The analysis has reached a definitive conclusion, therefore the term 'conclusion’
(anta) is used here. The gist is this: — non-existence (ie., perishableness) is the real
nature of the body which is in itself insentient matter. Existence (ie., imperishableness) is
the real nature of the sentient jiva.

[Here follows the justification for describing the body as ‘unreal’ and as having 'never come into
being." — Ed.]
Non-existence has, indeed, the character of destructibility, and what is Existent (Real) has
the character of indestructibility, as Bhagavan Parasara has said: —
'O Brahmin, apart from consciousness nothing else exists anywhere and at any time. Thus

have I taught you what is real existence— how consciousness is real, and all else is unreal'
(V.P.2.12 vs. 43-45).

"The Supreme Reality is considered as imperishable by the wise. There is no doubt
that what can be obtained from a perishable substance is also perishable.

"That entity which is never changed or modified by a change in time etc., is real! What is
that entity, O King? (It is the jivatman who retains its knowledge)' (V.P. 2.13.100).

It is seen from the foregoing that this (i.e., perishableness of the body and
imperishableness of the jiva) is the reason for designating the jiva as 'existence'
(Sattva) and the body as 'non-existence' (asattva). This verse has no bearing on the
doctrine of satkaryavada® as such a theory has no relevance here.

avinasi tu tad viddhi yena sarvam idam tatam |
vinasam avyayasyasya na kascit kartum arhati || 17 1

17. Know that to be indestructible by which all this [material universe] is pervaded. None can
cause the destruction of that — The Immutable.

Commentary

Know that the jiva, in its essential nature is imperishable. The whole of insentient matter,
which is different (from the jiva) is pervaded ie. penetrated by the jiva.

Because of the extreme subtlety & pervasiveness of the jiva®, it cannot be destroyed; for
every substance other than the jiva is capable of being pervaded by the jiva because it is
grosser than the jiva. Destructive agents like weapons, water, wind, fire etc., pervade the
substances to be destroyed and disintegrate them. Even hammers and such other
instruments generate air currents through violent contact with the objects and thereby
destroy the objects. So, the essential nature of the Self being more subtle than anything
else leads to the conclusion that it is imperishable.

antavanta ime deha nityasy-oktah saririnah |
anasino’prameyasya tasmat yuddhyasva bharata 11 18 |

30 Sat-karya-vada is the doctrine common to some schools of Vedanta which holds that something cannot come out of
nothing (ex nihilo), therefore the effects are latently present in the cause. Although Ramanuja holds with this doctrine
in general, he states that there is no reference to it in this verse.

31 According to Visishtadvaita the jiva is a tiny atomic point of consciousness.
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18. These bodies of the jiva (the embodied Self) are said to have an end, while the jiva itself is
eternal, indestructible and incomprehensible. Therefore, fight O Bharata (Arjuna).

Commentary

The root 'di”’ means 'to grow’, hence bodies are known as dehas, because they are
characterised by growth [and are compounds]. They have an end because they are
naturally perishable; just as jars and such other things which are characterised by being
compounds are seen to have an end. The bodies of the embodied jiva, which are made of
a combination of elements, serve the purpose of experiencing the effects of Karmas, as
stated in Brh. Up. 4:4:5;

'Auspicious embodiments are obtained through good actions’

Such bodies perish when the Karmas are exhausted. Furthermore the jiva is imperishable.
Why? Because it cannot be quantified, it is the subject of all knowledge and can never be
conceived of as the object of knowledge.

Besides, the jiva is not composed of any parts, because when one perceives:— 'l am the
knower' — there is an awareness of unity throughout the body which is composed of
different parts. It therefore follows that something other than the body is the perceiver and
experiencer of the body and other external objects. Therefore the jiva or Self is
considered as eternal because:—

(1) It is not a compound
(2) It is the knowing subject
(3) It pervades everything

The body on the contrary is perishable, because:—

(1) it is a compound,

(2) it is an instrument for experiencing the fruits of Karma
(3) it undergoes constant change, and

(4) it can be pervaded.

ya enam vetti hantaram yascainam manyate hatam |
ubhau tau na vijanito nayam hanti na hanyate 1 19 |

19. One who deems the Self a slayer, and one who thinks of it as slain — both are ignorant; for the
Self neither slays nor is slain.

Commentary

Though the root 'han’ (to slay) is directed at the Self [in the context], it signifies causing
the separation of the jiva from the body and not the destruction of the jiva. Scriptural
injunctions like 'You shall not cause injury to beings' (?) and ‘A Brahmin shall not be
killed' (?) indicate acts which are forbidden because they cause the separation of the jiva
from the body.

mriyate va kadacin nayam bhiitva bhavita va na bhityah |
ajo nityah sasvato’yam purano na hanyate hanyamane sarire || 20 ||

20. The jiva is never born; it never dies; having been existent in the past, it will never cease to be [in
the future]. Unborn, eternal, abiding and primeval, it is not slain when the body is slain.
Commentary

As the jiva is eternal for the reasons mentioned [above], and hence free from evolutionary
changes, all the transitions of the insentient [body] like birth, growth, change and death,
do not affect the jiva. The statement, 'If is never born, it never dies' is in the present



tense, this means that birth and death which are presently being experienced by all
embodied beings, do not [in fact] affect the jivatman. The Statement 'Having been
existent once, it will never cease to be' means that this jiva, having emerged at the
beginning of a Kalpa** will not cease to exist at the end of the Kalpa [ie., it will emerge
again at the beginning of the following Kalpa unless it is liberated]. In other words —
'birth' at the beginning of a Kalpa in bodies such as those of Brahma and others, and
'death’ at the end of a Kalpa as stated in the Scriptures, do not affect the jiva. Hence, the
jivas in all bodies, are unborn, and therefore eternal. The jiva is ever abiding,
unconnected like matter is, with invisible modifications taking place. It is primeval;—
this means that it existed from time immemorial; it is ever new ie, it is capable of being
experienced always afresh.

vedavinasinam nityam ya enam ajam avyayam |
katham sa purusah partha kam ghatayati hanti kam || 21 1

20

21. If one knows this Self to be indestructible, unborn, unchanging and hence eternal— how and
whom, O Arjuna, does he cause to be killed, and whom does one kill?

Commentary

How can a [realised] person be said to cause the death of the Self — be it the jivatman
existing in the bodies of gods, animals or plants? In other words the feeling of
remorse:— ' am the cause of the death of these, I kill these jivas', is based solely upon
ignorance about the true nature of the Self.

Let it be granted for argument's sake, that killing merely achieves a separation of the
eternal jivas from their temporary bodies. Even then, when the bodies, which are
instruments for the experiencing of agreeable pleasures, perish, there is still no reason for
sorrow at this separation.

vasamesi jirnani yatha vihaya navani grhndti naro’parani |
tatha sarirani vihaya jirnany-anyani samyati navani dehi 11 22 1

22. As a person casts off worn-out garments and puts on others that are new, so does the embodied
Self cast off its worn-out bodies and enter into others that are new.

Commentary

The Scriptures declare that those who give up their bodies in a righteous war will obtain a
more auspicious birth than before. The casting aside of worn-out garments and taking
new and beautiful ones, can only be a cause of joy, as is generally experienced in this
world. Once again Sri Krishna emphasises for easy understanding, the indestructibility of
the jiva and confirms it thus:

nainam chindanti Sastrani nainam dahati pavakah |
na cainam kledayanty-apo na sosayati marutah || 23

23. Weapons do not cut the jiva, fire does not burn it, waters do not wet it, and wind does not dry

it.

acchedyo’yam adahyo’yam akledyo’sosya eva ca |
nityah sarva-gatah sthanur acalo’yam sanatanah | 24 1

24. It cannot be cut; it cannot be burnt; it cannot be wetted and it cannot be dried, it is eternal, all-
pervading, stable, immovable and primeval.

32 A Kalpa is a period of time equal to 4,320 million human solar years, it is a day of the Creator-god Brahma, his night
too is of the same duration.
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avyakto’yam acintyo’yam avikaryo’yam ucyate |
tasmad evam viditvainam nanusocitum arhasi ||l 25 ||

25. This jiva is said to be unmanifest, inconceivable and unchanging. Therefore, knowing it thus, it
does not befit you to grieve.
Commentary

The jiva cannot be demonstrated by those means of knowledge (Pramanas®) by which
gross objects can be demonstrated; hence it is said to be unmanifest. The jiva is different
in kind from objects susceptible to cutting etc., therefore It is inconceivable. Not having
any of the nature, elements and constituent parts of any other [known] object, the jiva
cannot even be conceived of, therefore it is unchanging and incapable of modifications.
Thus, knowing this jiva to be possessed of the above mentioned qualities, it is not proper
for you to feel grief for it.

atha cainam nitya jatam nityam va manyase mrtam |
tathapi tvam mahabaho naivam Socitum arhasi || 26 ||

26. Or, if you consider this Self to be repeatedly born and repeatedly dying, even then, O
Maha-bahu (Mighty-armed-one), it does not become you to feel grief.

jatasya hi dhruvo mrtyur dhruvam janma mrtasya ca |
tasmad aparihdrye ‘rthe na tvam Socitum arhasi || 27 1|

27. For death is indeed certain for everything that is born, and re-birth is certain for that
which has died; therefore you should not grieve for what is unavoidable.

Commentary

Everything that is produced is certain to be destroyed — it has been proven to be
unavoidable. Similarly, whatever has perished will inevitably be remanifest. How, it may
be asked, should this be understood — that there is re-birth for that [entity] which has
perished? Origination, annihilation etc., are merely particular states of existence. With
regard to an entity which has entered into a stage known as origination, its transition into
the opposite condition is called ‘annihilation’. All evolving entities pass through an
inevitable sequence of evolutionary stages. For example, clay exists as a lump, jug, a
potsherd, and (finally) powder. Here, ‘annihilation’ refers to the transition to a succeeding
stage by something which existed previously in a preceding stage. And the annihilation of
one particular state is really birth for the next stage in the sequence.

avyaktadini bhiitani vyakta-madhyani bharata |
avyakta nidhananyeva tatra ka parivedana || 28 ||

28. O Arjuna! All beings [in the universe] have a beginning that is unknown, a known middle and
an unknown end. Why should there be anguish in relation to any of them?

Commentary

Humans and other sentient beings* exist as substances of which the previous states are unknown,
their middle states in their present forms are known, and their future states are unknown. As they
all thus follow a natural precession, there is no cause for grief.

33 There are three means of knowing:— a. pratyaksa — direct personal perception, b. anumdana — inference through
the process of logical reasoning and c. Sabda — verbal testimony from a reliable source. The jiva cannot be
demonstrated either by direct perception or through inference but can only be known through Scriptural testimony.

3* Humans, gods, Asuras (Jealous gods), Pretas (hungry ghosts) and animals (tiryak).
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ascaryavat pasyati kascid enam ascaryavad vadati tathaiva canyah |
ascaryavac cainam anyah srnoti satvapy-enam veda na caiva kascit 11 29 ||

29. One regards this Self as a wonder, likewise another speaks of it as a wonder; still another hears
of it as a wonder; and even after hearing of it, one knows it not.

Commentary

Among the innumerable beings of the universe, someone, who by deep meditation has
removed the effect of error (karma)* and has accumulated great merit, may realise this
Self which is wonderful and distinct in kind from every other existing thing. Such a
person tells someone else about it. Thus, another person hears of it, and even after hearing
of it, no one knows it exactly as it really is. The term 'ca’ (and) implies that even amongst
the sages, the preceptors and students, one with authentic realisation, authentic teaching
and authentic hearing, is a rarity.

dehi nityam avadhyo’yam dehe sarvasya bharata |
tasmat sarvani bhiitani na tvam Socitum arhasi 11 30 1|

30. The jiva in all bodies, O Arjuna, is eternal and indestructible, therefore, it is not proper for you
to feel grief for any being.
Commentary

All living beings from gods down to plants, even though they possess different external
forms, are all similar and eternal in their real nature, as described above. Inequality and
destructibility pertain only to the physical bodies. Therefore, it is not proper for you to
grieve over any being from the gods down to plant life, let alone for Bhishma and such
others.

sva-dharmam api caveksya na vikampitum arhasi |
dharmyaddhi yuddhac-chreyo ‘nyat ksatriyasya na vidyate || 31 |1

31. Furthermore, considering also your own duty, it does not befit you to falter, because to a
Kshatriya, there is no greater merit than a righteous war.

Commentary

To a Kshatriya, there is no greater good than engaging in a righteous war motivated by a
just cause. It will be declared later on in the Gita: —

'Valour, non-defeat (by the enemies), fortitude, adroitness and also not fleeing from battle,
Generosity, Lordliness; — these are the duties of the Kshatriya born of his very nature.’
(18:43).

In the Agnisomiya sacrifice no real harm is caused to the animal victim; for according to
the Vedic Texts, the victim — a goat, after abandoning an inferior body, will attain a
higher rebirth, with a beautiful body. The Text pertaining to immolation declares: —

'O animal, by this (immolation) you never die, you are not destroyed. You will pass through
happy paths to the realm of the gods, where the virtuous, not the sinful reach. May the god
Savitar give you a suitable place.’ (Yajil, 4.6.9.46; Taitt. Br. iii 7.2).

35 According to Yoga psychology all thoughts, speech and actions leave a residue potential in the form of samskaras
which then coalesce to form one’s disposition and tendencies to act in particular ways. These actions produce karma in
the form of pleasure or pain which again produce reactions which result in the strengthening of already existing
samskaras (subliminal activators) or the creation of new ones. Meditation with a focussed mind has the capacity to
destroy one’s samskaras and thus leads to a purification of mind and liberation from the effects of karma.
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Likewise the attainment of more beautiful bodies by those who die here in this war
[which is like a sacrifice] has been declared in the Gita (2.22). Hence, just as a surgeon
makes an incision and performs other surgical procedures for the purpose of curing a
patient, the immolation of the sacrificial animal in the Agnisomiya and other sacrifices
contributes to its welfare.

yadrcchaya copapannam svarga dvaram apavrtam |
sukhinah ksatriyah partha labhante yuddham idrsam || 32 ||

32. Happy are the Kshatriyas, O Arjuna, to whom a war such as this comes of its own accord; it

opens the gates to heaven.
Commentary

Only fortunate warriors, ie., those with a store of merit from past actions, will have the
opportunity to participate in such a war as this, which has come unsought, which is the
means for the attainment of immeasurable bliss, and which gives an unobstructed
pathway to heaven.

atha-cet tvam imam dharmyam sangramam na karisyasi |
tatah sva-dharmam kirtim ca hitva papam avapsyasi || 33 ||

33. But if you do not fight this righteous war, you will be turning away from your duty and honour,
and will be incurring blame.

akirtim capi bhitani kathayisyanti te’vyayam |
sambhavitasya cakirtir marandd-atiricyate || 34 ||

34. Furthermore, people will for ever recall your everlasting disgrace, and for an honourable man,
dishonour is worse than death.

Commentary

You will then incur not merely the loss of all happiness and honour, but will be the object
of contempt by all people. The qualified [critics] and even the unqualified, for the rest of
time will ridicule you, saying, "When the battle began Arjuna ran away.' If it be asked —
‘So what?’, the reply is:— ‘To one who is honoured by all, for courage, prowess, valour,
etc., the disgrace arising from being accused of the opposite of these attributes, is worse
than death’. In other words it would be better for you to die than to endure such disgrace.

If it is asked — ‘How could dishonour accrue to me, who am a hero, but have withdrawn
from the battle only out of love and compassion for my relatives?” the reply is as
follows:—

bhayad ranad uparatam mansyante tvam maharathah |
yesam ca tvam bahu-mato bhiutva yasyasi laghavam || 35 1|

35. The great warriors will think that you have fled from the battle in fear. These men who held you
in high esteem will then speak disparagingly of you.

Commentary

Great warriors like Karna, Duryodhana, etc., hitherto held you in high esteem as a
worthy opponent. Now, by refraining from combat when it has already begun, you will
appear to be a despicable coward. These great warriors will assume that you have
withdrawn from fear, because courageous adversaries do not turn away from battle
through affection and compassion for relatives but only through fear of their opponents.
Moreover;—
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avacya vadamsca bahiun vadisyanti tavahitah |
nindantas tava samarthyam tato duhkhataram nu kim || 36 1|

36. Your enemies, slandering your prowess, will use words which should never be uttered. What
could be more painful than that?

Commentary

Moreover, your enemies will make many slanderous and disparaging remarks about your
ability, saying — 'How can this Arjuna stand before heroes like us, even for a moment?
His [boasted] skill should be displayed anywhere else other than in our presence.' Can
there be anything more painful to you than this? You yourself will understand that death
is preferable to being subjected to such disparagement.

hato va prapsyasi svargam jitva va bhoksyase mahin |
tasmad uttistha kaunteya yuddhdaya krta-niscayah || 37 ||

37. If slain, you shall gain heaven; if victorious, you shall enjoy the earth. Therefore, arise O Arjuna
and resolve to fight.
Commentary

Therefore this war is a duty — when done without attachment to the results, it will
become the means for attaining supreme bliss. Therefore, arise, be assured that
engagement in war [here your incumbent duty] is the means for attaining the supreme
goal — Liberation. This course of action alone is suitable for you O son of Kunti — this
is the purport.

Sri Krishna then explains to the aspirant for liberation how to behave in war.

sukha-duhkhe same krtva labhalabhau jaydajayau |
tato yuddhaya yujyasva nainam papam avapsyasi 11 38 ||

38. Considering pleasure and pain, gain and loss, victory and defeat to be the same, prepare yourself
for the battle. Thus, you shall not incur any blame?.

Commentary

“Thus, knowing the Self to be eternally different from the body and unaffected by all its
physical qualities, you should remain indifferent to pleasure and pain resulting from the
inevitable blows of weapons etc., also be indifferent to gain and loss of wealth, victory
and defeat, and remaining free from attachment to heaven and other such results, begin
the battle considering it merely as your incumbent duty — thus, you will not incur
blame.” In this context papa’ [blame] means the results of injury to others —
continuation of transmigratory existence which is misery. The purport is that one will be
liberated from the bondage of reincarnation [through the unattached performance of one’s
dharmal.”

esa te’bhihita sankhye buddhir yoge tvimam Srnu |
buddhya-yukto yaya partha karma-bandham prahasyasi |1 39 1

39. This knowledge which has been taught to you [so far] concerns Sankhya. Now listen to the
teaching concerning Yoga, endowed with which, O Arjuna, you shall cast off the bonds of Karma.

36 The term used is “papa” — defined as intentionally causing suffering to others, its opposite “punya’” is defined as
benefiting other beings.
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Commentary

'Sankhya' here means 'intellect’; and the truth about the Self, which is ascertainable by
the intellect, is known as 'Sankhyam' ~ Concerning the nature of the Self which you
should know, all the required teaching has been imparted to you (II.12 — 30). ‘Yoga’ in
this context is the attitude (Buddhi) one should adopt for the performance of works.
When this attitude is based upon the realisation of the true nature of the Self, it constitutes
the means of attaining Liberation. The insight [Buddhi or attitude] that is required for
transforming a [mundane] activity into a spiritual one leading to Liberation [Yoga], is
now taught. Endowed with this insight, you will be able to cast off the bondage of Karma
—'Karma-bandha' 1ie., the bondage of reincarnation or Samsara.

nehabhikrama-naso’sti pratyavayo na vidyate |
svalpam apyasya dharmasya trayate mahato bhayat || 40 ||

40. In this [practice], there is no wasted effort, nor any harm [transgression]. Even a little of this
practice [Dharma ie. Karma Yoga] protects one from the great terror.

Commentary

In this practice of Karma Yoga there is no loss of initial effort. ‘Abhikrama’ means
invested effort. 'Nasa' means the loss of potential to succeed. In the practice of Karma
Yoga, if some activity is begun and left unfinished, and the continuity is thus broken, it
does not remain fruitless, as in the case of works undertaken expressly for their rewards.
There is no negative result if the work is not continued. Even a little of this practice
known as Karma Yoga or Niskama Karma (actions done without desire for any reward)
gives protection from the great fear, i.e., the fear of [the continuation of] transmigratory
existence.

The same purport is explained later thus:— 'Neither in this world nor the next, O Arjuna,
is one annihilated'. (6;40). But in other works, religious and secular, when there is
interruption, not only do they fail to produce results, but actually produce demerit.

vyavasayatmika buddhir ekeha kuru-nandana |
bahu-sakha hyanantasca buddhayo’vyavasayinam || 41 ||

41. In this [Karma Yoga], O Arjuna, the resolute mind is one-pointed; the thoughts of the irresolute
are many-branched and endless.

Commentary

Here, in every ritual prescribed by the Scriptures for the sake of Liberation, the Buddhi
or psychological attitude should be characterised by focussing on this single aim. The
term 'Vyavasaya' (resolute) indicates unshakeable conviction which is firmly based upon
the realisation of the true nature of the Self.

On the other hand, lack of single-minded focus characterises the psychological state
concerned with the performance of rituals to fulfil specific desires. For the performance
of these types of activity, the only understanding required is that the Self exists
independently from the body. Such a general understanding is sufficient to qualify for
performing the rituals leading to the fulfilment of particular desires. It does not require
any deeper insight into the true nature of the Self. For, even without such realisation, the
desire for heaven etc., can still arise, the pursuit of them, and the realisation of those
goals can take place.

For this reason there is no contradiction in the teaching of the Scriptures. The
contradiction negated here, is how the same prescribed Scriptural rites produce two
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different results — (a) fulfilment of material desires and (b) Liberation. The difference in
the psychological attitude accounts for the two differing results.

Therefore, since the ultimate goal of the Scriptural teachings is Liberation alone, the
required mental disposition required for the seekers of Liberation — regarding all that is
taught in the Scriptures too, is steadfastness only.

But the thoughts of the unsteady ones who are engaged in rituals purely for attaining such
goals as heaven, sons, cattle, food etc., are endless, the results too being endless.

The general purport is this:— In performing obligatory (nitya) and periodic (naimittika)
rituals, the desire for all material gains, primary and secondary, promised in the
Scriptures, should be abandoned. Rituals should be performed with the understanding that
Liberation— Moksha, is their sole purpose. These rituals should be performed in
harmony with one's social status and stage in life, without any thought of selfish material
gains. In addition, goal-orientated works (kamya-karmas) should also be performed
according to one's capacity, after relinquishing all motivation for rewards and with the
conviction that when performed in this way, they are a means to attain Moksha. Sri
Krishna condemns those who perform rites for the attainment of objects of desire: —

yam imam puspitam vacam pravadanty-avipascitah |
veda-vada-ratah partha nanyad astiti vadinah |1 42 ||

42. Flowery speech, O Partha is uttered by the unwise who rejoice in the words of the Vedas,
declaring "there is nothing superior to this"!

Commentary

The ignorant, having little understanding, and being motivated only by the attainment of
pleasure and power, speak grandiloquent language consisting of ‘flowers’ only and no
fruit; appearing very impressive but lacking substance. They delight in talking about the
Vedas — they are attached to heaven and such other results [promised in the Karma-
khanda section of the Vedas] and thus they consider that there is nothing else, that is,
owing to their intense attachment to these results, they declare that there is no goal
superior to heaven etc.

kamatmanah svarga-para janma-karma-phala-pradam |
kriya-visesa bahulam bhogaisvarya gatim prati |l 43 ||

43. They are full of desires and have heaven for their goal. They teach rebirth as the result of
actions and engage in various specific rites for the attainment of pleasure and power.

bhogaisvarya prasaktanam tayapahrta cetasam |
vyavasayatmika buddhih samadhau na vidhiyate || 44 ||

44. Those who cling to pleasure and power are attracted by these teachings [offering heavenly
rewards] and are unable to develop the resolute will of a concentrated mind.

Commentary

With regard to those who crave pleasure and power and whose understanding is led astray
by that grandiloquent speech about sense-gratification and controlling power, the attitude
of determination mentioned earlier, will not arise in their minds [Samadhi]. Samadadhi in
this context means the [clear] mind in which enlightenment arises. These minds cannot
develop the insight that all Vedic rituals are a means to attain Moksa when based on the
conviction of the real nature of the Self. Hence, an aspirant for Liberation, should not be
attached to rituals from a desire to attain material goals.
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It may be questioned why the Vedas, which have more love for the jivas than thousands
of parents, and which are endeavouring to Liberate the jivas, should thus prescribe rites
which have trifling results and which produce only rebirth. It can also be asked if it is
proper to abandon what is revealed in the Vedas. Sri Krishna replies to these questions:—

trai-gunya visaya veda nistrai-gunyo bhavarjuna |
nir-dvandvo nitya satvastho nir-yoga ksema atmavan |l 45 |1

45. The Vedas deal with the three Modes of Material Nature (Gunas), O Arjuna. You must free
yourself from these three Gunas and from the pairs of opposites. Abide in pure Sattva; never care to
acquire things and to protect what has been acquired, but be established in the atman.

Commentary

The word Traigunya means the three Gunas— Sattva (poise), Rajas (goal-orientation)
and Tamas (passivity). Here the term Traigunya denotes persons in whom these three
qualities are found. The Vedas, in prescribing rituals for the attainment of goals (Kamya-
karmas) have such persons in view. Because of their great love, the Vedas teach what is
good to all those in whom [either] Tamas, Rajas or Sattva preponderate. If the Vedas had
not explained to these persons the means for the attainment of heaven etc., according to
their respective dispositions, then those who are not interested in Liberation (owing to
absence of Sattva and preponderance of Rajas and Tamas), would become completely
lost. They would be confused about legitimate goals and the means for their attainment.
Hence the Vedas deal with matters relevant to all the three dispositions.

The purport is:— "do not become controlled by the three Gunas and their state of
interplay; do not allow such influence to develop. Be established in Sattva, in its state of
purity without the contamination of the other two Gunas.”

If it asked how this is possible, the reply is as follows; — "never care to acquire things
nor secure what has already been acquired. While abandoning the acquisition of things
that do not contribute to Self-realisation, abandon also the conservation of such things
already acquired. You can thus develop control and thereby begin aspiring after the
realisation of the essential nature of the atman. 'Yoga' is acquisition of what has not been
acquired; 'Kshema' is preservation of things already acquired. Abandoning these two is
essential for a seeker after enlightenment (Self-realisation). If you conduct yourself in
this way, the influence of Rajas and Tamas will be overcome and pure Sattva will
develop.”

yavan artha udapane sarvatah samplutodake |
tavan sarvesu vedesu brahmanasya vijanatah |1 46 1|

46. For a Brahmin who knows the Self, the Vedas are of as much use as a flooded water reservoir
for a thirsty person.

Commentary

All that is taught in the Vedas is not suitable to be practiced by everyone. A reservoir,
which is completely overflowing with water is constructed for all kinds of purposes like
irrigation etc. The thirsty person will only use enough to quench his thirst and not the
entire content. Likewise, an enlightened aspirant seeking liberation will only take from
the Vedas that which contributes directly to Liberation, and nothing else.

karmany-evadhikaras te ma phalesu kadacana |
ma karma phala hetur bhit ma sango’stva karmani |l 47 ||
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47. To work alone you have the right, and not to the fruits. Do not allow rewards to be your motive
for action. Nor be attached to inaction.

Commentary

As regards obligatory, periodic and desiderative’’ acts taught in the Vedas and associated
with some result or other, you, the aspirant established in Sattva, have the right only to
perform them [as duty]. You have no right to the rewards known to be derived from such
acts. It is works done with a motivation for some reward which is the cause of bondage.
But acts done without motivation are a form of worship and a means for Liberation. Do
not initiate works with the idea of reaping their fruits. Even when you, who are
established in pure Sattva and are desirous of Liberation, perform acts, you should not
look upon yourself as the agent. Likewise, you should not regard yourself as being the
cause of even appeasing your own hunger and other such physical necessities. Later on it
will be taught that both the idea of being an agent and the results of action, should be
considered as belonging to the Modes of Material nature (Gunas) or to Me who am the
Lord of all — This is the attitude one should have towards all work.

With regard to inaction, ie., abstaining from performance of duties, let there be no

attachment to such inaction. Sri Krishna makes this clear in the following verse:—

yogasthah kuru karmani sangam tyaktva dhanarijaya |
siddhy-asiddhyoh samo bhiitva samatvam yoga ucyate || 48 ||

48. Abandoning attachment and established in Yoga, perform works, viewing success and failure
with an even mind. Equipoise is said to be Yoga.

Commentary

Abandoning the attachment to kingdom, relatives etc., establish yourself in Yoga, engage
in war and other such activities. Perform these with equanimity as regards success and
failure resulting from victory or defeat which are inherent in them. Yoga is defined in this
verse as "equanimity with regard to success and failure.”

Sri Krishna explains why He constantly repeats this teaching: —

diirena hyavaram karma buddhi-yogad dhanaiijaya |
buddhau Saranam anviccha krpanah phala-hetavah || 49 1|

49. Action with attachment [to results] is far inferior, O Arjuna, to action done with equanimity.
Seek refuge in wisdom. Miserable are they, who act motived by reward.

Commentary

All other kinds of action are far inferior to those done with equanimity or wisdom which
consists of the renunciation [prior to commencement] of the main result [of the particular
activity] and remaining in a state of equanimity towards success or failure which are the
secondary results. Between the two kinds of actions, the one done with equanimity and
the other with motivation for rewards; the act performed with equanimity removes all the
sufferings of Samsara and leads to Liberation which is the highest object of human
existence. The actions done with a desire for rewards perpetuates the cycle of rebirth —
Samsara — with the endless suffering which is its characteristic. Thus when an action is
being done, take refuge in wisdom — Buddhi (equanimity of mind). Refuge means

37 *Desiderative acts’ are those which are not mandatory but which are done out of personal choice with the desire to
earn merit.
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"abode.” In other words abide in that state of wisdom. Those who act with attachment to
the results, etc., are miserable, as they will continue to remain in Samsara.

buddhi-yukto jahatiha ubhe sukrta duskrte |
tasmad yogaya yujyasva yogah karmasu kausalam 1| 50 ||

50. Endowed with wisdom [equanimity] one discards here and now [the results] of good and evil
deeds. Therefore devote yourself to Yoga — Yoga is skilful action

Commentary

One who has achieved mental equipoise in the performance of actions, relinquishes the
results of good and bad Karmas which have accumulated from time immemorial causing
endless bondage. Yoga is skilful action — that is, it is possible to achieve this state of
mental balance when engaged in action, only through great skill.

karmajam buddhi-yukta hi phalam tyaktva manisinah |
Jjanma bandha vinirmuktah padam gacchanty-anamayam 11 51 |

51. The wise who possess this mental disposition, having relinquished the fruits of action, are freed
from the bondage of rebirth and go to the region beyond all suffering.

yada te mohakalilam buddhir vyati-tarisyati |
tada gantasi nirvedam Srotavyasya Srutasya ca |l 52 |1

52. When your intellect has passed beyond the tangle of delusion, you will feel distaste regarding
what you shall hear and what you have already heard.

Commentary

If you develop this attitude towards work and become freed from the effects of Karma,
your intellect will become free from the web of delusion. The mass of [mental] impurities
caused by unskilful actions manifests as delusion which generates attachment to trivial
results. Once you have transcended this delusion, you will then spontaneously develop a
distaste for them all and will desire to renounce.

Sri Krishna now teaches the goal called Self-realisation (Yoga) which results from the
performance of duty which is based on the knowledge of the real nature of the Self gained
through the refinement of the mind by practice of skilful means.

Sruti vipratipannd te yada sthasyasi niscala |
samadhav-acala buddhis tada yogam avapsyasi |l 53 ||

53. When your intellect, well enlightened by listening [to Me] and firmly placed, remains unshaken
in a concentrated mind, then you will attain the vision of the Self (Yoga).

Commentary

Here 'sruti’ means listening [and not the Veda]. The state of Yoga is reached when the
intellect, which has become exceptionally sharpened by listening to the teaching, begins
the quest for the eternal, unsurpassed and subtle Self. The intellect then becomes firmly
fixed in single minded concentration and remains unshaken. In such a concentrated
mind, purified by the performance of duties without attachment, the state of true Yoga
will arise, which is the direct realisation of the Self (atman).

What is said amounts to this: — Karma Yoga, which presupposes the knowledge of the
real nature the atman obtained from the Scriptures, leads to a firm devotion to knowledge,
known as the "state of steady wisdom"; and the state of "steady wisdom", which takes the
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form of a dedication to [the pursuit of] wisdom, generates the realisation of the Self; this
state of realisation is here called Yoga.

Arjuna, having been taught thus, raises questions about the nature of "steady wisdom"
which constitutes the means for the attainment of Yoga and which itself is attainable
through Karma Yoga consisting of unmotivated action, and also about the mode of
behaviour of one of "steady wisdom.”

arjuna uvaca
sthita-prajiiasya ka bhasa samadhisthasya kesava |
sthita-dhih kim prabhasata kim asita vrajeta kim 11 54 1
Arjuna said:
54. What is the mode of speech, O Krishna, of one of steady wisdom who is established in the
control of the mind? What will one of steady wisdom say? How does he sit? How does he move?

$r1 bhagavan uvaca
prajahati yada kaman sarvan partha manogatan |
armany-evatmand tustah sthita-prajias tad-ocyate 11 55
The Lord said:
55. When one relinquishes all the desires arising in the mind, O Arjuna, when one is satisfied in
oneself with the Self, then one is said to be of steady wisdom (sthita-prajia).

Commentary

This is the highest form of devotion to enlightenment. Then, the lower state, not far below
it, of one established in steady intellect, is described;—

duhkhesv-anudvigna-manah sukhesu vigata sprhah |
vita-raga bhaya krodhah sthita-dhir munir ucyate | 56 ||

56. One whose mind is not perturbed by pain, who does not hanker after pleasures, who is free
from desire, fear and anger — is called a sage of steady intellect (sthita-dhi).

Commentary

Even when there are reasons for grief like separation from beloved ones, the enlightened
one’s mind is not perturbed. He has no craving for sense enjoyment, he has no hankering
for them. He is free from desire, fear and anger;— desire is craving for objects not yet
obtained. Fear is mental agitation produced by the awareness of factors which cause
separation from objects that one loves, or by encountering that which is undesirable.
Anger is a disturbed state of mind which produces aggression directed at another sentient
being who is perceived as the cause of separation from the beloved object or when
confronting what is undesirable. An aspirant of this sort, who constantly meditates on the
Self, is said to have attained steady intellect.

Then, the next state below this is described:

yah sarvatran-abhisnehas tat tat prapya subhasubham |
nabhinandati na dvesti tasya prajia pratisthita |1 57 ||

57. He who has no attachment anywhere, who, when encountering the agreeable or the disagreeable
feels neither attraction nor aversion — his wisdom is firmly established (prajia-pratisthita).
Commentary

One who has no attraction at all for pleasing objects, ie., who is indifferent to them, and
who does not feel either attraction nor repulsion when involved with, or separated from
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attractive or repulsive objects respectively, who neither delights in the former, nor is
repulsed by the latter — has attained established wisdom.

Sri Krishna now mentions the next lower state:—

yada samharate cayam kitrmo’riganiva sarvasah |
indriyanindriyarthebhyas tasya prajiia pratisthita |l 58 |1

58. When one is able to withdraw the senses from the objects of senses on every side, as a tortoise
withdraws its limbs, then one's wisdom is firmly established.

Commentary

When one is able to draw the sense-organs away from the sense-objects like a tortoise
withdrawing all its limbs, and fixing its mind on its Self — he too is said to have attained
steady wisdom.

Thus there are four stages in the progression to enlightenment®®, each stage giving rise to
the succeeding stage. Now Sri Krishna speaks of the difficulties of [both] the attainment
of resolute dedication to enlightenment and the means of that attainment.

visaya vinivartante niraharasya dehinah |
rasa-varjam raso’pyasya param drstva nivartate || 59 ||

59. The objects of senses turn away from the abstinent one, leaving only the predilection behind.
Even this predilection turns away when the Supreme is seen.

Commentary

From one who has withdrawn the senses from sense-objects, these sense-objects, being
rejected, turn away, but not the predilection for them. Predilection (rasa) means
‘hankering’. The meaning is that the hankering for the sense-objects does not vanish by
abstinence alone. But even this hankering will evaporate, when one realises that the
essential nature of the atman is superior to the sense-objects and that this Self-realisation
gives greater pleasure than any sense gratification.

yatato hyapi kaunteya purusasya vipascitah |
indriyani pramathini haranti prasabham manah 11 60 ||

60. The turbulent senses, O Arjuna, indeed forcefully carry away the mind of even a wise person,
even though he is continually striving [to control them].

Commentary

The craving for sense-gratification will not be overcome except by the direct experience
of the atman. While the craving for sense gratification remains, the senses of even a wise
person who is continually striving to subdue them, become intractable. Thus, the
subduing of the senses depends on the realisation of the atman, and the realisation of the
atman depends on the subduing of the senses. Consequently, because of this mutual
[contradictory] dependence, resolute dedication to enlightenment is difficult to achieve.

tani sarvani samyamya yukta asita matparah |
vase hi yasyendriyani tasya prajia pratisthita 11 61 |

38 These four stages correspond to Patanjali’s four stages of esoteric (antararniga) Yoga: — pratyahara — withdrawl
of the mind from sense objects; dharana — focussing the mind; dhyana — steady contemplation; samadhi —
absorption, enstacy.
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61. Having controlled all the senses, one should abide in the state of meditation, having Me as
Supreme [goal]; for, one who has controlled his senses, wisdom is firmly established.

Commentary

With a desire to overcome this mutual dependence between the subduing of the senses
and Self-realisation, one has to conquer the senses which are difficult to subdue on
account of attachment to sense-objects. So, focussing the mind on Me who am the only
worthy object for meditation, let one remain steadfast. When the mind is focussed on Me,
it becomes purified by the burning away of all mental impurities and becomes free from
attachment to the senses. It is then able to bring the senses under control. With the senses
under control the mind will be able to experience the Self. As it is said in Vishnu
Purana:—

'As the leaping fire fanned by the wind burns away a forest of dry trees, so Vishnu, who is
in the hearts of all the Yogins, destroys all the hindrances to self-realisation.' (V.P. 6;7-74)

dhyayato visayan pumsah sangas tesipajayate |
sangat sanjayate kamah kamat krodho’bhijayate 11 62 |

62. When one deliberates upon sense-objects, attachment to them arises; from attachment is born
desire, from desire arises anger;

Commentary

Indeed, when a person, attempts to sever attachment to sense-objects, but does not focus
the mind on Me, even though he may control the senses, contemplation on sense-objects
is unavoidable on account of the sub-liminal activators (samskaras) accumulated from
time immemorial. Again attachment develops fully in one who deliberates upon sense-
objects. 'From attachment arises desire’ — What is termed desire (kama) is indeed,
nothing other than a more developed stage of attachment (sangha). After reaching that
stage, it is impossible for one to refrain from indulgence in sense-gratification. 'From
desire arises anger' — when a desire arises without access to its object, a negative
emotion arises against persons nearby, to the effect 'Our desire is thwarted by these
persons' — this is anger (krodha).

krodhad-bhavati sammohah sammohat smrti-vibhramah |
smrti-bhramsad buddhi-naso buddhir-nasat pranasyati |1 63 ||

63. From anger arises delusion; from delusion, the loss of memory; from the loss of memory, the
destruction of discrimination; and with the destruction of discrimination, one is lost.

Commentary

Delusion (confusion) is lack of discrimination between what ought to be done and what
ought not to be done. In such a state, one does anything and everything. Then follows the
failure of memory — ie. of the impressions of the earlier successes of sense control —
when one attempts again to control the senses.

The destruction of discrimination means that the effect of previous efforts made at Self-
realisation will be negated. From the elimination of discrimination one becomes lost, ie.,
is again immersed in Samsara.

raga-dvesa viyuktais tu visayan indriyais-caran |
atma-vasyair vidheyatma prasadam adhigacchati 1| 64 ||



33

64. But one who is self-controlled, moving among the sense-objects with the senses under restraint,

free from attraction and aversion, attains tranquillity.

Commentary

Having focussed the mind on Me in the way already described, one who views the sense-objects
with indifference; with the senses under control and free from aversion and attraction through the

eradication of all impurities of mind* — such a person is self-disciplined, and serene.

prasade sarva-duhkhanam hanir asyopajayate |
prasanna-cetaso hyasu buddhih paryavatisthate 1| 65 ||

65. In that state of serenity all sorrow is overcome; for in the case of one with a serene mind, the

Buddhi soon becomes well established.

Commentary

When the mind becomes serene, one attains freedom from all suffering originating from
contact with material nature (Prakrti). When one’s mind is serene, i.e., is free from the
errors which prevent Self-realisation, the intellect (Buddhi), becomes absorbed in the
atman, and immediately becomes steady. Thus, when the mind is serene, freedom from
all sorrow surely arises.

nasti buddhir-ayuktasya na capyuktasya bhavana |
na cabhavayatah santir asantasya kutah sukham |1 66 |

66. There is no right disposition (Buddhi) for the un-integrated, for him there is no contemplation
on the atman, and for one without contemplation on the atman there is no peace; and for one lacking

peace where is happiness?

Commentary

When one does not focus [and integrate] the mind on Me but engages only in the attempt
to control the senses by self-exertion, the Buddhi or the right disposition that is
associated with the pure atman cannot arise. Therefore one fails in the practice of
meditation. One who does not reflect upon the nature of the pure atman, again begets the
desire for sense gratification. How can eternal and unsurpassed bliss be generated in one
who is not serene but is attached to sense-gratification? *°

indriyanam hi caratam yan mano’nuvidhiyate |
tad asya harati prajiiam vayur navam ivambhasi 11 67 |

Commentary

The mind, which is allowed to be accommodating, loses its inclination towards the
realisation of the pure atman — it succumbs to the temptation of the sense-objects. Just as
a contrary wind forcibly carries away a ship at sea — in the same manner enlightenment
also is carried away from such a mind.

67. For, when the mind follows the senses — experiencing their objects, the understanding is
carried away by them as the wind carries away a ship on the waters.

% The eradication of the impurities of the mind refers to the eradication of the vasanas or residue habitual pattern

formations which result in aversion and attraction to objects and subsequent actions in their regard.

40 The gist of this teaching is that without the aid of devotion to and meditation upon Krishna, the effort to control the

senses by one's will power alone will end in failure.
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tasmad yasya mahabaho nigrhitani sarvasah |
indriyanindriyarthebhyas tasya prajiia pratisthita || 68 ||

68. Therefore, O mighty-armed one, he whose senses are restrained from pursuing sense
gratification in every way, his wisdom is firmly established.

Commentary

Therefore, one whose mind is focused on Me, the auspicious object for meditation, and
whose senses are thereby restrained from sense-objects in every way, in his mind alone
wisdom is firmly established.

ya nisa sarva bhitanam tasyam jagarti samyami |
yasyam jagrati bhiitani sa nisa pasyato muneh || 69 |

69. The self-controlled one is awake during what is night for all beings, when all beings are awake,
that is the night to the enlightened one.

Commentary

The enlightened mind which is centred on the atman is like night — dark and obscure for
all other beings. One who has subdued the senses and is serene, is awake to the nature of
the atman; that is — fully enlightened. All beings are "awake" — ie. actively interacting
with the objects of the senses like sound and the rest. But such sense awareness is like
night — obscure to the enlightened one who has realised the Self.

apiryamanam acala pratistham samudram apah pravisanti yadvat |
tadvat kama yam pravisanti sarve sa santim apnoti na kamakami 11 70 |

70. One into whom all desires enter, as the rivers enter the plenitude of the ocean which remains
undisturbed, attains to peace, and not one who hankers after objects of desire.

Commentary

The river flows into the sea which is already replete and is thus always the same, that is,
unchanging in volume. The sea exhibits no perceptible increase or decrease, whether the
waters of rivers enter it or not. Even so do all objects of desire enter into a self-controlled
one, they produce only sense impressions but no reaction. Such a person will attain peace.
In other words he alone attains peace, who by reason of the contentment associated with
the vision of the Self, remains undisturbed when objects of sense-gratification come
within the range of the senses. This is not the case with one who constantly seeks sense-
gratification. One who is agitated by sound and other objects, never attains peace.

vihaya kaman yah sarvan pumams-carati nihsprhah |
nirmamo nirahankarah sa Santim adhigacchati 1l 71 11

71. The individual who, abandoning all desires, perseveres without longing, devoid of the notion of
possession and the sense of egoistic self-importance — he attains peace.

Commentary

The person, who wants peace must abandon all sense-objects. He should have no craving
for them. He should not entertain the sense of 'mine-ness' regarding them, and should not
love the body — these concepts of possession and ego arise from the misconception that
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the body, which is really non-self, is the Self. One who lives in this way attains peace
after realising the Self.

esa brahmi-sthitih partha nainam prapya vimuhyati |
sthitva’syam antakale'pi brahma-nirvanam rcchati || 72 1|

72. This is called the Brahmi-state, O Arjuna, attaining which none is deluded. By abiding in this
state even at the hour of death, one attains Nirvana.

Commentary

The Brahmi-state which is characterised by immutable wisdom, is defined as the state of
performing actions without motivation for rewards, which is preceded by the [theoretical]
knowledge of the eternal atman. It is the Brahmi-state, which secures the attainment of
the Brahman (the atman). After attaining such a state, one is not deluded, that is, will not
again enter into the cycle of transmigration. Reaching this state even during the last years
of life, one attains the blissful Brahman (the realisation of the atman) which is full of
beatitude. The meaning is that one attains Self-realisation which consists of pure bliss.

Summary

Thus in the second chapter, the Lord wanted to remove the delusion of Arjuna, who did not know
the real nature of the atman and also did not realise that the enterprise called 'war' [here an ordained
duty] is a means for actualising Sankhya or realisation of the Self. Arjuna was under the delusion
that the body is the individual Self, and dominated by this delusion, had retreated from battle. He
was therefore taught (a) the knowledge called 'Sankhya' — the understanding of the real nature of
the Self, and (b) 'Yoga' — the path of action done without attachment to or motivation for
rewards. These two together are directed to the attainment of steady wisdom (Sthita-prajiia)

This has been clarified in the following verse by Sri Yamunacharya: —

"Sankhya and Yoga, which comprehend within their scope the understanding of the nature of the
eternal Self and the practical way of disinterested action respectively, were imparted in order to
remove Arjuna's delusion. Through them the state of steady wisdom can be reached."

harih om tatsat
iti Srimad-bhagavad-gitasupanisatsu
brahma-vidyayam yoga Sastre
Sri-krsnarjuna samvade sarnkhya yogo nama
dvitiyo’dhyayah

Thus in the Upanishad of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the second discourse entitled —

"The Yoga of Knowledge (Sankhya)"
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Chapter 3
<SS
Karma Yogah

Communion through Action

RN s Yo S\ S i

Summary of the Teaching

synonyms for "Bhakti" [devoted meditation] which is focussed and persistent. This

[practice] constitutes the means for realising the Supreme Person who is described in the
Veda to be the goal of all seekers of Liberation. The Supreme Person is free from even a vestige
of blemish like nescience (ignorance), and is endowed with a plethora of countless auspicious,
unsurpassed attributes beyond all limitations. For teaching such Bhakti the [preliminary] doctrines
concerning the true nature of the Self have been given in Chapter 2. This Self-realisation is an
accessory to Bhakti, as was taught by Prajapati (Chandogya Upanishad 8;7.1) and elsewhere too.
The intellectual understanding of the Self leads to Karma Yoga — doing work without attachment
to their fruits — which in turn leads to Jfiana Yoga (Meditation) which brings about a complete
and direct realisation of the Self.

The terms cognition (Vedana), worship (Upasana), meditation (Dhyana), etc. are

The Dahara Vidya Teaching

Regarding the teaching of Prajapati — the [intellectual] understanding of the essential nature of
the atman by the seeker, is a prerequisite to obtaining the [direct] knowledge of the Supreme
Brahman. This was imparted in the instruction of the Dahara Vidya (subtle teaching) ie., that
Brahman is the ethereal space within the heart. It was described thus:— 'He who after learning
about the Self, meditates upon Him' (Ibid.) — Then follows the teaching about the nature of the
individual Self as being incorporeal and transcending the three states of consciousness; the
externalised, the internalised and the unconscious state. Then the teaching is concluded with the
statement of the fruits of this Dahara-vidya thus:—

Likewise, the atman, rising up from the body, reaches the Supreme Light and manifests
itself in its own true nature' (Cha. Up. 8;12;2).

There are also other examples — in the passage beginning with —

'"The enlightened one leaves behind joy and sorrow after realising Brahman by the
knowledge of the Self achieved through Yogic meditation' (Katha. Up. 2;12).

The knowledge of the atman is declared as essential by the words "By cognition brought about by
Yogic meditation" — because it is a preliminary stage to the knowledge of the Supreme Brahman
enjoined in the words — "After knowing Brahman."

The essential nature of the atman is then inquired into in such texts as:—
'The Self is not born, nor does it die' (Ibid. .2;18) .

Then beginning with the passage;—
'He is more subtle than the most subtle' (Ibid 2;20),

— the nature of the Supreme Self, meditation upon Him and the nature of mind practice through
Bhakti are all elucidated by means of such texts as;—

"The wise one, after knowing Him to be the Self, who is great and omnipresent, does not grieve" (Ibid:, 1 2 22)
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and

"This Self cannot be obtained through Vedic teaching, nor by meditation, nor by much hearing [of
teachings]; whomsoever this Self chooses, by him alone is it reached. To him this Self reveals its own
form' (Ibid., 2 23)

The whole lesson is concluded with a verse that mentions the fruits of the realisation of the
Supreme Brahman:—

'‘But the person who has discriminative understanding for his charioteer, and the mind for his reins, he
reaches the destination of his journey and that is the highest abode of Vishnu." (ibid 3;9)

The Self-realisation which is the preparation and the means of attaining Bhakti (Devotion) are
explained in the next four chapters.

arjuna uvaca
Jyayasr cet karmanaste mata buddhir-janardana |
tat kim karmani ghore mam niyojayasi kesava 11 1 ||
Arjuna said:
1. If, O Krishna you consider that Buddhi (mind-development) is superior to Karma (action), why
do you urge me to engage in this terrible deed?

Commentary

If the steadfast practice of meditation is the only means to Self-realisation, then how can one
accept the idea that commitment to action (Karma Yoga) also leads to Self-realisation? — this
is the question. It was taught before that steadfast dedication to mind-development as the
means to attain Self-realisation would arise through the cessation of activities of the senses,
including mental activity in relation to their respective objects such as sound etc. If Self-
realisation is to be attained through the cessation of the activities of the senses, then surely I
should be encouraged to relinquish all actions and engage myself solely in the practice of
meditation. Why then, do you encourage me to engage in this dreadful deed, which is a sense-
activity and is thus an obstacle to Self-realisation?

vyamisrenaiva vakyena buddhim mohayasiva me |
tad ekam vada niscitya yena sreyoham-apnuyam || 2 1|

2. You confuse me with statements that seem to contradict each other; tell me for certain the one
way by which I could reach the highest good.

Commentary

On the one hand you teach the steadfast practice of meditation as the means for Self-
realisation together with restraining the senses, and on the other — you exhort me to action
which is opposed to meditation, as a means to the same Self-realisation — these statements
are self-contradictory and confusing. Therefore tell me clearly how I may take a determined
course and attain the Supreme State.

$r1 bhagavan uvaca
loke’smin dvividha nistha pura prokta maya’nagha |
JjAana-yogena sarnkhyanam karma-yogena yoginam || 3 1|

The Blessed Lord said:

3. In this world there is a two-fold path as I have said before, O sinless one: Jiiana Yoga for the
Sankhyans and Karma Yoga for the Yogins.
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Commentary

“You have not properly understood what I taught you before!” This world, is filled with people
with varying degrees of aptitude, I have therefore taught two forms of discipline — the way of
meditation (Jiiana Yoga) and the way of action (Karma Yoga), according to the aptitudes of
the aspirants. There is no contradiction in this. The ability to meditate does not spontaneously
come to everyone in the world in whom the desire for Liberation has arisen. But one who acts,
unmotivated by the desire for rewards but purely as a means of worshiping the Supreme Being
becomes free of mental impurities, and by restraining the senses, one becomes competent for
the practice of meditation.

Consequently, firm commitment to meditation upon the atman [JAana Yoga] is taught
specifically to the Sankhyans — those persons who are competent to observe the discipline of
meditation; and Karma Yoga to Yogins — those qualified for the path of action.

Sankhya means Buddhi (intellectual or mental disposition) and those who are endowed with
the mental disposition directed only at Self-realisation are Sankhyans.

Karma Yoga is appropriate for those whose minds (buddhi) are agitated by sense-objects,
whereas those whose minds are not thus agitated, are qualified for Jiiana Yoga. Therefore
nothing contradictory and confusing is taught.

na karmanam anarambhan naiskarmyam puruso’snute |
na ca samnyasandd-eva siddhim samadhigacchati || 4 1|

4. No one achieves freedom from activity (Nais-karmyam) by abstaining from works; and no one
ever attains success by mere renunciation of works.

Commentary

Simply by abstaining from the performance of works enjoined by the Scriptures, in the pursuit
of meditation, one does not attain freedom from Karma, nor by ceasing the performance of
such enjoined Scriptural actions which have already been started. For spiritual progress is
achieved only by doing work without attachment to the fruits and as a means of worshipping
the Supreme Being. Hence, without works (Karma-nistha), one does not achieve realisation
(JAana-nistha). Those who have not worshipped Govinda through skilful action done without
attachment to results and whose beginingless and endless accumulation of demerit has not thus
been annulled; will find steady contemplation on the atman to be almost impossible. It can be
done only if it is preceded by the attainment of a state in which the senses have been freed
from agitation.

This view alone the Lord now affirms:—

na kascit ksanam-api jatu tisthaty-akarma-krt |
karyate hy-avasah karma sarvah prakrtair-gunaih |l 5 1|

5. Verily no one can remain even for a moment, without performing action; for everyone is forced
to act, helplessly indeed, by the Material Modes [Gunas].

Commentary

Every one, even after resolving not to do anything, is forced to act — impelled to act
according to the Gunas [Modes] of Prakrti [Nature]. The Gunas or ‘Modes of Nature’ are
Sattva (cohesive tendency — centripetal attraction), Rajas (revolving tendency) and Tamas
(disintegrative tendency — centrifugal attraction). These [tendencies] are pre-determined by
one's previous Karma. Consequently, Jiana Yoga can be practiced only after the mind has
been purified by annulling the accumulation of negative tendencies through the practice of
Karma Yoga, and by bringing Sattva and other Gunas under control.
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Otherwise, one who engages in mind-practice becomes an hypocrite: —

karmendriyani samyamya ya dste manasa smaran |
indriyarthan vimidhatma mithydacarah sa ucyate 1 6 11

6. One who, restraining the organs of action, sits contemplating on the objects of senses, is a
deluded person and an hypocrite.

Commentary

A hypocrite (mithyacarah) is one whose actions do not harmonise with one’s resolve. [Such a
person] is one whose mind and other five senses are not subdued— having failed to neutralise
the accumulated demerit, and is none-the-less struggling for Self-realisation. His mind is
dragged away from the Self because it is so attached to sense objects, and thus he allows the
mind to dwell upon them — by practising meditation in this way, one becomes perverted and
lost.

yastv-indriyani manasa niyamyarabhate’rjuna |
karmendriyaih karma-yogam asaktasya visisyate 11 7 ||

7. But one who, subduing the senses by the mind, O Arjuna, begins to practice Karma Yoga
through the organs of action and who is free from attachment — excels.

Commentary

Consequently, one who, aspiring for Self-realisation, acts in accordance with Scriptural
teachings — doing such actions as were practiced earlier; being naturally inclined to work, but
doing them as Karma Yoga — renouncing all attachment to rewards, by reason of there being
no chance of error, is superior to one practicing meditation.

niyatam kuru karma tvam karma jyayayo hy-akarmanah |
Sarira-yatra’pi ca te na prasiddhayed akarmanah |1 8 1|

8. You must perform your obligatory duties; for action is superior to non-action (meditation). For
not even the maintenance of the body is possible by inaction.

Commentary

'Obligatory’ (niyatam) indicates 'concomitant' (vyaptam); for action is invariably concomitant
(coincidental) with the state of being embodied. This conjunction [of the Self] with material
Nature (Prakrti) has arisen due to beginingless subtle impressions (samskaras). You must act,
because the performance of action is natural and may not cause misadventure by reason of its
also being obligatory. Action is superior to the practice of meditation. Even in the case of one
qualified for the practice of meditation, unmotivated action indeed is better, because
meditation is difficult to perform and susceptible to misadventure, as it is not a natural process
and one may not have practiced it previously. Consequently, we should understand that
because Self-realisation is included in Karma Yoga — it is superior.

This affirmation of the superiority of Karma Yoga (disinterested work) over Jiiana Yoga
(meditation on the Self) remains valid even when one is competent to practice meditation. For,
if one abandons all activities to practice meditation, then, while practicing meditation, even the
basic maintenance of the body, which is essential even for a meditator will not be achieved.
Performing the obligatory pafica-maha-yajias with the help of honestly earned wealth, the
body should be sustained by consuming the remnants [of food offered] after such
performances. This is clearly indicated in scriptural texts like;—

" When the food is pure, the Sattva (mind) becomes pure; when the Sattva is pure, then
the mindfulness (meditation) will be steady.” (Cha. Up, 7.26.2).
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Sri Krishna himself will declare —
"The sinful ones who cook food for their own sake eat sin." (3;13)

Obligatory rites (nitya karma)  and periodic rites (naimitta karma) and the pafica-maha-
yajiias must be carried out by one who meditates too, as the body must be sustained until
perfection is attained. Besides, Self-realisation is an integral part of Karma Yoga, as it
involves the contemplation of the atman as not being an agent. It is also in harmony with the
natural order (Prakrti). Karma Yoga, is for these reasons easier and it is free from possibility of
failure. Therefore, you must perform Karma Yoga only — this is the purport of the verse.

If it is argued that any action such as earning money implies 'I-ness, 'My-ness' etc. and will
therefore distract the senses, and the Karma Yogi will again be bound through the subtle
impressions [samskaras] of his acts then;

yajaarthat karmano’nyatra loko’yam karma bandhanah |
tad-artham karma kaunteya mukta sangas-samacara |l 9 1|

9. This world is bound by actions other than those performed as sacrifice. O Arjuna, you must
perform work to this end [for sacrifice alone], free from attachment.

Commentary

People become subject to the bondage of Karma only when work is done for personal gain,
but not when work is performed, or money acquired for the purpose of sacrifice and other acts
of charity which are prescribed in the Scriptures. So you must perform acts like the
acquisition of wealth for the purpose of sacrifice (Yajiia). In doing so, overcome attachments
generated by the pursuit of personal ambitions, and then do your work in the spirit of
sacrifice. When a person, free from attachment, acts for the sake of sacrifice, the Supreme
Being, propitiated by sacrifice grants him the calm vision of the Self after destroying the subtle
impressions of Karmas, which have accumulated from time without beginning.

Sri Krishna stresses the need for sustaining the body only by the remnants of sacrifices in
respect of those who are devoted to all [the four approved] goals of human life (1. Dharma —
social duties, 2. Artha — material prosperity. 3. Kama — pleasure, 4. Moksa — liberation
from suffering). He denounces those who nourish the body by things that have not been
offered in sacrifice: —

saha yajiiaih prajah srstva purovaca prajapatih |
anena prasavisyadhvam esa vo’stvista kamadhuk 1| 10 1|

10. In the beginning the Lord of all beings, created humans along with the sacrifice, saying: 'By
this shall you prosper; this shall be the cow of plenty granting all your desires.'

Commentary

Because of the Vedic text — 'The Lord of Universe....." (patim visvasya ....... M. Nar. Up.
11.3), it is justifiable to take the term Prajapati (Lord of Beings) in its wider sense and
interpret it to mean Narayana who is the Lord of all beings, the 'Creator of the Universe' and
the 'Self of all beings' and the 'Supreme Abode'. In the beginning, at the time of creation, the
Lord of beings, saw all beings submerged within Himself, in a state devoid of the distinctions
of name and form. They were helpless due to their total identification with insentient matter
and were incapable of attaining the four goals of human existence. The supremely
Compassionate One, with a desire to redeem them, projected them into being together with
sacrifice in order that they might perform sacrifices as His worship and said:— 'By this
sacrifice, shall you prosper', ie. accomplish your development and prosperity. May this
institute of sacrifice fulfil your supreme desire of liberation (Moksha) and also the other
desires that are in conformity with it. How, then should this be done?
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devan bhavayetanena te deva bhavayantu vah |
parasparam bhavayantah sreyah paramavapsyatha |l 11 |

11. By this, may you nurture the gods, and the gods will nurture you [in return]. Thus, nurturing
one another, you will obtain the highest good.

Commentary

'‘By this," ie., by the means of sacrifice, you should propitiate the gods who are my
manifestations and have Me as their inner-Self — Sri Krishna will declare later on: —'For I
am the only enjoyer and the only Lord of Sacrifices' (9.24). Propitiated by sacrifices, may
these gods, nourish you with food, drink and other such items which are also required for
their worship. Thus, supporting each other, may you attain the highest good called Moksha
(Liberation).

istan-bhogan-iha vo deva dasyante yajiia-bhavitah |
tair-dattan apradayaibhyo yo bhurikte stena eva sah || 12 1

12. The gods, pleased by sacrifice, will bestow on you the enjoyments you desire. One who enjoys
the bounty of the gods without offering them anything in return, is verily a thief.

Commentary

'Theft' is defined as taking what belongs to another as one's own and using it for oneself when
it is really intended for the use of another.

yajia-sistasinah santo mucyante sarva kilbisaih |
bhuiijate te tvagham papa ye pacantyatma karanat || 13 ||

13 The righteous who eat the remnants of sacrifices are freed from all sins. But the sinful ones
who cook only for their own sake eat only sin.

Commentary

Those who acquire articles of food solely for propitiating the Supreme Being abiding as the
Self of Indra and all other devas, and who, cooks and offers them to the Supreme Being, and
then sustains themselves on the remnants of such offerings — they alone will be free of all
[mental] impurities which have resulted from beginingless Karma and which obstruct the
direct vision of the atman. But the evil-minded ones, appropriate for personal use the things
which the Supreme Being has granted them for devotional service, and use it all for self
gratification alone — they verily eat only sin. The error here referred to is the accruing
negative result of the actions.

Sri Krishna again points out that everything has its origin in sacrifice; according to both the
worldly and the Scriptural views; the performance of the sacrifices is therefore necessary and
their non-performance is a failing:

annad-bhavanti biitani parjanyad-anna-sambhavah |

yajianad-bhavati parjanyah yajiiah karma samud-bhavah || 14 1|
14. From food arise all beings; from rain food is produced; from sacrifice comes rain; and
sacrifice is achieved through activity.

Commentary

All beings have their existence in nourishment, from rain food is produced. These two facts are
matters of common experience — 'From sacrifice comes rain' this is known from the Scriptural
passages such as;—
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'"The oblations offered in fire reach the sun, and from the sun comes rain' (Manu, 3.76),

— and sacrifice consists of activities such as collecting of the materials, and other similar
actions by the sacrificer.

karma brahmod-bhavam viddhi brahmaksara samudbhavam |
tasmat sarva-gatam brahma nityam yajiie pratisthitam || 15 ||

15. Know that activity springs from Brahman and Brahman arises from the imperishable (Self);
therefore the all-pervading 'Brahman' is ever established in sacrifice.

Commentary

Activity arises from 'Brahman', — Brahman here refers to the natural physical body born of
Prakrti and consisting of modifications of Prakrti. The term 'Brahman’ here denotes Prakrti as
in the Scriptural text;—

'From Him arises, this Brahman and this 'Brahman' becomes name, form and food' (Mun.
Up., 1.1.9).

In the Gita also it will be taught by Sri Krishna that:—
"This great '‘Brahman' is my 'womb' (14.3)

Therefore, the phrase 'Activity arises from Brahman' is interpreted as activity being produced
by the physical body which is comprised of the modifications of Prakrti. "The 'Brahman' arises
from the imperishable Self" — in this context the term ‘'imperishable' indicates the Jiva
[individual Self]. The physical body, which is tenanted by the Self and is nourished by food
and drink, is designed for action; hence the physical body which constitutes the instrument of
activity is said to arise from the imperishable. Therefore the 'all-pervading Brahman' means,
in this context, the bodies of all persons of diverse natures which are the products of Prakrti of
which all material entities are comprised, and is hence all-pervading. The meaning is that the
bodies owe their existence to this process of sacrifice.

evam pravartitam cakram nanu vartayatiha yah |
aghayur-indriya ramo mogham partha sa jivati 11 16 |

16. One who does not follow this cycle thus set in motion, lives in error, revelling in the senses, he
lives in vain O Arjuna.

Commentary

Thus, this cycle is set in motion by the Supreme Being. From food originate embodied Jivas
which are denoted by the word 'beings'; from rain food is produced; from sacrifice comes rain;
sacrifice is achieved by activities which are accomplished by an agent; and activity arises from
the embodied Self; and again the body is endowed with life from food. In this manner there is
a sequence. which revolves like a wheel through the mutual relation of cause and effect.

Hence, if one who is engaged in spiritual practice — whether qualified for Karma Yoga or
Jiiana Yoga — does not keep in motion this wheel which revolves in a cycle through mutual
relation of cause and effect— that person, by not maintaining his physical being by means of
the remnants of sacrifice, lives in error. The senses become the pleasure -gardens of one whose
mind and body are not nourished by the 'remnants of sacrifices." Rajas and Tamas begin to
preponderate. Being thus deflected from  Self-realisation, he rejoices only in sense-
gratification. Therefore, even if he were to strive for Self-realisation, it would be fruitless. So
therefore his life is wasted, O Arjuna.

Sri Krishna now says that the performance of the 'Five Great Sacrifices' etc., according to
social status and stage of life, should only be renounced by one who is liberated — whose
vision of the atman does not depend on any external means.
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yastvatma-ratir-eva syad-atma trptasca manavah |
armanyeva ca santustas-tasya karyam na vidyate | 17 |

17. But the person whose delight is only in the Self, who is satisfied with the Self, who rejoices in
the Self, for him nothing remains to be accomplished.

Commentary

But for one, who is not in need of the means of Jiiana Yoga or Karma Yoga, who has a natural
predisposition to achieve Self-realisation, who is satisfied by the Self alone and not by food,
drink and other things which are distinct from the Self, who rejoices in the Self alone and not
in pleasure gardens, garlands, sandal paste, vocal and instrumental music etc., and for whom
everything is the Self alone — his subsistence, nourishment and enjoyment, — for him no
activity remains to be done in order to achieve Self-realisation, because he is spontaneously
and continuously aware of the essential nature of the Self.

naiva tasya krtendartho nakrteneha kascana |
na casya sarva-bhiitesu kascid artha vyapasrayah 11 18 |

18. For him there is no interest in what is done or what is left undone, nor has he to rely on any
being for anything whatsoever.

Commentary

Thus, for such an individual there is nothing to be gained from any practice undertaken for
Self-realisation, nor is he subject to any fault or calamity from not undertaking such spiritual
practice, because his Self-realisation does not depend on any external means — for the
adoption of the means is only for achieving an aversion to Prakrti and its evolutes.

Spiritual practice for Self-realisation is only proscribed for that person whose vision of the Self
is so natural that it no longer depends on any means. But Karma Yoga is a superior practice for
attaining Self-realisation for the average seeker, because it is:—

(a) easy to perform,

(b) it is secure from possible error,

(c) the contemplation of the true nature of the atman is included in it, and

(d) even for a Jiiana Yogin the performance of minimum activity is necessary.

For these reasons, Karma Yoga is better as a practice to achieve Self-realisation.

tasmad asaktah satatam karyam karma samacara |
asakto hyacaran karma param-apnoti pirusah 11 19 ||

19. Therefore, always perform without attachment, that work which ought to be done. For one
who acts without attachment attains to the Supreme.

Commentary

Therefore, considering that all work must be done with detachment, you should act without
considering yourself to be an agent — one attains the Supreme Goal by Karma Yoga itself —
the meaning [of "attains to the Supreme" ] is that one attains Self-realisation.

karmanaiva hi samsiddhim asthita janakadayah |
loka sangraham-evapi sampasyan kartum arhasi 1l 20 |
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20. Verily, by Karma Yoga alone did Janaka and others reach perfection. Indeed, you should act,
bearing in mind the welfare of the world.

Commentary

Even royal sages like Janaka and others, who were the foremost among the enlightened ones,
preferred Karma Yoga as the means for attaining perfection.

Thus, having first declared that for an aspirant for liberation who is unsuited for Jiana Yoga,
Karma Yoga alone should be practiced, it was next convincingly taught that, even for one who
is qualified for Jfiana Yoga, Karma Yoga is still the preferred means. Now it is going to be
taught (in verses 20-26) that Karma Yoga must be performed in every way by anyone who is
virtuous.

At least for the welfare of all beings (loka-sarnigraha), you should do work even if there is no
need of it for yourself.

yadyad-acarati sresthas-tat-tad-evetaro janah |
sa yat pramanam kurute lokas-tad-anuvartate || 21 |

21. Whatever an eminent person does, other people also do, whatever standard he sets, the world
follows it.
Commentary

'An eminent person,' (srestha) is one who is recognised for his knowledge of all the Scriptures
and for his observance of all the Scriptural injunctions. Whatever he does, others who are
unlearned in the Scriptures will also do, following his example. Therefore for the maintenance
of the world [order], an eminent person, distinguished for being wise should always perform
all [prescribed] duties according to one's station (varna) and stage in life (asrama). Otherwise,
the demerit generated from setting a bad example to the masses of the world will bring him
down, even if he were established in an advanced stage of Jiana Yoga.

na me parthasti kartavyam trisu lokesu kificana |
nanavaptam-avaptavyam varta eva ca karmani |l 22 ||

22. For me, O Arjuna, there is nothing in all the three worlds which ought to be done, nor is there
anything lacking that ought to be acquired — yet I continually engage in action.

Commentary

For Me, who am the Lord of all, who has all desires fulfilled, who is omniscient, whose will is
[unfailingly] true, and who at My own pleasure, choose to remain in the three worlds in the
forms of gods, humans and such other beings, there is nothing whatever to achieve. Therefore,
even though there is nothing lacking for Me i.e., nothing yet to be achieved by work, yet still
I continue working for the maintenance of the world

vadi hyaham varteyam jatu karmanyatandritah |
mama vartmanuvartante manusyah partha sarvasah |l 23 |1

23. For if I did not continue to engage Myself in action, unwearied, O Arjuna, humankind would
follow my example.

Commentary

I am the Lord of all, My sport consists in creation, sustentation and dissolution of the universe
at My will, even though I incarnate at My pleasure as a human being to help the world— if I,
thus incarnated in the family of Vasudeva who is the foremost among virtuous men, did not
continue to act in a manner appropriate to the circumstance, untiring, at all times, then, these
people with misconceptions would follow My example thinking that “the way adopted by the
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son of virtuous Vasudeva alone is the real way.” Instead of attaining Self-realisation, they
would go to purgatory because of the error arising from neglect of duty.

utsideyur-ime loka na kuryam karma ced aham |
sankarasya ca karta syam upahanyam-imah prajah || 24 ||

24. These worlds would perish if I did not perform action; I would be the author of confusion and
the cause of destruction of these beings.

Commentary

If I do not fulfill My appropriate duty, all the virtuous people would also neglect their duties
by following My example, and would be lost because of this. Thus I would be the cause of
chaos among all virtuous people because of My failure to conduct Myself as prescribed in the
Scriptures. Therefore I would be destroying, all these people. Even so, if you, Arjuna, the
foremost of the virtuous, claim the privilege of practicing Jiiana Yoga (meditation on the Self),
then the pious aspirants, who are ignorant and who follow your example, without being aware
of their own competency, giving up the practice of Karma Yoga will be lost. Therefore one
who is regarded as learned and wise should engage in work alone.

saktah karmany-avidvamso yatha kurvanti bharata |
kuryad-vidvams-tathasaktas-cikirsu loka-sangraham 11 25 1|

25. Just as the ignorant act with attachment their work, O Arjuna, so should the wise act without
any attachment, and only for the welfare of the world.

Commentary

"The ignorant' are those people who do not know the truth about the Self; 'attached to their
work' means they are inextricably bound to their actions [and their results]. Because of their
incomplete grasp of the Self, they are not qualified for Jiiana Yoga — meditation on the Self.
Karma Yoga should also be practiced by one who is virtuous and unattached as a result of
Self-realisation, and also by one who wishes to be an example to others in virtuous conduct.
Thus one should protect the world from chaos by one’s example — even though qualified for
Jiiana Yoga one should practice Karma Yoga.

na buddhi-bhedam janayed ajiianam karma-sanginam |
josayet sarva karmani vidvan yuktah samacaran |1 26 |

26. The wise should not confuse the minds of the ignorant who are attached to work; rather
himself performing work with devotion, he should inspire others to do likewise.

Commentary

Do not confuse the neophyte aspirants by saying that there is, besides Karma Yoga, another
way to Self-realisation. They are unable to practice meditation on account of their inability to
understand the atman, and their attachment to action. One should thus encourage love for all
types of activity among those who do not know the complete truth.

prakrteh kriyamanani gunaih karmani sarvasah |
ahankara vimiidhatma karta’ham-iti manyate 1 27 11

27. All actions are being performed in every way by the Gunas of Prakrti. One whose mind is
deluded by the notion-of-individuality, thinks, 'T am the doer.'
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Commentary

It is the Gunas of Prakrti — Sattva, Rajas & Tamas, that perform all their respective activities.
But one whose mind is deluded by the notion-of-individuality (Ahankara), thinks, 'I am the
doer of all these action." Ahankara is defined as the mistaken identification of 'I' applied to the
physical body which is not the real 'I' [dehatma bhrama]. Because of this mistaken identity,
one who is ignorant of the real nature of the atman thinks, 'l am the doer' with regard to the
activities that are really being done by the Gunas. [Cf. 14;23]

tattva-vittu mahabaho guna-karma-vibhagayoh |
guna gunesu vartanta iti matva na sajjate 11 28l|

28. But he who knows the truth about the divisions of the Gunas and their functions, O mighty-
armed one, through his awareness that the Gunas operate on their products, is not attached.

prakrter-guna sammiidhah sajjante guna-karmasu |
tan-akrtsna vido mandan krtsnavinna vicalayet |1 29 ||

29. Those who are deluded by the Gunas of Prakrti are attached to the functions of the Gunas, but
one of perfect knowledge should not unsettle the ignorant who do not know the whole truth.

Commentary

Those who 'do not know the whole truth' are those who are striving for Self-realisation but are
deluded about the nature of the atman, unaware, due to their involvement in Material Nature,
that actions proceed from the Gunas. Inherently the Self is not the actor, agency arises due to
its contact with the Gunas. An enlightened person should not, while being a practitioner of
meditation, unsettle the ignorant. They tend to emulate a great person, when they see him give
up Karma Yoga their minds too will be distracted from Karma Yoga. Thus the great person,
should assiduously practice Karma Yoga, with complete mindfulness of the Self not being the
agent. Thus, one should demonstrate that Karma Yoga by itself is an independent means for
Self-realisation.

mayi sarvani karmani sanyasyadhyatma-cetasa |
nirasir-nir-mamo bhiitva yudhyasva vigata-jvarah || 30 ||

30. Dedicating all your actions to Me with a mind centred in the Self, free from desire and
selfishness, free from hot-headedness, do you engage in battle.

Commentary

Perform all your prescribed duties free from desire or selfishness and devoid of fear, with a
mind focussed on the atman. Dedicate all acts to Me, the Lord of all, who constitutes the inner
pervading Self of all beings. 'Adhyatma-cetas' is that mind which is focussed on the Self
through awareness of the essential nature of the Self. This individual Self (Jivatman)
constitutes the "body" of the Supreme Self and is activated by Him. This is taught by Vedic
texts like:—

'He who has entered within, is the ruler of all beings and is the Self of all' (Tait. Ar.
3.11)

'Him who has entered within and is the doer' (ibid 3.23.)

'He who, dwelling in the Self is within the Self, whom the Self does not know, whose
body the Self is, who controls the Self from within — he is your Internal Ruler and
immortal Self' (Br. Up. 3.7.22)

Smrti texts also state the same thing —



47
' Him who is the ruler of all' (Manu, 12.122).
Sri Krishna will teach later on:—

'And I am seated in the hearts of all; from Me are memory, knowledge and the faculty of
reason' (Gita 15,15);

"The Lord, O Arjuna, lives in the heart of everything causing them to spin around and
around by His power, as if set on a wheel. (Gita 18.61).

Hence, dedicate all actions to Me, the Supreme Being, considering Me to be the [ultimate]
agent, by contemplating on the atman as activated by Me alone, because it is My
manifestation. And do all duties, considering them as acts of worship only; free from the
desire for rewards, and therefore free from selfishness, devoid of 'hot-headedness', that is
stimulation caused by passions like anger.

Contemplate that the Supreme Being the Lord of all, Principal of all, causes His own works to
be done only for the purpose of having Himself worshipped by His own instruments, viz. the
individual Jivas belong to Him and are His agents. Free yourself from feverish concern
originating from ideas like — "What will become of me with an ancient, endless accumulation
of karma arising from beginingless time?' Perform Karma Yoga with ease, for the Supreme
Being Himself, propitiated by all acts, will free you from bondage. His Lordship and
Principalship over all are verified by Vedic texts.

ye me matam idam nityam anu-tisthanti manavah |
sraddhavanto’nasityanto mucyante te’pi karmabhih || 31 1|

31. Those people who, full of faith ever practice this teaching of Mine and those who receive it
without caviling — even they will be released from Karma.

Commentary

There are those persons who are qualified to understand the Shastra and decide for themselves
what My doctrine is, and follow it accordingly; there are others who while having faith in the
teaching of the Shastra never practice it. And there are still others who, even though they have
no faith, do not cavil at it, ie., they do not find any fault in the noble Shastra. All these
persons are freed from Karmas which exist from beginingless time and which cause bondage.

By the term, api (even) in 'te'pi karmabhih’ (‘even they from Karmas...... ", [indicates that]
these persons are divided into three groups; in other words those who, even if they do not
practice but still believe in this teaching of the Shastra and do not cavil at it, will be absolved
of their sins by their faith and absence of fault-finding. For if they have faith they will, before
long, take to the practice of this teaching and will attain liberation.

ye tvetad abhyasiiyanto nanutisthanti me matam |
sarva jiana vimidhamstan viddhi nastan acetasah || 32 1|

32. But those who carp at My teaching and those who do not practice this teaching of Mine —
know them to be seriously deluded and devoid of reasoning, and therefore lost.

Commentary

The function of reason is to determine the real nature of things. When the process of reason is
lacking, one's comprehension becomes warped and extremely deluded in a variety of ways.
sadrsam cestate svasyah prakrter-jiianavan api |
prakrtim yanti bhiitani nigrahah kim karisyati |1 33 1

33. Even an enlightened person acts in conformity to his own nature; beings follow their nature;
what will restraint do?



48

Commentary

The fundamental nature of the atman is different from Material Nature (Prakrti) — this
awareness must be constantly maintained. Even one who knows this, continues to act in
relation to material objects according to one’s own nature; ie. guided by previously acquired
subliminal activators (samskaras). How is this? All beings act according to their own natures.
Beings conjoined with insentient matter, all act according to predispositions which have
accrued from time immemorial. What effect can the restraint enjoined by Shastras have on
those who simply follow their natural predispositions?

Sri Krishna expounds the process by which individuals are overpowered by their respective
dispositions: —

indriyasyendriyasyarthe raga-dvesau vyavasthitau |
tayor-na vasam dagacchet tau hyasya paripanthinau 11 34 1|

34. Attachment and aversion for sense objects abide in the sense-organs; let none come under
their sway; for they are one’s foes.

Commentary

An ineluctable link exists between sensory-organs like the ear, with their objects like sound;
and for organs of action like the tongue towards their objects like tasty food. The desire to
indulge in these objects is caused by pleasurable sub-conscious impressions [from previous
experiences]. When indulgence in them causes pain — aversion is produced. Thus, these two,
attraction and aversion distract the mind of the practitioner of meditation, and forcibly
motivate one to engage in them, in spite of his having established some sort of control over the
senses. So no meditator should come under the sway of attraction and aversion which bring
ruin. These two are indeed unconquerable foes that detract one from the practice of meditation.

sreyan sva-dharmo vigunah para-dharmat svanusthitat |
sva-dharme nidhanam Sreyah para-dharmo bhayavah 11 35 |

35. Better is one's own duty, though devoid of merit, than the duty of another well-done. Better is
death in one's own duty; the duty of another is fraught with fear.

Commentary

Therefore Karma Yoga [one’s own natural duty] is better than Jiana Yoga [the duty of
another]. It is one's personal duty because it is natural and easy to perform, and even if
defective, it is free from possibility of interruption and fall. Jiana Yoga (meditation on the
atman), on the other hand, though performed well for some time, constitutes an alien duty, as it
is difficult to practice for one immersed in Material Nature. It is therefore subject to
interruption and the possibility of error. For a Karma Yogi — practicing his natural duty,
even death without success in one birth does not matter. In the next birth, with the help of the
experience already gained in this birth it will be possible to perform Karma Yoga without any
impediments.

arjuna uvaca
atha kena prayukto’yam papam carati pirusah |
anicchann-api varsneya baladiva niyojitah 11 36
Arjuna said:
36. But, impelled by what, O Krishna, does one err even against one's own will, constrained as it
were, by force?
Commentary

What is it, that drives one to commit error in the form of indulging in sense-gratification, as if
being forced, even though one wishes not to indulge.
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$r1 bhagavan uvaca
kama esa krodha esa rajoguna samudbhavah |
mahdsano maha-papma viddhyenam-iha vairinam 1 37 1|

The Blessed Lord said;
37. It is desire, it is anger, born of the Guna of Rajas; all-devouring, an impeller to sin. Know this

to be the foe here.
Commentary

The insatiable desire-nature is born of the Rajas Guna arising from subliminal activators. It
is an enemy who attracts one towards the objects of the senses. When desire is impeded it
creates anger towards those persons [objects or circumstances] which are the cause of such
hindrance. It incites the aspirant to harm others. Know this [desire] which is born of Rajas, to
be the natural enemy of meditators on the Self (Jiana Yogins).

dhiimenavriyate vahnir-yathadarso malena ca |
yatholbenavrto garbhas-tatha tenedam-avrtam 1 38 |

38. As a fire is enveloped by smoke, as a mirror is covered by dust, and as an embryo by the
amnion, so is this (world) enveloped by that (desire).

Commentary

The force of the desire-nature covers all beings like fire covered by smoke, as a mirror by dirt
and a foetus by a sac.

avrtam jaianam etena jaianino nitya vairind |
kama-riapena kaunteya duspiirenanalena ca |l 39 ||

39. Wisdom is obscured by this constant enemy of the wise, O Arjuna, in the form of desire,
which is as insatiable as fire.

Commentary

The embodied atman's fundamental attribute is consciousness, but insight is concealed by this
perpetual enemy — desire, which causes attachment to sense-objects. Desire is difficult to
gratify, its objects are unworthy of attainment and it is insatiable, ie., can never be satisfied.

indriyani mano buddhir-asyadhisthanam-ucyate |
etair-vimohayaty-esa jianam-avrtya dehinam || 40 |

40. The senses, the mind and the intellect are said to be its accessories. By these it [desire] deludes
the embodied Self by concealing its wisdom.

Commentary

By means of the senses, the mind and the intellect, which have been reduced to the position of
servants through attachment to sense objects, desire deludes the embodied Self caught up in
Material Nature by obscuring it’s comprehension. Desire deludes one through manifold
illusions, by turning one away from the awareness of the true nature of the atman and making
one indulge in sense gratification.

tasmat-tvam-indriyanyadau niyamya bharatarsabha |
papmanam prajahi hyenam jiiana vijiana nasanam |1 41 1|

41. Therefore, O Arjuna, controlling the senses first, slay this deluding thing [desire] that destroys
both knowledge and discrimination.
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Commentary

Thus, you too, being immersed in Material Nature and shackled to sense-activities, should at
the very commencement of the journey to Liberation, control the senses by the practice of
Karma Yoga, and then, you must vanquish this deluding enemy in the form of desire which
destroys wisdom relating to the true nature of the atman and the discrimination, which is the
means to gain this wisdom.

Sri Krishna speaks of that which is the most important of the adversaries: —

indriyani paranyahur-indrebhyah param manah |
manas-astu para buddhir-yo buddheh paratas-tu sah || 42 ||

42. 1t is said that the senses are supreme: the mind is superior to the senses; the intellect is higher
than the mind; but what is greater than intellect is that (the desire-nature).

Commentary

The senses are called the supreme obstacles to enlightenment, because when the senses
continue operating on their objects, the pure vision of the Self cannot arise.

"The mind is superior to the senses' — even if the senses are withdrawn [from their objects], if
the Manas (mind) ruminates on sense objects, pure vision of the Self cannot arise.

'"The intellect (Buddhi) is higher than the mind', ie., even if the mind is indifferent to sense
objects, a perverted decision by the intellect can obstruct the dawn of Self-realisation. But even
if all of these up to the intellect are quietened from their activity, still, when the desire-nature,
identified with volition originating from Rajas, is operating, it will by itself, obstruct Self-
realisation by inducing the senses to operate in their fields. Thus it is said here; what is greater
than the intellect is the desire-nature.

evam buddheh param buddhva samstabhyatmanam atmand |
jahi Satrum maha-baho kama-ripam durasadam 1 43 1|

43. Thus, knowing that which is greater than the intellect and fixing the mind with the help of the
intellect in Karma Yoga, O Arjuna, slay this enemy in the form of desire, which is difficult to
overcome.

harih om tatsat
iti §rimad bhagavadgitasupanisatsu
brahmavidyayam yogasastre
Srikrsnarjuna samvade karmayoga nama
trttyodhyayah

Thus in the Upanishad of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the third discourse entitled
"The Yoga of Action"
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Chapter 4
<SS
Jiana Vibhaga Yogah

Communion through Wisdom

Summary of the Teaching

are strong, the practice of Karma Yoga alone is the recommended practice. People are not

naturally capable of the practice of Jiana Yoga; and even if capable, the practice of Karma
Yoga alone, preceded by contemplation on the atman as a non-agent is preferable. It has also been
taught that even a person who is distinguished for wisdom (and is expected to act as a role-model for
others) should still practice Karma Yoga alone.

In the third chapter it was determined that for the spiritual aspirant in whom the physical impulses

Now in the fourth chapter the need for practising Karma Yoga is further stressed because it was
taught at the very beginning of the present (Kalpa) age! of Manu for the liberation of all beings. It is
also demonstrated that the science of the Self is included in it. Furthermore, the nature of Karma
Yoga with its divisions and the pre-eminence of the wisdom factor in it, is taught. And incidentally
the truth about the incarnations of the Lord is also mentioned.

Sri-bhagavan uvaca
imam vivasvate yogam proktavan aham avyayam |
vivasvan manave praha manur-iksvakave’bravit || 1 11
The Blessed Lord said:
1. I taught this imperishable Yoga to Vivasvan; Vivasvan taught it to Manu; Manu declared it to
Ikshvaku.
evam parampara praptam imam raja-rsayo viduh |
sa kaleneha mahata yogo nastah parantapa || 2 ||

Thus handed down in succession, the royal sages knew this (Karma Yoga). But with long lapses of
time, O Arjuna, this Yoga was lost to the world.

Commentary

“Don't imagine that I have just invented this teaching of Karma Yoga merely as a
device for stirring up your enthusiasm for war. I Myself taught this Yoga to Vivasvan?
at the commencement of the present age of Manu as a means for all beings to attain the
highest goal of existence which is Liberation from the cycle of births and deaths. The
royal sages of old learned this Yoga which had been transmitted by tradition from one
generation to the other. Because of the long lapse of time and because of the dullness of
the intellect of those who heard it, it has almost been lost.”

sa evayam maya te’dya yogah proktah puratanah |
bhakto’si me sakha ceti rahasyam hyetad-uttamam || 3 1|

3. It is that same ancient Yoga which I now teach to you, as you are My devotee and My friend; it is
indeed the highest mystery.
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Commentary

“I now teach it to you, because you have sought refuge in Me with your whole being. It
is being taught to you fully with all its supplementary parts. It is the most mysterious
knowledge taught in the Vedanta, therefore it cannot be fully understood or explained
by anyone other than Myself.”

In this connection (of confirming the authenticity of the teaching), Arjuna inquires
about the truth of Lord's Incarnation.

arjuna uvaca
aparam bhavato janma param janma vivasvatah |
katham etad vijaniyam tvam adau proktavan iti 11 4 ||
Arjuna said:
4. Your birth was recent, and the birth of Vivasvan long ago. How then am I to understand that you
taught it in the beginning?

Commentary

According to the regular calculation of time, Krishna's birth was indeed later,
contemporaneous with Arjuna's. And the birth of Vivasvan was at an earlier aeon,
reckoned as twenty-eight cycles of units of four Yugas each 3 . How can Arjuna accept
the truth of His statement that He taught it in the beginning?

Now, there is no contradiction here, for it was quite possible that Sri Krishna had taught
Vivasvan in a former birth. The memory of what was done in former births is quite
natural for highly evolved persons. This should not be taken to mean that Arjuna does
not know that the son of Vasudeva, the speaker, is the Lord of all, because he says later
on: —

"You are the Supreme Brahman, the Supreme Light and the. Supreme Purifier. All the
seers proclaim You as the eternal Divine Purusa, the Primal Lord, unborn and all-
pervading So also proclaim the divine sage Narada, Asita, Devala and Vyasa. You
Yourself also are saying this to me' (10.12-13)

Arjuna had heard repeatedly from Bhisma and others during Yudhisthira's Rajastiya
sacrifice 4 that—

'Krishna alone is the cause of creation and submergence of all the worlds This universe,
consisting of things both animate and inanimate, was created for the sake of Krishna (Ma
Bha, 2:38;43;23).

'For the sake of Krishna' means that the entire universe is subservient to, and dependant
for its existence on Krishna.

This apparent contradiction may be resolved as follows; — Arjuna surely knows that
Krishna the son of Vasudeva is the Supreme Being. Though knowing Him as such, he
questions as if he did not know Him. The reasoning was this; the Lord of all is
absolutely pure and totally auspicious and omniscient, His resolve is perfect and His
desires fulfilled — can the birth of such a Being be of the same nature as that of the
gods, humans etc., who are subject to Karma? Or is it false like the illusions of a
magical show? Or could it be real? If His birth is real, what is the manner of His birth?
What is His body composed of? What is the cause of His birth? What is the purpose of
the Incarnation ?

The way in which Sri Krishna answers Arjuna's question, justifies the construing of the
question in this way.

$ri-bhagavan uvaca
bahiini me vyatitani janmani tava carjuna |
tanyaham veda sarvani na tvam vettha parantapa 1 5 ||
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The Blessed Lord said:
5. Many births of Mine have passed, O Arjuna, and so is it with you also. I know them all, but you
do not know them.

Commentary

By this, the reality of the Lord's birth is confirmed — 'Many births of Mine have
passed’ — then is added the statement; 'so is it with you' to illustrate that the nature of
both births are equally real.

ajo’pi sann-avyayatma bhiitanam isvaro’pi san |
prakrtim svam-adhisthaya sambhavamy-atma mayaya ll 6 ||

6. Though I am unborn and immutable by nature, and though I am the Lord of all beings, yet by
employing My own Nature (Prakrti) I am born by My own free will.

Commentary

Without compromising any of the My specific qualities, such as supreme Lordship,
birthlessness, imperishability etc, I am manifest by My own free will — "Prakrti’ means
one's own nature. The meaning is that while abiding in My own Nature and taking a
form of My choice, I incarnate by My own free will (Maya).

Ramanuja states in his introduction to the Commentary that he supports the absolute reality of the
Divine Incarnations. He now goes to some lengths to refute the doctrine of the Advaitins that the
Incarnations of the Lord are not real but are only illusions — for the detailed discussion please see
appendix.

Sri Krishna now specifies the cause of His incarnations.

yvada yada hi dharmasya glanir-bhavati bharata |
abhyutthanam-adharmasya tada’tmanam srjamy-aham |1 7 1|

7. Whenever there is a decline of Dharma, O Arjuna, and an increase of Adharma, then I incarnate
Myself.

Commentary

There is no restriction as to the time of My birth. Whenever the observance of the Vedic
Dharma ordained for the four social categories [intelligentsia, executives, entrepreneurs
and workers] according to the four stages of life [student, householder, retiree,
renunciate] declines, and its opposite — unrighteousness (Adharma) increases, then I
Myself, willingly and in the manner previously stated, incarnate Myself.

paritranaya sadhiinam vinasaya ca duskrtam |
dharma samsthapan-arthaya sambhavami yuge yuge 11 8 ||

8. For the protection of the good and for the destruction of the wicked, for the establishment of
Dharma, I advent myself from age to age.

Commentary

The 'good' are those who follow the [Vedic] Dharma, as defined above. They are the
foremost among the Vaisnavas, who have taken refuge in Me. While My name,
pastimes and form are beyond the scope of speech and thought, these devotees cannot
support or sustain themselves without My beatific vision. They regard even a moment
of separation from Me as a thousand aeons. They become physically and
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psychologically dejected because of their separation from Me. So I take birth from age
to age in the forms of gods, humans etc., in order to cherish them by giving them the
opportunity to see Me and to experience My pastimes and to converse with Me. I take
birth also for the destruction of those who are hostile to such devotees and also for the
restoration of the declining Vedic Dharma, which consists of devotion to Me.

The main purpose of the incarnation is to reveal the adorable [divine] form in order to
foster devotion. The destruction of the wicked is the secondary purpose only. There is
no specific restrictions of Yugas like Krta, Treta etc., for the appearance of Divine
Incarnations.

Jjanma karma ca me divyam evam yo vetti tattvatah |
tyaktva deham punar-janma naiti mameti so’rjuna |l 9 1|

9. Whosoever thus knows in truth My divine birth and deeds O Arjuna, is not reborn again, and after
leaving the body comes to Me.

Commentary

I am [in fact] devoid of birth, because My 'birth' is unlike that of ordinary beings whose
births are conditioned by Karma in association with Material Nature and whose actions
produce the evil of bondage. By a true understanding of My divine appearance and
deeds, all one's karmic obstacles that hinder the taking of refuge in Me are absolved. In
this birth itself, resorting to Me in the manner already described, and loving Me and
contemplating on Me alone, one reaches Me.

vita raga-bhaya-krodhd man maya mam upasritah |
bahavo jiiana tapasa pita mad-bhavam agatah |l 10 ||

10. Freed from desire, fear and anger, absorbed in Me, taking refuge in Me, purified by the austerity
of knowledge, many have attained My state.

Commentary

"Purified by the austerity called of knowledge" — refers to the truth relating to
Krishna's manifestation and deeds, many have become transformed in the manner
described above. The Veda validates this statement: —

"The wise know well the manner in which He is born' (Taitt. Arany., 3131)

ye yatha mam prapadyante tams-tathaiva bhajamy-aham |
mama vartmanuvartante manusyah partha sarvasah 11 11 11

11. Whosoever takes refuge in Me in any manner whatsoever, in the same manner do I favour them;
beings experience Me alone in different ways, O Arjuna.

Commentary

In whatever manner seekers of refuge think of Me, according to their natural
dispositions and surrender to Me — I favour them by revealing Myself to them in the
form of their choice. Why elaborate more here? All those who are intent on attaining
Me will certainly experience Me, with their own eyes and other sense organs in every
way they may desire. The sincere spiritual aspirants will certainly experience an
epiphany, that is, my essential nature however indescribable and inconceivable by the
Yogins it may be.
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Now after completing the digression (regarding the divine incarnations), in order to
teach the mode in which Karma Yoga itself acquires the form of Jiana
(Wisdom/meditation), Sri Krishna first described the difficulty in finding persons who
are qualified for Karma Yoga of this type.

kanksantah karmanam siddhim yajanta iha devatah |
ksipram hi manuse loke siddhir-bhavati karmaja |l 12 1|

12. Those who hanker for success in action in this world, sacrifice to the gods; for in this human
world, success is quickly attained by religious rites

Commentary

“Nobody worships Me without having some motivation for rewards — I am the Self of
Indra and other devas and the real recipient of all offerings. Why is this? Because in this
mortal world, results in the form of sons, cattle, food etc., are quickly acquired from the
performance of sacrificial rites. The phrase, ‘manuse loke’  (the world of humans)
implies heaven and the other worlds also. All worldly people lack discrimination
because of their ceaseless accumulation of demerit amassed from time immemorial.
They expect rapid results and perform only those rituals which consist of the
propitiation of Indra and other devas for the sake of sons, cattle, food etc., and for the
sake heaven and such [realms of enjoyment]. But none being distressed by Samsara, and
aspiring for final Liberation, undertakes the practice of Karma Yoga of the kind
described above. Real Karma Yoga is devotional service directed to Me.”

Sri Krishna now indicates the cause which annuls the demerit hindering the undertaking of
Karma Yoga.

catur-varnyam maya srstam guna karma vibhagasah |
tasya kartaram api mam viddhy-akartaram avyayam 1 13 |

13. The [social] system of four castes was generated by Me according to division of Gunas and
Karma. Though I am the generator, know Me as a non-agent and immutable.

Commentary

The whole universe from Brahma down to a clump of grass, together with the system of
four social divisions divided according to the Gunas > and by actions like self-control in
accordance with the Gunas, was projected into being by Krishna. The mention of
"generation" is for illustration. It is intended also to indicate that the universe is
sustained by Krishna alone and is withdrawn by Krishna alone. Krishna is the source of
this manifold activity of manifestation, sustentation and destruction, but at the same
time is a "non-agent.”

Sri Krishna explains how this is possible.

na mam karmani limpanti na me karma phale sprha |
iti mam yo’bhijanati karmabhir-na sa badhyate || 14 ||

14. Actions do not taint Me, nor do I have a desire for the fruits of actions. One who understands Me
thus, is not bound by karma.

Commentary

I am not subjected to Karma through these various actions like projection, sustentation
and dissolution [of the universe]. For the distinctions [among sentient beings] of gods,
humans, Pretas® and animals, are not specifically caused by Me, but by each
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individual's particular Karma. Therefore, by the process of discriminating between the
acquired and the inherent, it will be found that I am not the Originator of specific
differences in the universe. The Jivas (Selves) are endowed with bodies at the time of
[the initial] universal projection in accordance with their own Karmas arising from
attachment to results etc., In conformity with their own Karma they experience all the
enjoyments available in the universe. Thus for them (the embodied Selves) alone is
there desire for worldly achievements etc., and for the results of their actions, but for
Me there is no such desire.

The Author of the Vedanta Sutras agrees:

'No partiality or cruelty exists in God on account of the inequalities of creation being
dependant on the Karma of jivas" (Brahma Sutras., 2.1.34).

The venerable Parasara also agrees:

'He (the Lord) is only the instrumental cause in the creation of beings. The material
cause is the karma of those to be created. With the exception of the instrumental cause,
the sentient being that becomes embodied does not require another cause. A [created]
thing is manifest in its present condition O best of ascetics, only through its own
potentiality' (V.P., 1.4.51-2).
The Supreme Being is only the operative cause with regard to the projection of beings
ie., the embodied Selves of gods, humans and animals. The actual cause for the
differences is the potentiality in the form of previous Karmas, of the Jivas themselves.

He who realizes Me thus, to be the agent of manifestation etc. and yet the non-agent, ie.,
as one who has no desire for results of the acts of creation etc. — such a person is freed
from the previous Karma which hinders the undertaking of Karma Yoga by causing
attachment to results — such is the purport.

evam jiatva krtam karma pirvair-api mumuksubhih |
kuru karmaiva tasmat tvam puarvaih pirvataram krtam |l 15 1|

15. Having known this, the ancient seekers for liberation also performed action, therefore you also
should engage in action alone, as the ancients did in days of yore.

kim karma kim akarmeti kavayo’py-atra mohitah |
tatte karma pravaksyami yaj-jiiatva moksyase’subhat || 16 |

16. What is action? What is inaction? Even the wise are confused in this respect. I shall declare to
you that kind of action by knowing which, you will be freed from suffering.

Commentary

What is the type of action which should be done by an aspirant for liberation? And what
is inaction? Realisation of the true nature of the agent [of action], is spoken of as
'inaction’. The wise, even the learned scholars, are puzzled about these two — the
proper form of the actions to be performed and the true realisation that goes with it. I
shall teach you that activity which also includes wisdom. Knowing, that is, practicing it,
you will be released from suffering (inauspiciousness), which is the bondage of
Samsara. Knowledge about the work to be performed leads to its performance.

Why is it so difficult to understand this Karma? Sri Krishna explains:

karmano hyapi boddhavyam boddhavyam ca vikarmanah |
akarmanasca boddhavyam gahana karmano-gatih 11 17 1



57

17. For verily one must understand the nature of action (karma), and the nature of diversified action
(vikarma) as also the nature of non-action (akarma) — profound indeed is the way of action.

Commentary

There is a need to understand what is meant by 'action' (karma) — that is action which
leads to Liberation. There is also a need to understand 'diversified action' (vikarma) —
these are actions 7 which are classified as obligatory, periodical and desiderative works
requiring various accessories. One also needs to understand 'non-action' (akarma)— that
is, the knowledge of the Self. Therefore the path of action to be pursued by the seeker
after Liberation is indeed mysterious, difficult to understand.

What should be understood regarding 'diversified actions' is that the primary goal of
Scriptural Teaching is Moksha alone [and not the various results said to accrue from
these works]. And therefore the diversity created by the various results obtained from
obligatory, occasional and desiderative rites and the acquisition of things required for
their performance, etc., should be renounced.

Sri Krishna explains what must be known in regard to action and non-action:—

karmanya karma yah pasyed akarmani ca karma yah |
sa buddhiman manusyesu sa yuktah krtsna karma-krt 11 18 11

18. He who sees non-action in action and also action in non-action is wise among people. He is fit
for liberation and has concluded all actions.

Commentary

Here by the term 'non-action’, Self-realisation, which is the subject under discussion, is
meant. 'He who sees non-action in action and also action in non-action,’ refers to one
who has attained Self-realisation while engaged in action, and who can also perceive
action while engaged in non-action, ie., in the state of mindfulness of the atman.

The purport is this: — One can perceive, by constant reflection on the true nature of the
atman, that the work being done, is in itself a form of wisdom-practice. One can also
perceive that this wisdom-practice is an integral part of Karma Yoga. Both these (ie.,
action as the practice of wisdom and wisdom manifest in actions) are accomplished
through reflection on the true nature of the atman, even while acting. Thus, one who can
see action as being included in contemplation on the atman, is wise, — he has realised
the full meaning of the Sastras; he is worthy and fit to attain Moksa. He alone has
concluded all actions, that is, has actualised the goal of the entire Shastric teaching.

How is wisdom practiced through works which are actually being done? Sri Krishna explains:

yasya sarve samarambhah kama sarikalpa varjitah |
Jjaanagni dagdha karmanam tam ahuh panditam budhah 11 19 1|

19. He whose every undertaking is free from desire for personal gain and the delusive identification
[of the body with the Self], whose karmas are burnt up in the fire of knowledge — him the wise
describe as a sage.

Commentary

In the case of the seeker of liberation, the three types of actions (obligatory, periodical
and desiderative), are undertaken without any desire for profit — that is, without any
attachment to the results. The misconception that the Self is the body (Prakrti) and its
modes (Gunas), is termed kama-sankalpa, — 'delusive identification', the genuine
Karma Yogi is free from such identification. The enlightened ones call one who acts in
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this way and whose previous Karmas are thereby burnt up by the fire of realisation of
the real nature of the Self, a rational and discriminating sage — he is a true Karma
Yogi. Thus the point that wisdom is involved in true Karma Yoga, is established.

Sri Krishna elaborates this point further: —

tyaktva karma phala-sarigam nitya trpto nirasrayah |
karmany-abhi-pravrtto’pi naiva kificit karoti sah |1 20 ||

20. Having renounced attachment to the fruits of one’s actions, ever contented with the eternal (Self),
and dependent on none, one does not verily act, even though engaged in activity.

Commentary

‘dependent on none’ — devoid of dependence on the transient Prakrti (body and
external environment) — such a person, even though fully engaged in activity, does not,
in essence act at all. He is engaged in wisdom-practice under the form of activity.

Again, works of the nature of wisdom is examined:—
nirasir yatacitt-atma tyakta sarva parigrahah |
sariram kevalam karma kurvan-napnoti kilbisam 11 21 1|

21. Free from expectation, with the mind controlled, relinquishing all notions of possessiveness, and
merely doing physical activity, one does not incur blame.

Commentary
'Free from expectation' — means having no expectation of the rewards of actions.
"relinquishing all notions of possessiveness" — one whose primary focus is the atman

is free from the sense of ownership in relation to Material Nature and any of its
derivatives. One who is thus engaged in physical activity alone, as long as he lives,
'does not incur any blame (kilbisa)' — i.e., does not get entangled in Samsara. He
attains Self-realisation through this practice of Karma Yoga and need not resort to any
exclusive practice of meditation.

yadrcchalabha santusto dvandvatito vimatsarah |
samah siddhavasiddhau ca krtvapi na nibadhyate 1 22 11

22. Content with what comes without effort, transcending the pairs of opposites, free from ill-will,
balanced in success and failure, though acting, one is not bound.

Commentary

Content with whatever chance (without deliberate effort) may bring for the maintenance
of the body. 'Transcending the pairs of opposites' means enduring cold and heat and
such other experiences of duality (such as pleasure & pain etc), until the practice of
Karma Yoga has been actualised. 'Free from ill-will' means free from animosity towards
other beings, recognising that one's own karma is the cause of all personal suffering
[and thus there is no need to blame any one else]. ‘balanced in success and failure'
means maintaining mental equanimity in success like victory in war, etc., and defeat —
such a person 'is not bound' that is, does not become entangled in the cycle of births
and deaths (Samsara), even though practising Karma Yoga only.

gata-sangasya muktasya jiianavasthita cetasah |
yajaaya-caratah karma samagram praviliyate 11 23 |



59

23. The Karma of one who is free from attachments, who is liberated, whose mind is established in
wisdom, who acts only for sacrifice, is entirely dissolved.

Commentary

When a person's mind has become fixed in Self-realisation, a state of complete non-
attachment to any object arises. One is therefore liberated from the concept of
possession, and works only to please the Divine, in the manner described earlier —
thus, the perpetual accumulation of Karma, which is the cause of bondage, is completely
dissolved without leaving any residue.

This far, the nature of action as wisdom-in-action has been described being based upon
a constant awareness of the true nature of the atman as different from the body. Now Sri
Krishna says that all actions together with their ancillaries, are a form of wisdom-
practice because of the constant contemplation by the aspirant, on the Supreme Person
who is the same as the Absolute Reality (Brahman), as being his inner Self.

brahmarpanam brahma-havir brahm-agnau brahmand hutam |
brahmaiva tena gantavyam brahma karma samdadhina || 24 ||

24. Brahman is the instrument, Brahman is the oblation; by Brahman is the oblation offered into the
fire of Brahman; Brahman alone is to be reached by one who meditates on Brahman in one's works.

Commentary

The expression 'Brahma-arpanam’ (Brahman is the instrument) is adjectival to
'‘Brahma-havih' (Brahman is the oblation). That, by which an offering is made, such as
a ladle, is an arpana — it is called Brahman because it is an effect of Brahman and
Brahman is the material cause of the universe. '‘Brahma-arpanam’' therefore refers to
the instrument of oblation which is Brahman. The oblation, just like the instrument with
which it is offered, is also Brahman. It is offered by the agent who is Brahman into the
fire of Brahman. One who is thus mindful of all acts being permeated by the Supreme
Brahman or in other words as having the Supreme Brahman as its ground is the
Brahma-karma-samadhi.  One who contemplates on Brahman as the ground of all
actions, reaches Brahman alone — because his own Self has the Supreme Brahman as
its (Over)-Self.

The purport is that the individual Self— which is [called] ‘Brahman’ because of its
having Brahman as its Over-Self — has to realise its own true nature. All actions
performed by an aspirant for Liberation are wisdom-practice because they are
associated with the awareness of the Supreme Brahman as their pervading essence.
Actions done in this way are a direct means for Self-realisation without the meditation
of Jhana Yoga.

Thus, Sri Krishna, after explaining how Karma takes the form of wisdom-practice, now speaks of
the various kinds of Karma Yoga.

daivam-evapare yajiiam yoginah paryupasate |
brahmdagnav-apare yajiiam yajiienaivopa-juhvati 11 25 |

25. Some Yogins resort only to sacrificing to the gods. Others offer sacrifice into the fire of Brahman
solely by means of sacrifice.
Commentary

'Others offer sacrifice into the fire of Brahman solely by means of sacrifice.’ — these
Yogins are devoted to the sacrifice and to the offering of oblations into the sacred fire
[as duty alone].

srotradin-indriyany-anye samyamdgnisu juhvati |
sabdadin-visayan-anya indriyagnisu juhvati 1| 26 ||
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26. Others offer hearing and the other senses into the fires of restraint. Others offer as oblations the
objects of the senses, such as sound and the rest, into the fires of their senses.

Commentary

Some strive to perfect restraint of the sense such as hearing and the rest, that is, they
avoid indulging in pleasing sense-objects. Other Yogins endeavour to prevent the
attachment to sense-objects by abstaining from sense-gratification, through the
discriminative process of deprecating their value and enjoyable nature.

sarvan-indriyani prana karmani capare |
atma-samyama yogagnau juhvati jiiana-dipite || 27 ||

27. Some again offer as oblation the functions of the senses and the activity of the vital energy
(prana) into the fire of the Yoga of restraint of the mind kindled by knowledge.

Commentary

The meaning is that some Yogins endeavour to prevent the mind from becoming
attached to the functions of the senses and vital-breaths. By contemplating on the Self,
they sublimate these energies and overcome even the subtle residual craving for them.

dravya yajidas-tapo yajiia yoga yajias-tatha’pare |
svadhyaya-jiiana yajiiasca yatayah samsita vratah 11 28 ||

28. Others again offer material objects, Tapas and Yoga as sacrifice, while others being self-
restrained and of rigid vows offer their scriptural study and knowledge as sacrifice

Commentary

Some Karma Yogins perform sacrifice to the gods with materials honestly acquired.
Some practice charity, some engage in making oblations into the sacred fire, all these
perform sacrifice with material objects. Some perform the sacrifice of austerity —
Tapas — by devoting themselves to vows and fasts such as Krcchra, Chandrayana etc.
Others perform the sacrifice of Yoga — here the term Yoga indicates pilgrimages to
sacred sanctuaries and holy places as the context relates to aspects of Karma Yoga.
Some are devoted to recitation of the Scriptures and some to learning their meaning.
They are all devoted to the practice of self-control and of strict vows, ie., they are
people of steady resolution.

apane juhvati pranam prane’panam tatha’pare |
pranapana-gati ruddhva pranayama parayandah 1| 29 ||

29. Some sacrifice exhalation into inhalation. Similarly others sacrifice the inspiration into
expiration. Some others, holding their breath sacrifice both the inspiration and expiration.

Commentary

Other Karma Yogins are devoted to the practice of breath control (pranayama) which
has three actions — Piiraka (inspiration) is that [sacrifice] in which the inward breath
is sacrificed into the outward breath. Recaka (expiration) is that in which the outward
breath is sacrificed in the inward breath. Kumbhaka (retention of breath) is the sacrifice
when the flow of both inward and outward breaths is stopped.

apare niyataharah pranan pranesu juhvati |
sarve’pyete yajiia-vido yajia ksapita kalmasah |1 30 1|
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30. Others, with regulated diet, are devoted to the practice of breath-control (pranayama). All these
[yogins] know the meaning of sacrifices and through sacrifices are absolved of their transgressions.

Commentary

The clause 'regulated diet' applies to everyone engaged in the threefold practice of
breath control. All these, according to their liking and capacity are engaged in
performing the various kinds of Karma Yoga beginning from the sacrifice of material
objects up to breath-control. They know, and are devoted to Yajfia comprised of
obligatory and periodical rites preceded by the performance of the Five Great Sacrifices
(pafica-maha-yajiia) they are absolved of their transgressions (kalmasah) only because
of this.

yajiaa-sistamrta bhujo yanti brahma sanatanam |
nayam loko’sty-ayajiiasya kuto’nyah kurusattama || 31 ||

31. Those who subsist on the ambrosial remnants of sacrifice, go to the eternal Brahman. This world
is not for one who makes no sacrifice, how then the other, O Kurusattama (Arjuna)?

Commentary

Those Karma Yogins who sustain their bodies only on the remains of sacrifice which
is like ambrosia, will go to the eternal Brahman. 'Go to Brahman' here means attaining
the realisation of the Self of which Brahman is the 'Over-Self'.

'One who makes no sacrifices,’ is one who is not devoted to any obligatory and periodic
rites etc., One will be unable to achieve the material goals of human existence known as
right living (Dharma), prosperity (Artha) and pleasure (Kama); how then can the
Supreme goal — liberation (Moksa) be attained? As Moksa has been mentioned as the
ultimate goal, the other three objectives are indicated by 'this world' that is, the
material realm in which they are accomplished.

evam bahu vidha yajiia vitata brahmano mukhe |
karmajan viddhi tan sarvan evam jaatva vimoksyase 1 32

32. Thus many forms of sacrifices have been laid down as means of reaching Brahman. Know them
all to be based on the (daily) rites. Knowing this, you shall be liberated.

Commentary

Reaching Brahman — means that they lead to the realisation of the true nature of the
atman. Based on rites — means resulting from periodical and obligatory rites
performed day by day. Knowing this — observing them in the manner prescribed, you
will be liberated.

It has been taught that work is a form of wisdom when done with awareness. Now Sri
Krishna explains the predominance of the wisdom component in such actions.

sarvam karmakhilam partha jiiane parisamapyate || 33 ||

33. The sacrifice of wisdom 1is superior to material sacrifice, O Parantapa (Arjuna), all actions and
everything else culminate in wisdom.

Commentary

Karma Yoga has two aspects— awareness/wisdom and material accessories. Of these
two, the component of awareness/wisdom is superior to the physical component.
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Wisdom is the culmination of all ritual and of all its accessories and other things that are
helpful to it. Thus wisdom alone, which is the ultimate goal is practically applied in
Karma Yoga. And this wisdom being regularly practiced, contributes ultimately to Self-
realisation.

tad viddhi pranipatena pariprasnena sevaya |
upadeksayanti te jianam jiianinas-tattva-darsinah || 34 ||

34. Know that by full prostration, by extensive questioning and by service, the wise, who have
realised the truth, will instruct you in [that] teaching.

Commentary

You can acquire this teaching from the enlightened ones, according to your level of
competence. If you attend on them through full prostration and by extensive
questioning and by serving them, they will explain it to you. The wise are those who
have direct realisation of the true nature of the atman. Having been honoured by you
through prostration etc., and by observing your disposition characterised by a sincere
desire for learning which you have demonstrated by your questions, they will instruct
you in this doctrine.

Sri Krishna now speaks of the characteristics of direct and empirical Self-realisation.

yaj-jaatva na punar-moham eva yasyasi pandava |
yena bhiitany-asesena draksyasy-atman-yatho mayi 1l 35 1|

35. Knowing that, O Pandava (Arjuna), you will not again become deluded thus — by that
knowledge you will see all beings, without exception in your Self and then in Me.

Commentary

Having the knowledge [taught previously], you will not again fall into this delusion of
mistaking the body for the Self, which is the cause of possessiveness and the concept of
agency. By that knowledge you will see in yourself all the beings which appear in
diverse forms such as gods, humans, animals and vegetables — because you and all
other beings are equal in terms of essential being — when freed from the hold of
Prakrti. The essential nature of your own atman and all other atmans is comprised of
consciousness.

And then you will see all beings in Me without any exception, because of the equality in
respect of the essential nature of all Selves in their pure state, with one another and with
Me.

Thus the identity of the individual Selves, when devoid of name and form, with the
Supreme Self, is known from the texts like Mundukya. Upanisad

Therefore all Selves dissociated from Prakrti are equal in nature to one another and equal in nature
to the Supreme Lord of the Universe.
api ced-asi papebhyah sarvebhyah papa-krtamah |
sarvam jiana plavenaiva vrjinam santarisyasi || 36 ||
36. Even if you are the most culpable of all criminals, you will cross over all wrong-doing by the raft

of knowledge alone.
Commentary

‘with the raft of the knowledge’ concerning the true nature of the atman.
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vathaidhamsi samiddho’gnir-bhasmat kurute’rjuna |
Jjaanagnih sarva karmani bhasmasat kurute yatha |1 37 ||

37. Just as blazing fire turns fuel to ashes, O Arjuna, so does the fire of knowledge turn all Karma to
ashes.

na hi jiianena sadrsam pavitram iha vidyate |

tat-svayam yoga samsiddhih kalenatmani vindati 1 38 ||

38. Verily, there is no purifier in this world equal to knowledge; one that is perfected in Karma Yoga
discovers this (knowledge) spontaneously, in oneself in due time.

Commentary

Knowledge = Self-realisation, for the knowledge of the atman destroys all evil. When
one has reached perfection by the constant practice of Karma Yoga with awareness, in
the manner previously taught, in due course, the wisdom concerning the atman arises
spontaneously.

Sri Krishna expounds the same idea more lucidly thus: —

sraddhavallabhate jiianam tatparah samyatendriyah |
Jjaanam labdhva param santim acirenadhigacchati 1l 39 1

39. One who has faith, who is dedicated to it, and who has controlled the senses, attains
enlightenment. Having attained enlightenment, one obtains Supreme Peace.

Commentary

After attaining knowledge through instruction in the manner described, one must
develop firm faith in it, and the possibility of its actualisation in enlightenment. One
who is dedicated to it — the mind must be focused thereupon. One must control the
senses and restrain them from all their objects — soon, one will then reach the
aforesaid state of maturity and obtain enlightenment, and thereafter will reach Supreme
Peace, ie., the supreme Nirvana (beatitude).

ajias-casraddhanasca samsayatma vinasyati |
nayam loko’sti na paro na sukham samsayatmanah |1 40 ||

40. The ignorant, the faithless and the cynic perish; for the cynic there is neither this world, nor that
beyond, nor happiness.

Commentary

'The ignorant’ is one that has not received knowledge through instruction, 'the
faithless' 1is one who does not develop any faith in this teaching i.e., who does not
strive for immediate improvement, and 'the cynic’ is one who is full of scepticism in
regard to the teaching — such persons perish, they are lost. When this teaching about
the real nature of the Self is treated with scepticism, then one fails in this material world
as also the spiritual world. The meaning is that the goals of human endeavour, such as
Dharma (right living), Artha (prosperity) and Kama (pleasure) which constitute the
material goals or aims of life [in this world], are not fully achieved by such a cynic.
How then can the Supreme Goal — Moksha (liberation) be achieved by him? For all
the goals of life can be achieved by doing the works which are prescribed by the
Shastras, but their correct performance requires the firm conviction that the Self is
different from the body. Therefore, even a little happiness cannot be achieved by one
who has doubts concerning the true nature of the Self.
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yoga-samnyasta karmanam jiiana samcchinna samsayam |
atmavantam na karmani nibadhnanti dhanajjaya || 41 1|

41. O Dhananjaya (Arjuna), actions do not bind one who has renounce them through Karma Yoga
and whose doubts are dispelled by knowledge, and who therefore possesses a steady mind.

tasmad-ajiiana sambhiitam hrtstham jianasinatmanah |
cchittvainam samsayam yogam-atisthottistha bharata |l 42 1|

42. Therefore, with the sword of knowledge, cut asunder this doubt present in your heart, arising
from ignorance concerning the Self. Arise and practice this [Karma] Yoga, O Bharata (Arjuna).

harih om tatsat
iti Srimad bhagavadgitasupanisatsu
brahmavidyayam yogasastre Srikrsnarjuna samvade
JjiAana-vibhdga yoga nama
caturtho’dhyayah

Thus in the Upanishad of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the fourth discourse entitled
Communion through Wisdom
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Chapter 5
<SS
Karma Sanyasa Yogah

Communion through Renunciation

Summary of the Teaching

practice Action Yoga because it includes Self-awareness and in addition, it is free from liability

to lapses. It is therefore easier to practice as well as being an independent means. In the fourth
chapter, the wisdom aspect of Action Yoga, and its importance has been discussed. Now, it will be
shown that Action Yoga is a far quicker means of attaining Self-realization than Wisdom Yoga.
Thereafter the method of contemplating upon the Self as a non-agent which is a feature of Action
Yoga is described. This knowledge founded in Action Yoga is then investigated.

In the third Chapter it was taught that even one who qualifies for Wisdom Yoga, should rather

arjuna uvaca
samnyasam karmanam krsna punar-yogam ca Samsasi |
yac-chreya etayor-ekam tan-me brithi suniscitam 1 1 ||
Arjuna said:
1. You commend, O Krishna, the renunciation of actions and then again commend Karma Yoga.
Tell me conclusively that which is the better of the two.

Commentary

The objection raised [by Arjuna] is this:— “in the second chapter, you said that Action
Yoga alone should be practiced first, by one aspiring for liberation, and that the vision of
the atman should be achieved through meditation after the mind has been purified by
Action Yoga. Again, in the third and fourth chapters, you praised Action Yoga as being
better than Meditation (Wisdom Yoga) even for one who has attained the level of
competency for meditation. And that, as a means of attaining the Self, Action Yoga is
independent of Wisdom Yoga. Therefore, of these two, Wisdom Yoga and Action Yoga
— tell me precisely which single method is superior, and easier to practice, and quicker to
confer Self-realization.”

$r1 bhagavan uvaca
samnyasah karma yogasca nihSreyasakarav-ubhau |
tayos-tu karma samnyasat karma-yogo visisyate | 2 1
The Blessed Lord said:
2. Renunciation of actions and Karma Yoga, both lead to the highest beatitude. But, of these two,
Karma Yoga is superior to the renunciation of actions.

Jieyah sa nitya samnyast yo na dvesti na kanksati |
nir-dvandvo hi mahabaho sukham bandhat-pramucyate |1 3 1|

3. One who neither resents nor desires is to be known as a perpetual renunciate: verily one who is
free from the pairs of opposites is easily liberated from bondage, O Mighty-Armed (Arjuna).

Commentary

The Karma Yogi, who, being satisfied with the realization of the Self, does not desire
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anything else and consequently does not resent anything; therefore, stoically endures the
effects of the pairs of opposites — he should be understood as fully renounced — even
established in Wisdom Yoga. Such a person therefore, is freed from bondage because of
attaining perfection in Action Yoga which is easy to practice.

Wisdom Yoga and Action Yoga are now taught as being independent of each other as
means for attainment of Self-realization.

sankhya-yogau prthag-balah pravadanti na panditah |
ekam-apy-asthitah samyag-ubhayor-vindate phalam | 4 ||

4. Children, not the learned, speak of Sankhya (Jiana Yoga) and Yoga (Karma Yoga) as distinct;
one who is firmly established in either, attains the fruit of both.

Commentary

Those who say that Karma Yoga and Jiiana Yoga are dissimilar because of the differing
results, are children i.e. they lack insight — they do not know the entire truth. On the
contrary — both of these paths lead to Self-realization, therefore one who is firmly
established in one wins the fruit common to both of them.

yat-sankhyaih prapyate sthanam tad-yogair-api gamyate |
ekam sankhyam ca yogam ca yah pasyati sa pasyati |l 5 ||

5. That state which is attained by the Sankhyans [Jfiana Yogis], is also attained by the Yogins,
[Karma Yogins]. He alone is wise who sees that the Sankhya and the Yoga are really one.

samnyasas-tu mahabaho duhkham-aptum-ayogatah |
yoga-yukto munir -brahma na cirenadhigacchati 1 6 ||

6. But renunciation, O Mighty-Armed, is hard to achieve without [Karma] Yoga. The contemplating
sage who follows [Karma] Yoga reaches Brahman (the Self or atman) soon.

Commentary

Jiiana Yoga — Renunciation, cannot be achieved without Karma Yoga — Action. A
person practicing Karma Yoga, being a Muni (one mindful of the Self) easily attains the
Brahman (Self) in a short time. But one following Jiiana Yoga alone, attains the goal
with great difficulty — after a long time.

yoga-yukto visuddh-atma vijitatma jitendriyah |
sarva-bhiitatma bhitatma kurvann-api na lipyate |1 7 1|

7. One who is devoted to the path of Action and is pure of mind, who is self-control, has conquered
the senses and has realized identity with all beings, even while acting, remains untainted.

Commentary

A Karma Yogi remains engaged in the performance of pure actions prescribed by the
Shastras, which are done as service to the Supreme Being. By doing this, one becomes
mentally pure and is able to control the mind easily. Because the mind is engaged in the
performance of virtuous actions the senses are easily subdued. Once one realizes the true
nature of the atman, one finds a common identity with all beings such as gods, humans
and animals etc. One who contemplates on the true nature of the atman understands that
all atmans are of the same essence. The differences between sentient beings do not pertain
to the essential nature of the atman, because those distinctions are based on particular
modifications of Material Nature (Prakrti) which constitute their physical circumstances.
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The gist of this is that when dissociated from the physical body, the atman is of the same
essence in all beings; gods, humans and animals. It is of the same form of consciousness.
One who has attained enlightenment, active though he may be, is not tainted [by karma]
on account of erroneously identifying the body as the Self.

naiva kiricit karomiti yukto manyeta tattva-vit |
pasyan-srnvan sprsan jighrann-asnan gacchan svapan-svasan 11 8 ||

8. "I do nothing at all" — this would be the attitude of a focussed knower of the truth, even while
seeing, hearing, touching, smelling, eating, moving, sleeping, breathing;

pralapan visrjan grhnann-unimisan nimisann-api |
indriyanindriyarthesu vartanta iti dharayan 11 9 ||

9. Speaking, releasing, grasping, opening, closing the eyes etc., always aware that the
senses operate among sense-objects.
Commentary

Thus, one who is Self-realised should reflect that all the sensory organs (Jiianendriyas)
as also organs of action (Karmendriyas) and the vital energies (the Pranas) are merely
occupied automatically with their own respective objects. One should therefore think:— 'l
do nothing at all’ — ‘My essential nature is pure consciousness’. The sense of agency
arises because of the association of the Self with the senses and the Pranas which
originate from one’s Karma — it does not arise from one’s essential nature."

brahmanyadaya karmani sanngam tyaktva karoti yah |
lipyate na sa papena padma-patram ivambhasa | 10 ||

10. One who acts without attachment, reposing all action on Brahman (Nature), is not tainted by
unskillful deeds, as a lotus leaf by water.

Commentary

Here the term Brahman denotes Material Nature (Prakrti), because later on Krishna will
say:— 'The great Brahman is My womb' (14.3). Prakrti acts through the senses which are
its particular modifications, therefore one who understands that all actions arise from
Brahman (Prakrti), renounces all attachment while engaging in every action — such a
person, though being in contact with Material Nature (Prakrti), is not contaminated by
karma which is dependant upon the erroneous identification of the Self with the body
(Prakrti) and this {identification] is the cause of bondage. Just as a lotus leaf is not
dampened by water, unskilful actions do not affect or defile one with negative karma, if
one is free from such identification with the body.

kayena manasa buddhya kevalair-indriyair-api |
yoginah karma kurvanti sarigam tyaktva’tma Suddhaye || 11 |

11. By means of the body, the mind, the intellect and the senses, do Yogins, renouncing attachment
perform actions — merely for self- purification.

Commentary

Giving up attachment to heaven etc., Yoga practitioners perform such actions through
means of the body, mind and the intellect for purifying themselves, that is, for annulling
the bonds of previously accumulated Karma which has affected the Self by way of
obscuring its true nature and entangling it in Samsara.

yuktah karma phalam tyaktva santim-apnoti naisthikim |
ayuktah kama-karena phale sakto nibadhyate || 12 ||
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12. The centered-one, renouncing the fruits of actions, attains everlasting peace. But the unsteady
one who is attached to the results of actions, being impelled by desire is subject to bondage.

Commentary

'The centered one' — is one who is centered upon the Self and has no hankering for
anything else, being exclusively devoted to the Self. If a person renounces the fruits of
actions and performs actions merely for the purpose of self-purification, everlasting peace
will be obtained, which is the lasting experience of the atman. 'The unsteady one' — is
one who is inclined towards material goals rather than Self-realization. Being impelled by
desire, one becomes motivated by rewards and attached to the results of actions which
keep one bound forever — in other words one becomes perpetually involved in the
transmigratory cycle. The gist is this;— being free of attachment to results, attributing
one's actions to Material Nature from which the senses have arisen, one should perform
actions merely to free oneself from bondage.

Next, the transference of agency to Prakrti from whence the body has originated, is
described: —

sarva karmani manasa samnyasyaste sukham vasr |

nava-dvare pure dehi naiva kurvan-na karayan 11 13 |

13. Mentally renouncing all actions and self-controlled, the embodied atman, dwells happily in the
city of nine gates (i.e., the body), neither acting nor causing the body to act.

Commentary

The embodied one who is self-controlled, attributes all actions to the city of nine gates,.
One rationalizes that all actions are based upon the interconnectedness of the atman with
the body which is the result of previous Karma, and not due its own essential nature.
Being master of itself, it [the Self] dwells at ease, being neither mentally active nor
causing the body to work.

Sri Krishna now teaches the natural condition of the Self as it really is:

na kartrtvam na karmani lokasya srjati prabhuh |
na karma phala samyogam svabhavastu pravartate || 14 |

14. The master [of the body—the atman] does not initiate agency, nor actions, nor union with the
fruits of actions in relation to the world (of embodied beings); it is the inherent tendencies alone that
function.

Commentary

The “master” (Prabhu — that is, the Jiva who is the master of the body), in its own
essential nature is not subject to Karma and therefore does not initiate

(a) the agency that is characteristic of sentient beings or

(b) their various and particular activities and

(c) is not responsible for the results of those actions (Karma) which bring about
its embodiment as a sentient being.

What then is responsible for agency and its results? It is the natural tendencies alone that
act. Tendencies (svabhava) are comprised of subliminal activators (samskaras)
originating from engagement with Prakrti. In other words agency and its results do not
originate from the natural or pure state of the Self, but are generated by subtle subliminal
activators created by the error of identifying the body as the Self.

nadatte kasyacit-papam na caiva sukrtam vibhuh |
ajiianenavrtam jianam tena muhyanti jantavah |l 15 1|
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15. The all-pervading Self appropriates neither the demerit nor even the merit of any. Knowledge
is enveloped by ignorance, thereby beings are deluded.

Commentary

The atman is 'all-pervading', and not limited to a particular space. It cannot be restricted
to the bodies of gods, humans, or animals and hence it is not the kinsman nor the enemy
of any one. For this reason it does not appropriate the demerit or suffering of anyone else
such as a son who is a relative and therefore dear to one; nor does it appropriate the
happiness of anyone whom it regards with aversion. All this is the effect of samskaras or
subliminal activators.

How then do these contrary samskaras originate? The answer is that knowledge is
enveloped by the darkness of ignorance. The atman's consciousness is enveloped or
'contracted' by previous Karmas which obstruct wisdom, so that one may experience the
results of one’s own actions. This Karma, which is like a veil obscuring wisdom, causes
the Self to incarnate in the various bodies of gods etc. and generates the misconception
that the body is the Self. It is through this misconception that more actions are performed
which in turn produce more samskaras — sub-conscious impressions which in their turn
predispose one to act in a certain manner.

JAanena tu tad-jiianam yesam nasitam atmanah |
tesam adityavad-jiianam prakasayati tat param 1| 16 ||

16. But to those whose ignorance is destroyed by Self-realisation, their enlightenment is supreme
and illumines like the sun.
Commentary

In the case of the enlightened ones, their delusion is destroyed by wisdom. This
enlightenment arises from [studying] the teachings about the real nature of the atman, and
is then realized by daily practice. The purity of this wisdom is unsurpassed, and in the
case of those Jivas who regain the expansive consciousness that is natural to them, it is
found to be unlimited and un-contracted and illumines everything like the sun.

Refutation of the Doctrine of the Absolute Unity of the Jiva

The Advaita Vedanta teaches that there is only one single Jiva in essence, and not a plurality of
Jivas. The appearance of many separate Jivas that we observe in practical life is due to limiting
factors (upadhis) known as Avidya or nescience. Ramanuja now digresses in order to refute this
doctrine and to prove that there are in fact many Jivas. — Editor

The essential plurality of the Jivas in their original state is expressly mentioned in connection with
the enlightened or fully realized ones by the expression 'those' in the above text. In the beginning
(Gita 2:12) it was said —

“There never was a time when I did not exist, nor you, nor any of these kings of men. Nor
will there be any time in future when all of us shall cease to be”

— this statement is clarified here. Moreover, this plurality [of Jivas] cannot be due to limiting
factors imposed on a single universal atman [as taught by the Advaitins]. For, as stated here, there is
no residual trace of such limiting adjuncts (such as ignorance) for those that are fully enlightened,
and yet still, they are described [by Krishna] as a plurality. Here consciousness is taught as an
attribute inseparable from the essential nature of the Self, because a difference between the Self and
its consciousness is indicated by the statement, 'Knowledge, in their case illuminates like the sun’.
By the illustration of the sun, the relationship of the knower to its knowledge is likened to the
luminous object and its luminosity. Therefore, it is appropriate to consider that one’s consciousness
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contracts through Karma, in the condition of Samsara (transmigration) and expands in the stage of
Moksa (liberation).

tad-buddhayas tad-atmanas-tan-nisthdas tat-parayanah |
gacchanty-apunaravrttim jiiana nirdhiita kalmasah |1 17 1|

17. Those who intellectually pursue That (atman), whose minds are absorbed in That, who strive
for That, and who hold That as their supreme goal, have their karmic hindrances destroyed by
wisdom and go whence there is no return.

Commentary

"Those who intellectually pursue That,’ — are those who are determined to attain Self-
realization; those whose minds are absorbed in That," — are those whose minds are fully
directed to [contemplation on] the atman, and those ‘who strive for That’, — are those
who are fully engaged in the practice of sadhana leading to Self-realization; 'those who
hold That as their supreme goal'’ — are those who consider Self-realization as the
highest goal of life — such persons, having their accumulated [mental] impurities
cleansed by the wisdom which arises in this way, attain the Self as taught:— ‘Whence
there is no return' — means the state of enlightenment; ie. they attain the immaculate
nature of Self which is its own.

vidya vinaya sampanne brahmane gavi hastini |
suni caiva svapake ca panditah sama-darsinah 11 18 1|

18. The sages regard with equality one well-endowed with learning and humility, a Brahmana, a
cow, an elephant, a dog and a dog-eater.

Commentary

The sages are those who have realized the true nature of the Self in all beings — they’re
all of the same nature, though they are perceived in radically dissimilar embodiments
such as those of one endowed with learning and humility, a mere Brahmin [by birth], a
cow, an elephant, a dog, a dog-eater and other sentient beings, because they all have
consciousness as their essential attribute.

ihaiva tair-jitah sargo yesam samye sthitam manah |
nir-dosam hi samam brahma tasmad-brahmani sthitah 11 19 ||

19. Even here and now Samsara is overcome by those whose minds rest in equanimity. For the
Brahman (individual Self), when uncontaminated by Prakrti, is the same everywhere, therefore they
are established in Brahman.

Commentary

Those who have realized the equality of all Jivas in the aforesaid manner, even here and
now, during their spiritual practice, overcome Samsara. If one is established in the
realization of the equality of all Selves, one then verily abides in [the state of] Brahman.
Abiding in Brahman is indeed the conquest of Samsara (transmigratory cycle). Those
who realise the sameness of all Selves as having consciousness as their essential nature,
are liberated.

Sri Krishna now teaches that manner of living by following which, a Karma Yogi attains
maturity of wisdom in the form of equanimity of vision.

na prahrsyet priyam prapya nodvijet prapya capriyam |
sthira-buddhir-asammiidho brahma-vid brahmani sthitah 11 20 ||
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20. One who having learnt of the Brahman (atman) seeks to abide in Brahman, one whose mind is
steadfastly fixed on That (atman), undeluded — neither rejoices at gaining what is pleasant, nor
grieves on obtaining what is unpleasant.

Commentary

One should not give way to feelings of elation or distress on attaining these two types of
experiences. How? By fixing the mind on that which is enduring i.e. the atman and not
identifying the Self with the transient physical body. And how can this be done? One who
learns about Brahman through instruction by the acharyas and abides in mindfulness of
the Brahman, such a person remains steadily engaged in the practices leading to
realization of Brahman (Self-realization).

The gist is this: — from the teachings of the acharyas who know the truth, one should
learn everything about the Self. Endeavouring to actualize the same, one gives up the
delusion of considering the body as the Self and remains fixed in the joyous experience of
the vision of the unchanging Self. One should not rejoice and grieve when experiencing
pleasant and unpleasant things, because such experiences arise from Material Nature and
are impermanent.

bahya-sparsesv-asaktatma vindaty-atmani yat sukham |
sa brahma-yoga-yuktatma sukham aksayam asnute |1 21 |

21. With the mind detached from external contacts, one finds happiness in the Self — with the
mind engaged in the contemplation of Brahman [atman] one enjoys endless bliss.

ye hi samsparsaja bhoga duhkha-yonaya eva ca |
ady-antavantah kaunteya na tesu ramate budhah |1 22 ||

22. For those pleasures that arise from contact (with external factors) are sources of suffering. They
have a beginning and an end, O Arjuna, the wise do not rejoice in them.

Commentary

'"They have a beginning and an end,' that is, the pleasure last only for a brief period of
time. The enlightened one who realizes the transient nature of sense gratification will not
find pleasure in them.

Saknotihaiva yah sodhum prak-sarira vimoksanat |
kama krodhodbhavam vegam sa yuktah sa sukhi narah ||l 23 1|

23. One who is able, even here, before one is released from the body, to resist the impulses arising
from desire and anger, is a Yogi (competent for Self-realization); and a happy person.

Commentary

When one is able to withstand or to control the impulses of emotions like selfish-desire
and anger through spiritual practice, then Self-realization is near at hand. But one
becomes blessed by the actual experience and becomes immersed in the bliss of the Self
only after the fall of the body (at the end of the Prarabdha or operative Karma).

yo’ntah sukho’ntara ramas-tathantar jyotir-eva yah |
sa yogi brahma-nirvanam brahma-bhiito’dhigacchati || 24

24. One who is joyful within, whose pleasure is within, and similarly is illumined within — that
Yogi, who having become the Brahman, attains the bliss of the Brahman.



72

Commentary

Hllumined within — Self-qualities like joy, bliss, knowledge, purity, etc. increase
spontaneously; having become the Brahman — becomes freed from the identification
with the body/mind complex, attains the bliss of Brahman — that is; Self-realization.

labhante brahma-nirvanam rsayah ksina kalmasah |
chinna-dvaidha yatatmanah sarva bhiita hite ratah 11 25 ||

25. The sages who are free from the pairs of opposites, whose minds are well directed and who are
devoted to the welfare of all beings, become cleansed of all impurities and attain the bliss of the
Brahman.

Commentary

The sages (rishis) are those who are dedicated to the pursuit of Self-realisation. They are
devoted to the welfare of all beings — that is, they are as interested in the welfare of all
other beings as they are in their own; those persons who attain this state are freed from all
impurities which are hindrances to enlightenment, and they attain to the bliss of the
Brahman.

kama krodha viyuktanam yatinam yata-cetasam |
abhito brahma-nirvanam vartate viditatmanam |1 26 ||

26. To those who are free from desire and anger, who aspire [for realisation] whose minds are
controlled, and who have attained self-mastery — the Great Nirvana is close at hand.

Commentary

Sri Krishna concludes this dissertation on the subject of Action Yoga, with the reiteration
that Action Yoga culminates in meditation directed at Self-realization.

sparsan krtva bahir-bahyams-caksus-caivantare bhavoh |
pranapanau samau krtva nasabhyantara carinau |1 27 ||

27. Shutting out all external contacts, focussing the gaze between the eye-brows, harmonizing the
flow of the breath — inspiration and expiration,

yatendriya mano-buddhir-munir moksa parayanah |
vigat-ecchabhaya krodho yah sada mukta eva sah || 28 ||

28. — having controlled the senses, mind and intellect, the sage who 1is intent on Liberation as the
final goal, freed forever from desire, fear and anger — is indeed liberated forever.

Commentary

The method of meditation is here taught — shut out all contact with outside stimuli —
that is, stop the external activity of the senses; sit with the back straight; focus the
concentration between the eye-brows, breath evenly, the senses, mind and intellect should
no longer be involved with anything other than focusing on the Self. One should be
completely free from desire, fear and anger; and should be intent on achieving
Liberation (Moksa) as the supreme goal — the sage who is thus intent on Self-realisation
will indeed be liberated for ever, i.e., is almost liberated, as by virtue of this dedication
one would soon be in the ultimate stage of enlightenment.

Sri Krishna now teaches that Action Yoga, described above, which is facilitated by the
performance of obligatory and periodical duties and which culminates in meditation is easy to
practice:
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bhoktaram yajiia tapasam sarva loka mahesvaram |
suhrdam sarva-bhiutanam jaatva mam santim-rcchati 11 29

29. Knowing Me as the enjoyer of all sacrifices and austerities, as the Supreme Lord of all the
worlds, as the Friend of every being, one attains peace.

Commentary

The gist is that knowing Me as the Supreme Lord of all the worlds and the 'friend" of all,
and considering all works as service (kainkarya) to Me, one gladly engages oneself,
because all creatures indeed strive to please a friend.

harih om tatsat
iti Srimad bhagavadgitasupanisatsu
brahma-vidyayam yogasastre srikrsnarjuna samvade
karma-sanydsa yogo nama paiicamo’dhyayah

Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the fifth discourse entitled
“Communion through Renunciation”
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Chapter 6
<SS
Dhyana Yogah

Communion through Meditation

$r1 bhagavan uvaca
anasritah karma-phalam karyam karma karoti yah |
sa samnyast ca yogi ca na nir-agnir-na cakriyah |1 1 1|
The Blessed Lord said:
1. One who performs obligatory works without expecting their fruits — is a Sanyasin and
Yogi, and not one who does not maintain sacred fires and performs no (prescribed) actions.

Commentary

One who performs actions without motivation for their rewards such as heaven, etc.,
with the conviction that it is one’s duty, and sole aim, because they are forms of worship
of the Supreme Being who is one’s friend in every way and one’s only goal — such a
person is a real Sanyasin, (a practitioner of Jiiana Yoga), and also a Karma Yogi,
(practitioner of Karma Yoga). And not one who is disinclined to perform the enjoined
works such as sacrifices, etc., nor one who is devoted to mere knowledge alone [without
any practice]..

yam samnyasam-iti prahur-yogam tam viddhi pandava |
na hy-asamnyasta sarikalpo yogt bhavati kascana | 2 |1

2. That which is called Sannyasa (Renunciation) O Arjuna, know to be Yoga (Karma Yoga).
For no one becomes a true Karma Yogin without relinquishing the delusive identification of
the body with the Self.

Commentary

The term Sanyasa refers here to Karma Yoga only, which also includes Jfiana Yoga
or knowledge of the true nature of Self. One who has not attained the level of
realisation that the body is different than the Self, cannot become a Karma Yogi of the
type described here.

aruruksor-muner-yogam karma karanam ucyate |
yvogaridhasya tasyaiva samah karanam ucyate || 3 |

3. For the sage who seeks to ascend to the heights of Yoga, action is said to be the means; but
when one has reached the summit of Yoga, quiescence is said to be the means.

Commentary

In the case of one who aspires for Moksha, who desires Self-realisation, Karma-Yoga is
declared to be the preferable means. For the same person, who has once become
established in [the practice of] Yoga— quiescence, or abstinence from actions, is said to
the means. One should continue to perform actions until one has attained liberation
(Moksha) in the form of Self-realisation.

When does one succeed in Yoga? Sri Krishna replies:—



75

yvada hi nendriyarthesu na karmasv-anusajjate |
sarva sankalpa samnyast yogaridhas-tad-ocyate |1 4 ||

4. When one loses all attachment for the sense-objects and to works, then one indeed has
abandoned all desires and is considered to have reached the heights of Yoga.

Commentary

The ultimate stage of Yoga has been reached when the spiritual practitioner, because of a
natural disposition to experience the Self, loses attachment to sense-objects and 'things
other than the atman', as well as activities associated with them. Therefore, for one who
wishes to succeed in Yoga, but is still disposed to sense-gratification, Karma Yoga,
consisting of the [constant] practice of detachment to these objects, becomes the means
for success in Yoga.

Sri Krishna further elucidates the same idea:—

uddhared-atman-atmanam natmanam avasadayet |
atmaiva hy-atmano bandhur-atmaiva ripur-atmanah 11 5 ||

5. One should raise one’s Self by one’s own mind and not allow one’s Self to sink; for the mind
alone is the friend of the Self, and the mind alone is the adversary of the Self.

Commentary

By the Self (atman), that is, by the mind which is unattached to sense-objects, one should
raise one’s self. One should not allow one’s mind which is inclined to sense gratification
to drag one down. Friends and enemies exist in the mind alone.

bandhur-atma’tmanas tasya yenatmaivatmana jitah |
andatmanastu satrutve vartetatmaiva Satruvat 11 6 1|

6. The mind is the friend of one who has conquered the mind. But for one whose mind is
uncontrolled, the mind, like an adversary, remains hostile.

Commentary

The meaning is that an uncontrolled mind is a hindrance to the attainment of the
supreme state of Beatitude. It has been said by Bhagavan Parashara also: —

" One's mind is the cause of both bondage and release. Its addiction to sense-objects is
the cause of bondage; its freedom from sense-objects is the means of one's release
(V.P.6.7.28).

The suitable state for commencing the Yoga of meditation is now taught: —

Jjitatmanah prasantasya paramatma samahitah |
Sitosna sukha-duhkhesu tatha manapamanayoh 1 7 1|

7. Of the self-controlled and serene, the Over-Self is perfectly balanced in heat and cold, in
pleasure and pain, and in honour and dishonour,

Commentary

The Self is said to be perfectly balanced in one who is free from the agitation caused
by the pairs of opposites and who is completely calm; in other words 'the Over-Self’
becomes exceedingly well focused so as to be prepared for meditation.

Here the individual Self (Pratyag-atman) is called 'the Over-Self' (Param-atman), —
this interpretation is justified by the context. The individual Self can also be called
'great’, because it is at a higher state relative to previous successive stages. Or the
sentence may construed as follows: — atma param samahitah. — The Self is
exceedingly well balanced.



76

JAana vijiiana trptatma kiitastho jitendriyah |
yukta ity-ucyate yogi sama-lostasma karicanah 11 8 1

8. The Yogi who is content with the knowledge of the Self and also of knowledge of the
difference (between the Self and the physical body), who is established in the Self, whose senses
are subdued and to whom earth, stone and gold seem all alike is said to be well-adjusted.

Commentary

That Karma Yogi whose mind is satisfied with reasoned knowledge (J7ii@na) of the Self
and the specific knowledge (vijiana) of the difference of its intrinsic nature from
Material Nature (Prakrti); who remains in a state of unshaken (Kutastham) awareness of
the oneness of the Self in all beings. To whom earth, stone and gold are of equal value
— because of the lack of interest in any material objects of enjoyment on account of an
intense earnestness to realise /experience the real nature of the Self — such a one is
called well-adjusted or integrated i.e., fit for the practice of meditation.

And also:—
suhrn mitrary-udasina madhyastha dvesya bandhusu |
sadhusv-api ca papesu sama-buddhir visisyate || 9 1|

9. One who regards with equality, well-wishers, friends, foes, the indifferent, neutrals, the
hateful, relatives, and even the righteous and the unrighteous — excels.

Commentary

'Well-wishers' (suhrt) are those who care about one, regardless of differences in age.
'Friends' (mitra) are well-wishers of equal age. 'Foes' (ari) are those who wish ill to one
because of some particular cause. 'The indifferent' (udasin) are those who are neither
friendly nor hostile because of there being no reason for either type of feeling; ‘neutrals’
(madhyastha) are those who by their very nature are incapable of either friendship or
hostility. 'The hateful' (dvesi) are those who wish ill to one even from birth. 'Relations'
(bandhu) those who bear goodwill from birth. The righteous’ (sadhu) are those devoted
to the practice of virtue. 'The unrighteous’ (papi) are those given to wickedness.

Self-realisation being the only goal of meditation, and because all the well-wishing
friends and the others, cannot contribute anything to this goal and enemies cannot detract
from it, one who regards them all with an equal eye as pure Jivas, excels in respect of
fitness for the practice of meditation.

yogi yufijita satatam atmanam rahasi sthitah |
ekakr yatacittatma nirasir aparigrahah 11 10 ||

10. The Yogi should constantly apply the mind to Yoga, remaining alone in a solitary place,
controlling discursive thinking, free from desire and the sense of possession,

Commentary

The Yogi who is steady in the practice of Karma Yoga should 'constantly', i.e., daily,
when doing the practice, engage the mind in the contemplation on the true nature of the
atman. One should restrain the habit of constantly thinking about things. One should
not depend on anything except the atman and should abandon the idea of possession with
regard to anything other than the atman.

Sucau deSe pratisthapya sthitam-asanam atmanah |
naty-ucchritam nati-nicam cailajina kusottaram 1 11 11

11. In a clean place, having established for oneself a firm seat which is neither too high nor too
low, and covering it with cloth, deer-skin and kusha grass one over the other,
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tatraikagram manah krtva yata-cittendriya kriyah |
upavisyasane yunjyad-yogam-atma visuddhaye || 12 ||

12. there, sitting on the seat, focusing the mind in concentration, with the thoughts and the
senses restrained, one should practice Yoga for the purification of the self.

Commentary

'In a clean place’ means in a place pure in itself, not owned or controlled by impure
persons and uncontaminated by impure things; having established a firm seat made of
wood or similar material — seated on it in a way which promotes the serenity of mind —
one should practice 'Yoga', i.e. practice meditation on the Self in order to end one's
bondage.

samam kaya-siro-grivam dharayann-acalam sthirah |
sampreksya nasikagram svam disas-canavalokayan 11 13 1

13. Holding the trunk, head and neck erect, motionless and steady, focusing [the attention] at the
tip of the nose , and without looking around;

prasantatma vigata-bhir-brahmacari vrate sthitah |
manah samyamya mac-citto yukta asita mat-parah || 14 ||

14. Serene and fearless, firm in the vow of celibacy, holding the mind in check and fixing the
thoughts on Me, one should sit in meditation, holding Me to be Supreme.

Commentary

Keeping the body, head and neck erect and still, well seated in order to be steady; serene,
i.e., with a peaceful mind; — one should sit in meditation remaining focused and
thinking about Krishna only.

yurijann-evam sada’tmanam yogi niyata-manasah |
santim nirvana paramam mat-samstham adhigacchati 11 15 11

15. Applying the mind constantly in this way, the Yogi, with a controlled mind, attains the peace
which is the summit of beatitude and which abides in Me forever.

Commentary

'Applying the mind on Me,' — that is, the Supreme Brahman, the Supreme Being and the
holy and auspicious object of meditation, 'the Yogi with a controlled mind,’ — by
focusing on Me, the mind becomes purified and thus steady, one then attains the peace
which abides in Me which is of the highest degree of bliss which endures forever in Me.

Sri Krishna, who is the holy and auspicious object of meditation, after thus teaching how
the mind should be fixed on Himself, proceeds to speak of the other requisites of Yoga
practice, which purify the mind for one who commences the practice of Yoga for Self-
realisation.

naty-asnatas-tu yogo’sti na caikantam-anasnatah |
na cati svapnasilasya jagrato naiva carjuna ll 16 ||

16. Yoga is not for one who over-eats, nor for one who fasts excessively; nor for one who sleeps
too much, nor for one who stays awake for lengthy periods, O Arjuna.
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Commentary

Over-eating and excessive fasting are opposed to Yoga practice, as are excessive
recreation and non-recreation, too much sleep and too little sleep. So too, are overwork and
idleness.

yuktahara viharasya yukta cestasya karmasu |
yukta svapnavabodhasya yogo bhavati duhsvaha | 17 1|

17. Yoga becomes the destroyer of sorrow for one who is moderate in food and recreation,
who is temperate in actions, who is moderate in sleep and wakefulness.

Commentary

‘The 'Yoga which destroys all sorrow' — that is, liberates one from bondage, is
successfully practiced only by one who is moderate in all things.

yada viniyatam cittam-atmany-evavatisthate |
nihsprhah sarva-kamebhyo yukta ity-ucyate sada |l 18 |

18. When the subdued mind rests in the Self alone, then, free from all craving for objects
of desire, one is said to be 'harmonised'.

Commentary

When the mind, which usually pursues sense gratification, abandons such desires and 'rests
in the Self alone'’ — that is, becomes well-settled because of the realisation of the
unsurpassable good in the Self alone, and rests there alone steadily, without movement —
then, being 'free from all yearning’, one is said to be well-balanced.

yatha dipo nivatasthe nengate sopama smrta |

yogino yata-cittasya yurijato yogam-atmanah 11 19 |
19. The controlled mind of a Yogi who practices Yoga is compared to a lamp which does not
flicker when placed in a windless spot.

yatroparamate cittam niruddham yoga-sevaya |
yatra caivatmana’tmanam pasyann-atmani tusyati || 20 ||

20. When the mind, restrained by the practice of Yoga, attains that Infinite Bliss, and when seeing
the atman by the mind, one is satisfied by the atman alone;

sukham-atyantikam yat-tad-buddhi-grahyam-atindriyam |
vetti yatra na caivayam sthitas-calati tattvatah 11 21 ||

21. when one knows that intense joy which can be experienced by the intellect but is beyond the
grasp of the senses, wherein established one departs not from that condition;

yam labdhva caparam labham manyate nadhikam tatah |
yasmin sthito na duhkhena guruna’pi vicalyate || 22 ||

22. having gained which, one considers that there is no greater gain than it; wherein established,
one is not moved even by the heaviest sorrow—

tam vidyad duhkha samyoga viyogam yoga samjiitam |
sa niscayena yoktavyo yogo ‘nirvinna cetasa ll 23 |

23. know this [state] of deliverance from association with suffering to be Yoga. This Yoga must
be practiced with determination and with a mind free from despondency.



Commentary

Yoga is here defined as ‘freedom from all involvement with suffering’ and is achieved
through the practice of the discipline of meditation. Through the practice of meditation the
mind becomes completely subdued and rejoices by being in a state of unsurpassed bliss,
one then directly perceives 'the Self (atman)' by 'the mind (atman)', one becomes delighted
by the atman and indifferent to all other objects. Having once achieved that state, one does
not digress there from, because of the overwhelming bliss that is being experienced.
Yoga [the highest meditative state] has been achieved when one is not emotionally moved
even by 'the heaviest sorrow' caused by a bereavement like the death of a virtuous son —
this Yoga must be practiced with dedication and a mind free from despondency, through
the conviction even at the initial stage, that this practice is in itself enjoyable.

sankalpa prabhavan kamams-tyaktva sarvan-asesatah |
manasaivendriya-gramam viniyamya samantatah || 24 ||

sanaih sanairu-paramed buddhya dhrti-grhitaya |
atma-samstham manah krtva na kificid-api cintayet 11 25 11

Commentary
There are two kinds of desires:—

(1) those which arise from contact between the senses and their objects like heat, cold etc.
and

(2) those which are generated by the mind (sankalpa is the will or imagination) like those
for offspring, property etc.

Of these, the latter category, because of their nature, can easily be given up — one should
mentally relinquish all these by contemplating on their lack of real connection with the
Self. In respect of unavoidable desires resulting from contact with sense objects; relinquish
the idea that pleasure and pain affect the Self; and withdraw all the senses from contact
with their sense-objects — one should think of nothing else but the atman. Little by little,
through the power of discrimination, one should focus the mind on the atman alone.

yato yato niscarati manas-caricalam asthiram |
tatas-tato niyamyaitad-atmanyeva vasam nayet || 26 ||

Commentary

Whenever the mind, on account of its fickle and unsteady nature, wanders away one should
subdue it, bring it under control, and return it to the contemplation on the incomparable
bliss of the atman.

prasanta manasam hyenam yoginam sukham-uttamam |
upaiti Santa rajasam brahma-bhiitam akalmasam |1 27 ||
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24. Renouncing without reserve, all desires born of imagination (sankalpa) and completely
restraining the whole group of senses by the mind from all directions;

25. — very gradually, one should attain tranquility with the help of the intellect held by a firm
resolution; having focused the mind upon the atman one should think of nothing else.

26. Wherever the fickle and unsteady mind wanders, one should subdue it then and there, and
bring it back under the control of the Self alone.
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27. For supreme bliss indeed, comes to this Yogi whose mind is at peace, who is free from
unskillful action, from whom the quality of Rajas has departed, and who has become the Brahman.

Commentary

Supreme bliss — direct experience of the atman in its essential state, is achieved by the
practitioner whose mind abides in the atman; whose impurities thereby are completely
burnt up.

“Who has become the Brahman”, means who remains steady in the realisation of one’s
essential nature as being the blissful atman [and not the body].

yurijann-evam sada’tmanam yogi vigata kalmasah |
sukhena brahma samsparsam atyantam sukham-asnute |1 28 ||

28. Thus devoting oneself to the Yoga of the Self-realisation, freed from mental impurities, the
Yogi easily attains the supreme bliss of contact with the Brahman.

Commentary

Now in the succeeding verses from 29th to 32nd, Sri Krishna teaches that there are four
stages in attaining the actualisation of Yoga —

sarva-bhiitastham atmanam sarva-bhiitani catmani |
iksate yoga-yuktatma sarvatra sama-darsanah 11 29 |

29. With the mind harmonised by Yoga one sees equality everywhere; one sees one’s Self as
abiding in all beings and all beings in one’s own Self.

Commentary

One whose mind is fixed in Yoga has complete equality of vision. An enlightened Yogi
therefore, sees himself as abiding in all beings and all beings as abiding in his own Self; —
in the sense that he sees the similarity between his own Jiva and those of every other
being.

yo mam pasyati sarvatra sarvam ca mayi pasyati |
tasyaham na pranasyami sa ca me na pranasyati 11 30 1|

30. He who sees Me everywhere and everything in Me; I am not separated from him and he is
never separated from Me.
Commentary

He who, having reached the highest stage of spiritual development, has realised similarity
of nature with Me, also sees similarity of all Jivas to Myself when they are freed from merit
(papa) and demerit (punya) and when they are established in their own (true) essence, as
declared in the Veda;— 'Being untainted, he (the enlightened one) attains the supreme
degree of equality' (Mun.Up., 3.1.3). To him who realises the nature of his own atman, I
am not lost on account of My similarity to him i.e., I do not become invisible to him. He
(the Yogi) viewing his own atman as similar to Me, always remains within My particular
regard, because of our intimate relationship.

Sri Krishna now describes the third stage (of Yoga):—
sarva-bhiita-sthitam yo mam bhajaty-ekatvam-asthitah |
sarvatha vartmano’pi sa yogi mayi vartate |1 31 |

31. The Yogi who, established in unity, worships Me dwelling in all beings, he abides in Me,
howsoever he may live.
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Commentary

The Yogi who is established in a state of harmony because of having the same form of
expanded consciousness (as Myself), worships Me steadfastly by disregarding the
differences of Prakrti (i.e., of the physical bodies). That Yogi, regardless of his mode of
living, even while coming out of the state of meditation, continues to perceive Me only, in
his own atman as well as when seeing all other beings. The meaning is that he is
[constantly] aware of the similarity to Me in his own Jiva and in the Jivas of all other
beings.

Now Sri Krishna proceeds to speak of the highest stage beyond this: —

atmaupamyena sarvatra samam pasyati yo'rjuna |
sukham va yadi va duhkham sa yogi paramo matah 11 32 1|

32. One who, by reason of the identity of Jivas, sees that pleasure or pain is the same everywhere;
that Yogi, O Arjuna, is deemed as the highest.

Commentary

One who sees all Jivas as constituted similarly of expanded consciousness in their essential
being — regards pleasures in the form of the birth of a son etc. and grief in the form of the
death of one’s son, as the same as that of others — on account of all these experiences
being unrelated to the true Self. In other words viewing one’s own personal pleasures and
pains of the above description, as being non-different from those of others, of the same
kind. This Yogi is considered to be the highest; having reached the summit of Yoga.

arjuna uvaca
yo’yam yogas-tvaya proktah samyena madhusiidhana |
etasyaham na pasyami carnicalatvat sthitim sthiram 11 33 1|
Arjuna said:
33. This Yoga of equanimity, which has been taught by You, O Krishna, I can not imagine it's
steady continuance, because of the restlessness of the mind.

caricalam hi manah krsna pramathi balavad-drdham |
tasyaham nigraham manye vayoriva suduskaram |1 34 1|

34. For the mind is fickle, O Krishna, turbulent, powerful and stubborn. I deem it as difficult to

control as to control the wind.
Commentary

For the mind, which is fickle even in matters which are incessantly practiced and are dear
to one, cannot be firmly focused in one spot by anyone. The mind agitates one violently
and flies away stubbornly elsewhere. I regard the restraint and focusing of such a mind on
the atman, which is of quite an opposite nature, to be as difficult to do as restraining a
strong contrary gale with such things as fragile fans.

$r1 bhagavan uvaca
asamSayam mahabaho mano dur-nigraham calam |
abhyasena tu kaunteya vairagyena ca grhyate |1 35 |
The Blessed Lord said:
35. The mind is undoubtedly hard to subdue and fickle, O mighty-armed one, but, O son of Kunti,
by repeated practice and by the exercise of dispassion it can be brought under control.

Commentary

No doubt, the mind is fickle and hard to subdue, however, it can be subdued with
difficulty by cultivating a favourable attitude towards the atman by repeated
contemplation of its being a repository of auspicious attributes [these being eternity, self-



luminosity, bliss, freedom from Karma, purity etc.], and by the avoiding the [sensual]
hankering produced, by reflecting upon the magnitude of negativity in [material] objects.

asamyatatmand yogo dusprapa iti me matih |
vasyatmana tu yatata Sakyo’vaptum upayatah |1 36 1|
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36. In my opinion Yoga [harmony] is hard to attain by a person of unrestrained mind. However, it

can be attained through skilful means by one, who strives for it and has a subdued mind.

Commentary

Yoga of equality of vision can be attained by proper means, by one who constantly
practices, whose mind is subdued by Right Actions (Karma Yoga) as taught before.

Arjuna now asks questions about the greatness of Yoga, as it really is, about which he has

been taught.

arjuna uvaca

ayatih Sraddhayopeto yogdac-calita-manasah |

aprapya yoga-samsiddhim kam gatim krsna gacchati || 37 1|
Arjuna said:

37. What becomes of that person, O Krishna, who has conviction, but due to the wandering of the

mind and the lack of diligent effort, fails to attain perfection in [meditation] Yoga?

kaccin-nobhaya-vibhrastas-chinnabhram iva nasyati |
apratistho mahabaho vimidho brahmanah pathi |l 38 1|

38. Having no support, confused in the path leading to Brahman, and thus fallen from both, does

one not perish, O mighty armed, like a broken cloud?

etan-me samsayam krsna chettum arhasy-aSesatah |
tvad-anyah samsayasyasya chetta na hy-upapadyate |1 39 1

39. This doubt of mine, O Krishna, you should remove completely for there is no other than you

who can dispel it.
Commentary

What happens to one who has undertaken to practice meditation with sincerity, but does
not have the ability to sustain diligent exertion in practice, nor actually succeeds in the
practice, and whose mind constantly wanders? Does such a person perish like a small
piece of cloud torn from a large mass of cloud — annihilated without reaching another

large mass of cloud?

Now, does one fall on both accounts? One is without support and is confused about the
path leading to Self-realisation. He is without support in the sense that Karma or rituals
which constitute the means for attaining heaven etc., do not provide support to a person
who has rejected their rewards. He is also confused about the path leading to the Brahman
[Self-realisation] on which he has just begun his [spiritual] journey— he has lost his way.
Does he then become destroyed by failing on both accounts the attainment of heaven

through Ritualism on the one hand and liberation through Meditation on the other.

$r1 bhagavan uvaca

partha naiveha namutra vinasas tasya vidyate |

na hi kalyana-krt kascid durgatim tata gacchati |l 40 ||
The Blessed Lord said:

40. Neither here [in this world] nor there [in the next], O Arjuna, is there destruction for him. For

verily, no one who does good, my son, ever comes to grief.



83

Commentary

The meaning is that there is no ruin either in the form of failure to attain one's goal or in
the form of Pratyavaya, — which means the attainment of undesirable results because of
defects in the performance of works. Therefore no one who practices this incomparably
auspicious Yoga ever comes to an negative end in the present, past or future.

Sri Krishna explains how this is so:

prapya punya-krtam lokan usitva sasvatih samah |
Sucinam srimatam gehe yoga-bhrasto ‘bhijayate |1 41 ||

41. Having attained to the realms of the righteous and dwelt there for many long years, one who
has fallen from Yoga is born again in the house of the pure and prosperous.

Commentary

This person, who has drifted away from the path of Self-realisation because of desire for
any kind of material enjoyment whatsoever, will gain those very enjoyments through the
excellence of Yoga alone. Having attained to the realms attained by those who do
meritorious acts, one dwells there for a long time, until all desire for such enjoyments is
exhausted. Then, free of desire this person who has fallen from Yoga at the very
beginning, is born, by virtue of the excellence of Yoga, in a family of those who are
competent in their practice of Yoga.

athava yoginam eva kule bhavati dhimatam |
etaddhi durlabhataram loke janma yadidrsam |1 42 |

42. Or one is born into a family of wise Yogis; but verily such a birth in this world is very
difficult to obtain.
Commentary

If one falls from the spiritual path at an advanced stage of development, one will be born
in a family of wise Yogis who practice Yoga and are themselves capable of teaching
Yoga. Thus, these two types of birth — one in the family of those who are competent to
practice Yoga and the other in that of accomplished Yogis — are extremely rare among
common people in this world. But Yoga is of such great potentiality that even this rare
blessing is achieved through it.

tatra tam buddhi samyogam labhate paurva-dehikam |
yatate ca tato bhityah samsiddhau kurunandana |l 43 1|

43. There, O Arjuna, one regains the disposition of mind which one had acquired in the former
body, and from there one strives more than before for success in Yoga.

Commentary

Like one aroused from sleep, one strives again from the point where one had left off,
before attaining complete success. One strives in order to overcome all impediments.

purvabhyasane tenaiva hriyate hyavaso’pi sah |

44. By that very former practice one is borne on in spite of oneself. Even one who merely
enquires about Yoga, transcends the Sabda-Brahman.
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Commentary

The person who has fallen away from meditation is carried on towards the summit of
Yoga alone by the virtue of previous practice. Even a person, who has not actually
engaged in meditation but has only been desirous of knowing about it; in other words,
has failed to follow it up, acquires once again the same desire to practice Yoga. One
then begins the practice of Yoga, the first stage of which is Karma Yoga, and thus
transcends Sabda-Brahman (sonic vibration) which is that [energy] aspect of Brahman
which manifests as gods, humans, earth, sky, heaven etc., namely; Prakrti or Material
Nature. The meaning is that having been liberated from the bonds of Prakrti, one attains
the atman which is incapable of being described by words and which comprises solely
of consciousness and bliss.

prayatnad yatamanastu yogi samsuddha-kilbisah |
aneka-janma samsiddhas tato yati param gatim || 45 ||

45. But the Yogi striving earnestly, purified of all negative karma, and perfected gradually through
many births, reaches the supreme goal.

tapasvibhyo’dhiko yogr jiianibhyo’pi mato’dhikah |
karmibhyascadhiko yogt tasmad yogt bhavarjuna || 46 ||

46. The Yogi is considered to be superior to the ascetics, superior to the intellectuals, and even
superior to the ritualists; therefore, O Arjuna, become a Yogi.

Commentary

Whatever object of human endeavour is attained by mere austerity (self-control), by
knowledge of different subjects (other than Self-realisation) and by mere rituals like the
horse-sacrifice etc.,— greater than all of these is the goal achieved through Yoga.
Consequently the Yogi is superior to those who practice austerity, to those who possess
learning and to those who perform rituals. Therefore, O Arjuna, become a Yogi.

Thus, so far the vision of the atman, which has been expounded in the teachings of
Prajapati and forms a part of the supreme Vidya (science of Brahman), has been taught;
then Sri Krishna extols that supreme Vidya:

yoginam api sarvesam mad-gatenantaratmana |
sraddhavan bhajate yo mam sa me yuktatamo matah 1 47 1|

47. And among all the Yogis and also with all others, one whose inner self is directed to Me,
who worships Me with faith — such a one is deemed by Me to be the most accomplished.

Commentary

"Yoginam' — is in the genitive case here, and has to be taken in the sense of the ablative. In
verse 29 Yogis of four levels of spiritual attainment were mentioned. Since the Yogi who
is now mentioned in this passage cannot be included in the four types mentioned earlier,
the genitive case specifying one out of many will be inappropriate here.

In the clause ‘api sarvesam,’ the word 'sarva’ (all) refers to the ascetics, intellectuals and
ritualists. According to the grammatical principle set forth, here also the case ending has to
be taken as ablative. The meaning therefore is that the Yogi who is now referred to, is the
most integrated compared with those mentioned earlier, and all other types. Compared to
this Yogin, the differences in points of superiority and inferiority among the other Yogis
such as the practicing austerities, possessing wisdom or performing rituals, are of no
significance — like mustard-seeds compared to Mount Meru. Even though there exists



smallness and largeness in relation to one another among mustard-seeds, still when
compared to Meru, such distinctions among them have no significance, as they are all tiny
compared to Meru.

“I (Krishna) consider the most integrated to be one, who has the mind, fixed on Me, as the
only object worthy of love. Furthermore such a person has realised complete dependence
upon Me. Having 'faith,' i.e., striving assiduously to attain Me because of being unable to
bear a moment's separation from Me. 'Worshiping Me,' i.e., serves Me with devotion and
meditates on Me as the Supreme Being.”

“My divine form is the repository of an inestimable multitude of auspicious, unlimited and
unsurpassed attributes such as knowledge, power, lordship, energy, creative potency and
splendour. My sacred form is the repository of infinite, unsurpassed attributes agreeable
and highly worthy, such as radiance, beauty, fragrance, tenderness, pervading sweetness
and youthfulness which are in perfect harmony, inconceivable and divine, wondrous,
eternal and flawless. My essential nature and qualities transcend all thought and words. I
am the great ocean of compassion, condescension, motherly love and beauty. I am the
impartial refuge of all beings without exception and without considerations of any
difference. I relieve the distress of supplicants, and I am the great, unfathomable ocean of
affection for supplicants. I have manifest Myself to all people without compromising My
essential nature. I have incarnated Myself in the house of Vasudeva and have illuminated
the whole world with My limitless and excellent glory; and have gratified the entire
universe with My impeccable power of beauty.”

harih om tatsat
iti Srimad bhagavadgitasupanisatsu
brahmavidyayam yogasastre Srikrsnarjuna samvade
dhyana-yogo nama
sastho’dhyayah

Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the sixth discourse entitled
“Communion through Meditation”
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Chapter 7
<SS
Adhyatma Yogah

Communion through Knowledge & Realization

Summary of the Teaching

Sri is introduced. The first group of six chapters dealt with the knowledge of the true
nature of the Self, which is the pre-requisite for upasana, which is then accomplished
through Right Action (Karma Yoga).

Now, the means — worship/meditation (updsana) for attaining Narayana the Consort of

In this group of six chapters the nature of the Supreme Being (Para-Brahman) and His worship
(upasana) designated by the term ‘Bhakti’, (loving devotion) are taught. This same teaching will
be summarised later on in chapter 18 verses 46 — 54.

Ramanuja’s Concept of Bhakti

It is established in the Vedanta texts that upasana (worship/meditation) done with bhakti (loving
devotion) constitutes the only means for attaining the Supreme. What is referred to as knowledge
(vedana) in passages such as:—

‘Knowing Him alone does one pass over death (Sve. Up. 3;8),
‘Knowing Him alone one becomes immortal here’ (Tai. Arany., 3.12.7)
— has the same meaning as terms contained in the texts like;—

‘Verily my dear the Self should be seen... should be meditated upon steadily’ (Br. Up.,
24.5),

‘Let him worship the Self alone as the object to be attained” (Br. Up., 1.4.15),

‘When the mind is pure, then the remembrance (ie. loving meditation) is firm, when the
memory is attained, there is release from all knots of the heart’ (Cha. Up., 7.26.2),

‘The fetter of the heart is broken, all doubts are solved, all his works (Karmas) perish,
when He has been seen, who is high and low’ (Mun.Up., 2.2.8).

These texts establish the conclusion that the terms; meditation (dhyana) and worship (updsana)
indicate mindfulness (vedana) which is a sequence of thoughts about the Supreme Being. The
consequence of this thought flow is that one is chosen by the Supreme Being. This updasana
itself becomes delectable because the object of mindfulness (the Supreme Lord Himself) is so
dear (to the practitioner). This is made clear by the specification given in the text;—

‘The Self cannot be obtained by instruction, nor by worldly intelligence, nor by much
hearing. He whom this Self chooses, by him alone It can be attained, and to him the Self
reveals It’s self” (Ka. Up., 2.;23; Mun.Up., 3.2.3).

It is this thought flow which is called “Bhakti”, as defined by texts like:—
‘Constant meditation accompanied with love is termed Bhakti’ (Laingottara-Purana).
The following two passages are therefore synonymous: —

‘He who thus knows Him, becomes immortal here; there is no other path for liberation’.
(Tai. Aran., 3.12.7),
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and

‘Neither by study of the Vedas, nor by austerities, nor by alms-giving, nor even by
sacrifice, can I be seen as you have seen. But by exclusive devotion, O Arjuna, I can be
thus truly known and seen and entered into’ (Gita 11.53-54).

Here in the seventh chapter five principal topics are dealt with:

The real nature of the Supreme Being who is the object of worship,

His concealment by Prakrti (Material Nature),

Removal of the veil of Maya (delusion) through taking refuge in the Lord
The various types of devotees and

The superiority of the wise.

Sk L=

$r1 bhagavan uvaca
mayyasakta manah partha yogam yufijan madasrayah |
asamSayam samagram mam yatha jiasyasi tacchrnu 1 1 1|
The Blessed Lord said:
1. With your mind focused on Me, having Me for your support and practising Yoga — listen, O
Arjuna, to how you can, without doubt, know Me fully.

Commentary

“Listen attentively to this teaching which I am about to impart to you, by which you will
understand Me conclusively and completely. I am the object of the Yogic contemplation
in which you are engaged with a mind so deeply attached to Me by virtue of your
overwhelming love. It would probably disintegrate instantaneously the moment it lost
contact with My essential Being, attributes, pastimes and glories, and with your very Self
resting so completely on Me — it would break up when bereft of Me.”

JjAanam te’ham savijiianam idam vaksyamy-asesatah |
yajjiatva neha bhityo’nyajjiatavyam avasisyate || 2 1|

2. I will declare to you in full, this knowledge along with the differentiating insight (Vijfiana),
knowing which nothing else remains to be known.

Commentary

Vijiiana (differentiating insight) is that knowledge of the Godhead in which His nature is
clearly distinguished from all other things. The Supreme Being is distinguished from all
things, animate and inanimate, as the only Being that is devoid of all negativity and is
endowed with innumerable, infinitely varied, positive and unsurpassed attributes.

Sri Krishna declares that this teaching is difficult to attain: —

manusyanam sahasresu kascid yatati siddhaye |
yatatam-api siddhanam kascin mam vetti tattvatah || 3 ||

3. Among thousands of men, perhaps one strives for perfection; even among those who strive for
perfection, one only may know Me; and among those who know Me, one alone perhaps, knows
Me in reality.

Commentary

‘Men’, — those dvijas (Brahmans, Ksatriyas and Vaisyas) who are qualified to observe
the meditative techniques enjoined in the Shastras — among thousands of such qualified
practitioners, only a few persist until the attainment of perfection (in yoga). Among the
thousands who strive till the attainment of perfection, a very few only, knowing Me,
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strive to attain success through Me [ie., through My Grace]. Among thousands of those
who might know Me, one alone may know Me in reality, as I am. The point is: there is
no one who is capable of knowing Me as I am. It will be declared later on:— ‘It is very
hard to find such a great person’ (7.19), and ‘But no one knows Me’ (7.26).

bhimir-apo’nalo vayuh kham mano buddhir-eva ca |
ahankara ittyam me bhinna prakrtir-astadha |l 4 11

4. Earth, water, fire, air, ether, mind, intellect and the principle of ego; thus My material nature
[Prakrti] is divided eightfold.
Commentary

“Prakrti is the material cause of this universe, consisting of endless varieties of objects
and means of enjoyment and places of enjoyment, is divided into eightfold substances;
— all pertain to Krishna.”

apareyamitastvanyam prakrtim viddhi me param |
Jjivabhiitam mahabaho yayedam dharyate jagat |1 5 1|

5. This is My Inferior Nature [Prakrti]. But, O mighty-armed One, know that My Superior Nature
is different. It is the life-principle [Jiva-bhuta], by which this universe is sustained.

Commentary

The ‘Higher Nature’ is totally different from this inanimate material nature comprised
of the objects of enjoyment for sentient beings. It is ‘higher’, because it is more pre-
eminent compared to the insentient ‘lower’ nature. This higher Nature is the
individual Self (Purusa) by which the whole inanimate material universe is sustained.

etad-yonini bhiitani sarvanityupadharaya |
aham krtsnasya jagatah prabhavah pralayastatha 11 6 ||

6. Know that all beings originate from these two. Therefore, I am the origin and the dissolution
of the whole universe.
Commentary

All entities — from Brahma down to a tuft of grass, originate in these two Natures,
which are consciousness (Purusa) and Matter (Prakrti). Irrespective of whether they are
existing in an evolved or less evolved form, the [dual] principle of consciousness and
inanimate matter are combined together in all entities.

It is proven on the basis of the Vedas and Smrtis that the Supreme Being is the cause of
these two Principles, Prakrti and Purusa (matter and consciousness), which form the
totality of all sentient and insentient beings. This is evident from texts like:—

‘The Mahat resolves into Avyakta, Avyakta into Aksara, Aksara into Tamas, and Tamas
merges with the Supreme Lord’ (Subala Up., 2);

‘O sage, distinct from the form of Vishnu, the Supreme Lord, the two forms, Prakrti and
Purusa, arise’ (V.P., 1.2.;24) ;

‘What was described by Me as Prakrti in its dual form of the manifest and the
unmanifest, and the Purusa merge in the Supreme Self, and the Supreme Self is the
support of all. He is the Supreme Lord named Vishnu, exalted in the Vedas and
Vedanta’ (V.P., 6.4;39 & 40).
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mattah parataram nanyat kinicid-asti dhanarijayah |
mayi sarvam idam protam siitre mani-gand iva |l 7 ||

7. There is nothing whatsoever higher than Me, O Arjuna. All this is strung on Me, as clusters of
gems on a thread.
Commentary

“I am absolutely superior to all things in two ways:

(1) I am the cause of both the Natures (Prakrtis) and I am also their Proprietor ($esin).
The Jivas exercise control over their bodies as they are the inner proprietors (Sesin) and
I am the Proprietor of all Jivas.

(2) I am also the Supreme Being because I possess knowledge, untiring strength,
sovereignty, immutability, creative power and splendour in an infinite degree.

The totality of all the sentient and insentient beings, whether in their [unmanifest] causal
state or in their [manifest] state of effect, is strung on Me, who abide as their Self, as a
cluster of gems on a thread — in other words they have their rest and support in Me.”

And it is established that the entire Universe [of sentient and insentient entities] and
Brahman (the Supreme Being) exist in the [symbiotic] relationship of body and spirit as
declared by the Antaryami-Brahmana and other texts: —

‘He whose body is the earth’ (Br. Up., 3.7-3),

‘He whose body is the Self” (Br. U. Madh., 3.7.22),

‘He is the Over-Self of all beings, immaculate,

He is the Lord in the supreme heaven, He is the one Narayana’ (Sub.Up., 7).

Everything constitutes the “corporeality” and is an “expression” of the Supreme Being
who is their Over-Self, thus the Supreme Being alone exists, and all [existing] things
are only His modes [of expression]. Therefore all terms used in common parlance for
different things denote Him only.

Sri Krishna illustrates this teaching by equating Himself with some important things.
raso’ham-apsu kaunteya prabhdasmi sasi-siryayo |
pranavah sarva vedesu Sabdah khe paurusam nrsu 1 8 ||

8. I am the sapidity in the water, O Arjuna! I am the radiance in the sun and the moon; the sacred
syllable Om in all the Vedas; sound in the ether, and valour in men am L.

punyo gandhah prthivyam ca tejascasmi vibhavasau |
Jjivanam sarva bhiitesu tapascasmi tapasvisu || 9 1|

9. I am the pure fragrance in the earth; I am the brilliance in the fire; I am the life-principle in all
beings, and Inner Heat engendered by spiritual practitioners.

bijam mam sarva bhiitanam viddhi partha sanatanam |
buddhir-buddhimatam asmi tejas-tejasvinam aham || 10 ||

10. Know Me, O Arjuna (son of Partha), to be the primeval seed of all beings. I am the
intelligence of the discerning, and the brilliance of the brilliant.

balam balavatam caham kama-raga vivarjitam |
dharmaviruddho bhiitesu kamo’smi bharatarsabha | 11 1



90

11. I am strength in the strong disassociated with craving and attachment. In all beings, I am that
desire which is not contrary to Dharma, O Arjuna (Bull of the Bharatas),

ye caiva sattvika bhava rajasastamasasca ye |
matta eveti tan-viddhi na tvaham tesu te mayi |l 12 1|

12. Know that all those states of Sattva, Rajas and Tamas have their origin in Me alone. But I am
not in them; they are in Me.
Commentary

Why indeed should this be declared with particular illustrations! The reason is as follows:
— “All existing entities in the universe possesses the properties of Sattva (harmony),
Rajas (activity) and Tamas (inertia) in the forms of their bodies, senses, objects of
enjoyment and their causes — know them all to have originated from Me alone, and they
abide in Me alone, as they constitute My ‘corporeality’. I am not in them in so far as I do
not depend on them for My existence at any time. In the case of sentient beings, though,
the physical body depends for its existence on the Self. The Self in turn depends on the
physical body for its embodiment. In My case, however, there is no need for any assistance
in my “embodiment.” They [all entities] merely serve the purpose of My Lila” [cosmic
recreation] — this is the meaning.

tribhir-guna-mayair-bhavair-ebhih sarvam idam jagat |
mohitam nabhijanati mamebhyah param-avyayam || 13 |

13. The entire universe is deluded by these three conditions originating from the Gunas, and fails
to recognise Me, who am beyond them and immutable.

Commentary

“Now, in this way, the entire universe, consisting of sentient and insentient entities
belongs to Me. From time to time it is projected by Me, abides in Me and is re-absorbed
into Me alone. It constitutes My ‘corporeality’ and I am its Self, whether in the pre-
manifestation state (causal) or in the state of manifestation (effect) all these entities are My
various ‘expressions’. I am superior to all these ‘modes’ or ‘expressions’, as I am their
cause and proprietor. In every way I remain as the Supreme Being.”

“This world constituted of gods, humans, animals and immovables, are deluded by the
three Gunas and its evolutes, and are inferior and transient. All the bodies, senses and
objects of enjoyment comprising the world of beings exist in accordance with their
individual past Karmas. No one in the world knows Me who am the highest and the
immutable Being.”

How is it possible that all experiencing beings consider these inferior, transient objects
made up of the Gunas to be a source of delight, while Krishna exists — He is of the nature
of unbounded and abundant bliss, existing in an eternal unchanging form and is the [real]
source of the agreeableness of even these material objects? Sri Krishna replies: —
daivi hyesa gunamayi mama maya duratyaya |
mameva ye prapadyante mayametam taranti te || 14 ||
14. For this divine Maya of Mine consisting of the three Gunas is hard to overcome. But those
who take refuge in Me alone, shall be able to transcend this Maya.

Commentary

“This Maya [deluding potency of the cosmos] originates from Me, for the purpose of
recreation, it is by nature divine and therefore difficult to overcome.”

The word Maya is used to describe the effects of the three Gunas, because it has the
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power to generate amazing effects like the magical tricks of Asuras and Rakshasas. Take
for example the passage: —

‘Then the excellent discus, the flaming Sudarshana, was despatched by the Lord to defend
the boy [Prahlada]. The thousand Mayas or wonderfully created weapons of the evil-
minded Sambara were foiled one after another, by that quickly moving discus, for
protecting the body of the boy’ (V.P., 1.19.19-20)

Here the term Maya does not convey the sense of ‘false’. Even in the case of magicians,
who are called Mayavin (those who possess Maya). With the aid of certain incantations,
drugs etc., they can produce illusory objects but the perceptions of those objects are
actually real. The term ‘Maya’ refers to the incantations, drugs etc. which have the
power of creating real impressions. Because [grammatically speaking] the meaning of a
word, should be the same in all contexts — the term ‘Maya’ can be applied to the illusory
objects that are produced, only in a secondary sense. Its primary sense is in regard to the
‘real impressions’ created in the mind. It is just like in the statement ‘The platform
groans.’ (a figurative expression having reference to the sound that is produced)

The Maya of the Lord consisting of the three Gunas is existentially real and is
specifically taughtin texts like:—

‘Know then Maya to be the Prakrti and the possessor of the Maya to be the great Lord’
(Sve.Up., 4.10).

Maya not only obscures the essential nature of the Lord but also creates the condition of

the mind that sees the created objects as enjoyable. Therefore, the entire universe,
deluded by the Lord’s Maya, does not know the Lord of boundless bliss.

Sri Krishna teaches the way of deliverance from Maya is to take refuge in Him. Why
then, does everyone not take recourse to seeking refuge in the Lord which leads to
devotion?

na mam duskrtino miudhah prapadyante naradhamah |
mayayapahrta jiana asuram bhavam asritah |1 15 1

15. The malefactors, the foolish, the lowest of people, those persons deprived of wisdom by
delusion (Maya) and those who are dominated by demoniac nature they do not seek refuge in Me.

Commentary

‘malefactors’, (duskrtina) those who act in a wrongful manner and do not seek refuge,
they are of four types, according to the degree of their immoral deeds:—

‘The foolish’ (miidhah) are those who are confused. Right Knowledge consists in
understanding that the Self is dependent on the Lord and exists for Him. But ‘the
foolish’ think they are independent and also that all enjoyable things of the world are
their own and exist for their personal enjoyment.

‘The lowest of people’ (naradhamah) are those who are incapable of turning towards
Krishna, even though they have a general knowledge of His essential nature.

‘Persons who are deprived of insight by Maya’ (Mayaya’pahrta-jiiana) are those who
know about Krishna and His manifestations, but due to deceitful reasoning they contend
that such teachings are inconsistent and impossible.

‘Those of demoniac nature’ (asuram) are those who have definitive knowledge about
Krishna and His manifestations but hate Him.

The intensity of sinfulness increases in these types in the order in which they are
successively placed.

catur-vidha bhajante mam jandh sukrtino’rjuna |



16. Four types of benefactors worship Me, O Arjuna (Bull of the Bharatas). These are the

distressed, the seekers after knowledge, the ambitious, and the wise.

‘Benefactors” — people of good deeds, are those who have meritorious Karmas to their
credit, and who take refuge and worship Krishna alone. They too are divided into four
categories according to the degree of their good deeds, each subsequent type being better
than the preceding, because of the [increasing] positivity of their good deeds and

Commentary

knowledge.

R/
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17. Of these, the wise, being ever steadfast and devoted to the One only, is the foremost; for I

The distressed — are those who have lost status and prosperity, and who
wish to regain them.

The ambitious — are those who aspire for prosperity which they have
never had. Between them the difference is only nominal, as both of them
seek prosperity alone.

The seekers after knowledge — are those one who wish to know the real
nature of the Self [in its pure state] as an entity different from the Prakrti.
They are called ‘the seekers after knowledge,” because consciousness
alone is the essential nature of the Self.

The wise — are those who know that the essential nature of the Self is to
find happiness only in the acceptance of being the shesha (dependant) of
the Lord, as taught in the verse 7:5. The wise are not satisfied with the
knowledge that the Self is different from Material Nature, but desire to
attain the Lord — considering that the Lord alone is the highest goal.

tesam jaani nitya-yukta eka bhaktir-visisyate |
priyo hi jianino’tyartham aham sa ca mama priyah || 17 ||

am inexpressibly dear to the wise and he too is dear to Me.

Of these four, ‘the wise’ is the foremost. Why? Because of being constantly attached to
Krishna and being single-minded in devotion to Him alone. The wise person has only one
goal, that is to attain Krishna, the focussed devotion being the unifying force. As for the
others, they are mindful of Krishna only until the fulfilment of their desires. Their only
goal is the attainment of their cherished objects, and devotion is seen as a means to that

Commentary

end. Hence the wise alone is the foremost.

Here in the expression ‘athyartham’ (inexpressibly), the term ‘artha’ denotes that which
cannot be adequately expressed. That is, even Krishna the omniscient and omnipotent, is
unable to express the degree of love between Himself and the jiianin, since there is no
such limit to this love — such is the meaning. As in the case of Prahlada, the foremost

among the wise, it is said: —

‘But he, with thoughts firmly fixed on Krishna while being bitten by the great serpents,
felt no pain from the wounds, being immersed in rapturous mindfulness of Him (V.P.

1.17.39).

udarah sarva evaitam jiiani tvatmaiva me matam |
asthitah sa hi yuktatma mamevanuttamam gatim 11 18 ||
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18. Noble indeed, are all these, but I deem the wise to be My very Self; for he, being fully
integrated, is devoted exclusively to Me as the highest goal.



Commentary

“Because they worship Me alone, all these are noble i.e, magnanimous. For, those who
accept anything from Me, however small, I consider them as contributing everything to Me
[and thus as My benefactors]. But I consider the wise to be My very Self — 1 consider
Myself to be dependent on the wise for My support. How come? Because the wise consider
Me to be the highest and find it impossible to support themselves without Me; I also find it
impossible to be without them.”

bahiinam janmanam ante jiianavan mam prapadyate |
vasudevah sarvam iti sa mahatma sudurlabhah 11 19

19. At the end of many births, the enlightened one takes refuge in Me, realising that
‘Vasudeva is everything’— It is very hard to find such a great-person.

Commentary

This is the ultimate achievement of innumerable good births — namely taking refuge in
Krishna. After passing through countless good births, one obtains the insight:— “I find
my ultimate joy in being a dependant (shesha) of Vasudeva. I am such that my essence,
existence and activities are completely under His control. He is superior to all others
because of His innumerable auspicious attributes.” After realising this, one takes refuge in
Krishna, ie., meditates on Him, with the understanding —

“Vasudeva alone is my highest goal and also the means for attaining it, and whatever other
desire remains in my mind, He alone, is all that for me too.”

For the Refutation of the doctrine of Identity of the atman with Brahman please see appendix.

kamais tais tair hrta-jianah prapadyante’nya-devatah |
tam tam niyamam asthaya prakrtya niyatah svaya |l 20 |1

20. Controlled by their inherent nature, and deprived of insight by various desires, the worldly-
minded resort to other gods, observing various disciplines.

Commentary

Everyone is conditioned by their own nature which is comprised of the psychological
tendencies (vasanas) resulting from an involvement with material nature. Their insight into
the Divine Nature is blurred by various desires (kamas) which are conditioned by the
subliminal activators (samskaras) created by their previous actions (karmas), in accordance
with the three Gunas. In order to fulfill these various kinds of desires they take refuge in,
that is, resort to and worship other deities who are regarded as different from Krishna, such
as Indra and others, doing spiritual exercises which are meant to propitiate these deities.

yo yo yam yam tanum bhaktah Sraddhayarcitum icchati |
tasya tasyacalam sraddham tam-eva vidadhamy-aham || 21 ||
21. Whichever manifestation (of the Divine) any devotee desires to worship with faith — that

faith I make unshakeable and firm.
Commentary

These divinities too are Krishna’s manifestations as taught in the Vedic texts.

“Although an individual may choose to worship some deity such as the Sun with faith,
unaware that all deities are My manifestations, I understand that he is worshipping Me
alone, and therefore I make his faith firm and unflinching, that is, free from hindrances.”

sa taya Sraddhaya yuktas tasyaradhanam thate |
labhate ca tatah kaman mayaiva vihitan hi tan 1 22 1



94

22. Endowed with that faith, one engages in the worship of that [particular] manifestation and
thence obtains the desired objects, which are in fact bestowed by Me alone.

antavattu phalam tesam tad bhavaty-alpa medhasam |
devan devayajo yanti mad-bhakta yanti mam api 1l 23 1|

23. But verily the reward gained by these persons of limited understanding is finite. The
worshippers of the gods will go to the gods but My devotees will come to Me.

Commentary

“The results obtained by their worship is trivial and limited. Why? The devotees of devas

like Indra go to them; and Indra and other devas possess limited joy and are conditioned
by time and space. So if they attain equality of enjoyment with them, they also fall down
along with them in due course. But My devotees, fully mindful of the fact that all their
acts are being done as worship of Me, renouncing attachment for finite rewards, and
acting in order to please Me alone, reach Me. That is, they never again return to the cycle
of transmigration [Samsara].

avyaktam vyaktim apannam manyante mam abuddhayah |
param bhavam ajananto mamavyayam anuttamam || 24 ||

24. Not knowing My higher nature, immutable and unsurpassed, the ignorant think of Me as an
unmanifest entity who has now become manifest.

Commentary

Ignorant people do not know that it is Krishna, who is the ultimate receiver of all
worship. That He who is the Lord of all, and whose nature is incomprehensible and
inexpressible, has incarnated in human form without compromising His Divinity, out of
consummate compassion and solicitous love for all beings to be a source of refuge for all.
They consider Me as only a worldly prince who has just now born due Karma and has
secured a special form. Therefore, they do not take refuge in Me, nor do they worship
Me.

naham prakasah sarvasya yoga maya samavrtah |
mitdho’yam nabhijananti loko mam ajam avyayam || 25 ||

25. Veiled by Maya, I am not clearly evident to all. This deluded world does not recognise Me as
the unborn and immutable.
Commentary

“Concealed by the deluding potency (Maya) called ‘Yoga’ (‘union’ or association with
material nature), I am associated with a human form and other generic structures which are
characteristic of individual Selves. Because of this, My true nature is not apparent to all.
The foolish, by seeing merely the human or the other generic structures that I have
adopted, do not know that My powers are greater than those of Vayu and Indra, that My
lustre is more brilliant than that of sun and fire, that though [presently] visible to all, I am
unborn, unchangeable, the cause of all the worlds, the Lord of all, and that I have assumed
a human form, so that all those who want to, can take refuge in Me.”

vedaham samatitani vartamanani carjuna |
bhavisyani ca bhiitani mam tu veda na kascana 11 26 ||

26. I know all beings, O Arjuna, that have been in the past, those now in the present and those yet
to come; but no one knows Me.



95

iccha-dvesa samutthena dvandva mohena bharata |
sarva bhiitani sammoham sarge yanti parantapa || 27 1

27. By the phantasm of the pairs of opposites arising from desire and aversion, O Arjuna, all
beings are subject to delusion as soon as they are born.

Commentary

Desire for pleasure and aversion from suffering is the dichotomy caused by the Gunas.
They have their origin in the experiences of previous births. These experiences create
subtle impressions (samskaras) in the mind and manifest again, in every succeeding birth
as an instinctive attraction and aversion towards those similar objects. These mental
habitual tendencies (vasanas) are a delusive force acting from the very moment of birth.
One develops an inherent fondness or aversion for specific [material] things, instead of
feeling joy in communion with Krishna and misery at separation from Him — as does the
wise.

yesam tvanta-gatam papam jananam punya-karmanam |
te dvandva-moha-nirmukta bhajante mam drdha-vratah 11 28 ||

28. But the doers of virtuous deeds, whose sins have ceased, are freed from the delusion of the
pairs of opposites. They worship Me, steadfast in their determination.

Commentary

However, there are some people whose demerit which has accrued from beginingless time,
and which causes an attraction or aversion to the pairs of opposites and which hinders the
development of devotion, has come to an end, ie., has become attenuated through the
accumulation of merit in numerous births. They take refuge in Krishna, and freed from the
delusion produced by the Gunas, they worship Krishna alone in proportion to the
excellence of their Karma (accumulation of merit) previously described. In order to attain
deliverance from old age and death and for acquiring the ultimate goal of reaching Him,
they remain steadfast in their vows; that is — they remain determined.

Jjara-marana-moksaya mam-asritya yatanti ye |
te brahma tad viduh krtsnam adhyatmam karma cakhilam 11 2911

29. Those who take refuge in Me and strive for liberation from old age and death, fully understand
Brahman [atman], Self-realisation, and Karma.

Commentary
Brahman is the Self in it’s immaculate and essential state.
Self-realisation is freedom from the identification with Material Nature — Prakrti.
Karma are those activities leading to rebirth.

sadhibhitadhidaivam mam sadhi yajiiam ca ye viduh |
prayana kale’pi ca mam te vidur yukta cetasah 11 30 ||

30. And those who know Me associated with the Adhibuta, Adhidaiva and the Adhiyajia, they
too, with their minds fixed in meditation, know Me even at the hour of death.

Commentary

Here, other practitioners distinct from those already mentioned in the previous verse are to
be understood, because of the repetition of the term ‘those’ (ye).

The declaration — “those who know Me as being associated with the higher material



entities’ (adhibhiita) and ‘with that which is superior to the gods’ (adhidaiva) that is, the
atman in its sovereignty “— appears to be a repetition, but it is really an injunction,
because there is no other way of understanding it.

The statement of knowing Krishna as being ‘connected with the sacrifice’ (adhiyajiia) is
also a clear injunction directed at all the three classes of spiritual aspirants (1. the
distressed, 2. the ambitious and 3. the seekers of knowledge) without any exception,
because of the perpetual nature of the subject (ie. the sacrifice). None of these three types
of aspirants should ever give up the performance of the Five Great Sacrifices (pafica-maha-
yajfia) as well as the daily and periodical ritual obligations.

‘They will realise Me also at the hour of death® — in a way corresponding with their
desired objectives.

Because of the use of the term ‘ca’ (too) in ‘they too’ — those who have been mentioned
before in the previous verse as ‘striving for release from old age and death’ are also
included among those knowing Krishna at the hour of death. By this it may be understood
that even the wise (Jiianin) know Krishna as associated with the sacrifice on account of
the subject under discussion (ie., sacrifice).

harih om tatsat
iti Srimad bhagavadgitasupanisatsu
brahma-vidyayam yogasastre Sri krsnarjuna samvade
JAana vijiiana yoga nama
saptamo’dhyayah

Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the seventh discourse entitled
“Communion through Knowledge & Realisation”
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Chapter 8
<SS
Taraka Brahma Yogah

The Way to the Immutable Brahman

Summary of the Teaching

the object of meditation and that He is the ruler and the proprietor of all things, animate and

animate. He explained how He is the cause [of all things], how He is the support of everything; how
He is denoted by all words on account of all beings being His ‘corporeality’ or ‘modes of expression’.
He taught how He is the controller of all; and how He alone is supreme over all on account of His
multitude of auspicious attributes. He also taught how He is obscured by Sattva, Rajas and Tamas in the
form of bodies and senses and as the objects of experience arising from the stream of negative Karma
from beginingless time. He also taught how this obscuration can be removed by taking refuge in Him,
and through the performance of virtuous deeds. He also taught the gradation among the practitioners
based upon their personal goals which are generated by the relative proportions of accumulated merit;
these goals being material prosperity, self-knowledge and the attainment of God. He extolled the
greatness of the aspirant who seeks attainment of God with single-minded devotion on account of His
inexpressible love for such a devotee. He referred to the rarity of such a devotee and also mentioned the
differences among the things that should be known and those that should be practiced by the three
classes of aspirants.

In the seventh chapter, Sri Krishna taught that [He Himself as] Vasudeva, the Supreme Brahman, is

Now, in the eighth chapter Sri Krishna gives a detailed description of certain principles and practices
that have already been treated in brief earlier:—

Arjuna uvaca

kim tad-brahma kim-adhyatma kim karma purusottama |

adhi-bhiitam ca kim proktam adhi-daivam kim-ucyate || 1 ||
Arjuna said:
1. What is that Brahman (Ultimate Reality)? What is Adhyatma (that which is associated with the
Self) ? What is Karma (action)? What is said to be Adhibhiita (pertaining to matter) ? O Supreme
Being, who is said to be Adhidaiva (pertaining to the gods)?

adhi-yajiiah katham ko’tra dehe’smin madhusiidana |
prayana-kale ca katham jiieyo’si niyatatmabhih | 2 |

2. Who is Adhiyajna (principle of sacrifice) in this body, and how is He the Adhiyajfia, O
Krishna? And how are You to be known at the time of death by the self-controlled?

Commentary
What is said to be Adhibhiita — “What are the superior material objects?”,

Who is said to be Adhidaiva — “Who is the Being who is superior to the gods who
should be known by those who aspire for prosperity?”

Who is Adhiyajiia — “Who is denoted by the word Adhi-yajiia (principle of sacrifice)?
How is He the Adhiyajiia — “And how does the state of Adhi-yajiia arise?”
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$r1 bhagavan uvaca
aksaram brahma paramam svabhavo’dhyatmam-ucyate |
bhita-bhavodbhava-karo visargah karma-samjnitah 11 3 ||
The Blessed Lord said;
3. The Brahman is the supreme, indestructible Self (aksara). One’s own material nature
(svabhava) is said to be that which dwells with the Self. The externalised creative force which
gives rise to material entities is known as Karma.

Commentary

That which is the Supreme and Imperishable (aksara) has been called ‘that Brahman’. The
aksara is that which cannot be destroyed and forms the totality of all individual Selves.

The Vedas (Sub.Up., 2,) state: —

‘The Unmanifest (avyakta) is absorbed into the Imperishable (aksara),
the Imperishable (aksara) is absorbed into Source (Tamas)’

The essential nature of the Jiva, disjoined from Prakrti is the supreme imperishable state
(aksara). One’s own material nature (svabhava) is that which is spoken of as Adhyatma
— that which is associated with the Jiva. This nature (svabhava) is material. It does not
constitute the Jiva but attaches itself to the Jiva in the form of subtle elements [of the
body], & impressions [of the mind] etc. This has been taught in the ‘Doctrine of the Five
Fires’ (Chan. Up., 5). Both these (doctrines of the aksara — the quintessential state, and
the adhyatma — conjunction with material nature) should be learnt by the aspirants for
liberation (Kaivalya-Moksha) — the former doctrine [regarding the quintessence of the
Jiva] is what should be realised and the latter doctrine [the conjunction with material
nature] is what should be overcome.

Karma is that force which produces all mundane beings. ‘Beings’ here means entities
such as humans and animals. The creative force which produces them is sexual
intercourse. That procreative force is here called ‘Karma’. All the acts associated with
procreation should be assiduously avoided by aspirants after Moksha. This abstention will
also be taught immediately in the verse, ‘Desiring which they practice the vow of
celibacy’ (8.11).

adhibhiitam ksaro bhavah purusas-cadhidaivatam |
adhiyajiio’hamevatra dehe deha-bhrtam vara 1 4 1|

4. Adhibhiita (pertaining to matter) are those perishable things, O best of the embodied beings; the
Adhidaivata (that which is superior to the gods) is the Purusa (individual Self). I Myself am the
Adhiyajiia (Principle of Sacrifice), here in this body.

Commentary

Adhidaivata connotes the individual Jivatma which is superior to the gods like Indra,
Prajapati and other divinities. The Jiva is the experiencer of sound and the other sense
pleasures, which originate from Indra, Prajapati and the other gods. The seekers after
prosperity and power should contemplate upon this state of being such an (absolute)
enjoyer, as the end to be attained. But these higher material goals of wealth, power, etc.,
are all [still] impermanent.

“Adhiyajiia denotes one who is propitiated in sacrifices. Indra and others, to whom
sacrifices are offered, are My manifestations. I dwell in them as their inner Self and I
alone am the goal of sacrifice. The three groups of qualified aspirants should
contemplate in this manner at the time of the performance of daily (nitya) and periodical
(naimittika) rituals such as the Five Great Sacrifices (parica maha yajiia).”
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antakale ca mam-eva smaran-muktva kalevaram |
yah prayati sa mad-bhavam yati nasty-atra samsayah 11 5 ||

5. And the one who, at the last moment, while leaving the body, departs, contemplating upon Me
alone, attains My being; of this, there is no doubt.

Commentary

In other words, in whatever way one meditates on Me, one attains that very form, in the
same manner as the royal sage Bharata attained the form of the deer remembered by him at
moment of death. Such is the meaning.

Sri Krishna further elucidates that it is the nature of one’s last thought that leads to the
attainment of a similar form by the meditator:—

yam yam vapi smaran-bhavam tyajaty-ante kalevaram |
tam tam-evaiti kaunteya sada tad-bhava-bhavitah 11 6 ||

6. Whatsoever concept (bhavam) one thinks of while leaving the body at the end, to that alone
one attains, O Arjuna, having ever been in the contemplation thereof.

Commentary

The thought that occupies the mind while dying, is that which determines the state attained
after death. The final thought arises only with reference to objects [and experiences] that
were previously the most frequently contemplated upon during one’s life.

tasmat sarvesu kalesu mam-anusmara yudhya ca |
mayyarpita mano-buddhir-mam evaisyasy-asamsayah || 7 1|

7. Therefore, ever mindful of Me at all times, fight; with your mind and intellect dedicated to Me,
you shall surely come to Me, there is no doubt.

Commentary

“Because the last thought arises only in regard to matters previously contemplated upon,
therefore at all times until you die, day after day, be continuously mindful of Me. Engage
yourself in actions appropriate to your station and stage in life, which would make you
mindful of Me.”

“These actions are prescribed by the Srutis (Vedas) and Smrtis (Legal Codes) and comprise
the obligatory (nitya) and periodic (naimittika) duties. Thus, by means of mindfulness
(anusmarana); with your mind and intellect focused on Me, you will recall Me at the time
of death and thus attain Me in the manner you desire.”

Thus, having laid down the general principle that the attainment of one’s goal is dependent
on one’s last thought, Sri Krishna proceeds to describe different modes of contemplation
(upasana) to be practiced by the three groups of aspirants for acquiring their objectives.
The first is the seeker of aisvarya (power & prosperity in a divine realm.)

abhyasa-yoga-yuktena cetasa nanya-gamind |
paramam purusam divyam yati parthanucintayan || 8 ||

8. Constantly meditating with a mind made steadfast by habitual practice, without thinking of
anything else, one reaches the Divine Supreme Being, O Arjuna!
Commentary

Abhyasa (habitual practice) is the training of the mind to be steadily focused on the object
of meditation at all times without omitting the performance of one’s daily duties.
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Yoga is the meditation practiced every day at the time most suitable for practice [in the
evening].

kavim puranam anusasitaram anoraniyamsam anusmared yah |
sarvasya dhataram acintya-rigpam aditya varnam tamasah parastat 1l 9 1

9. One who meditates upon the Omniscient, Primeval One, Ruler and Creator of all, who is
more subtle than an atom, whose nature is inconceivable, who is as refulgent as the sun, and
who is beyond Tamas (primordial state of undifferentiated matter) —

prayana-kale manasdacalena bhaktya yukto yoga-balena caiva |
bhavor-madhye pranam-avesya samyak sa tam param purusam upaiti divyam 1 10 |

10. — at the time of death, with a mind unwavering by the power of Yoga, being possessed of
devotion, having focused the Vital Force (Prana) between the eyebrows — reaches that same
Divine Supreme Being.

Commentary

One who focuses the Vital-Force [on the ajiia cakra] between the eyebrows at the time of
death with a mind made steady through [mental] purification achieved by the perpetual
practice of Yoga together with Devotion (Bhakti); and who contemplates on the Kavi —
‘the One who knows everything’, Puranam — the ‘Primeval One’, i.e., One who has
always existed; anuSasitaram — ‘the Ruler’, i.e., ‘the One who governs the universe’;
anoraniyan — ‘One who is more subtle than the most subtle’, ie., One who is more subtle
than the individual Self; Dhataram — ‘the creator of all’; acintya-riipam — ‘whose
nature is inconceivable’, ie., whose nature is different to everything else [that can be
known], aditya-varnam tamasah-parastat — ‘who 1is as brilliant as the Sun and beyond
darkness’, i.e., who possesses a unique divine form — one who meditates on the Divine
Being described thus, focusing the mind between the eyebrows, attains Him alone. One
attains His state and receives power and glory similar to His — such is the meaning.

Next Sri Krishna describes the method of meditation to be adopted by the seeker of Kaivalya
(ie., a state of Self-realisation in contrast to one whose object is God-realisation).

yvad-aksaram deva-vido vadanti visanti yad-yatayo vitaragah |
yad-icchanto brahmacaryam carantitat-te padam sangrahena pravaksye 1 11 |

11. T shall declare to you briefly that goal, which the knowers of the Veda call the Imperishable,
which ascetics, free from desire enter, and for attaining which, they practice the vow of continence
(Brahmacarya).

Commentary

That which is the focus [of contemplation] is here called padam — the ‘goal’. “I shall
reveal to you briefly My essential nature which is actually indescribable and which is
alluded to in the Vedanta and which is to be meditated upon” — such is the meaning.

sarva-dvarani samyamya mano hrdi nirudhya ca |
mitrdhny-adhayatmanah pranam-asthito yoga-dharanam || 12 1

12. Having restrained all the gates [of the senses], focusing the mind within the heart, fixing the
vital force within the head, engaged in the practice of steady concentration;

om-ity-ekaksaram brahma vyaharan mam-anusmaran |
yah prayati tyajan-deham sa yati paramam gatim || 13 ||

13. uttering the sacred syllable ‘Om’ which denotes the Absolute (Brahman), thinking of Me
constantly — one who abandons the body and departs thus, reaches the supreme goal.
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Commentary

One should subdue all the senses which constitute the doorways for sense impressions, in
other words, withdrawing them from their natural functions and focusing the mind on
Krishna, the imperishable One seated within the lotus of the heart; practising steady
concentration of mind (Dhdarana). Uttering the sacred syllable AUM and fixing the vital
force (prana) within the [crown of the] head (sahasrara cakra) — whosoever abandons
the body and departs in this way reaches the highest state. One attains the pure state of the
Self liberated from Material Nature, which is of a similar state to Krishna’s own
(saripya). From that state there is no return — such is the meaning. Later on Sri Krishna
will clarify this point:—

“They describe that as the highest goal of the atman, which is not destroyed when all
things are destroyed, which is unmanifest and imperishable.” (8.20-21).

Thus, the method of contemplation on the Lord by the aspirants after sovereignty
(aisvarya) and Self-realisation (kaivalya) have been taught according to their respective
goals. Now, Sri Krishna teaches the way of meditation by the Jianin.

ananya-cetah satatam yo mam smarati nityasah |
tasyaham sulabhah partha nitya-yuktasya yoginah || 14 ||

14. I am easily attainable by that ever steadfast Yogi, O Partha, who constantly and daily is
mindful of Me, not thinking of anything else.

Commentary

Not thinking of anything else — continuously; that is (nityasah) at the time of meditation
and also during all other times (satatam). ‘“He does not desire to share My attributes like
sovereignty, power, etc., but I alone am his goal of attainment because of profound love
and devotion. Unable to bear the separation, I Myself grant him the capacity to attain full
maturity in the devotional practice necessary for attaining Me — namely, the annulment of
all obstacles and the establishment of the state of mind that reinforces the bond of love
between us.”

The Veda also says:—

‘He whom this (Self) chooses, by him alone He can be obtained” (Mun.Up., 3.2.3 and
Ka.Up., 2.22).

And Sri Krishna Himself will later teach:—

“To those, who desire eternal union with Me and who worship Me, I bestow that
discernment by which they come to Me. Out of compassion for them, I, abiding in their
heart, dispel the darkness born of ignorance, by the brilliant lamp of knowledge.” (10;10
—10D).

In the remaining part of this chapter, Krishna teaches that the Jianis and the aspirants after
Kaivalya (Self-realisation) do not return [to re-birth], and that the seekers after power and
wealth (aisvarya) do return.

mam-upetya punar-janma duhkh-alayam asasvatam |
napnuvanti mahatmanah samsiddhim paramam gatah |l 15 1|

15. Having attained Me, great ones are never again subject to rebirth in this world which is
transient and the abode of sorrow — they have found the highest perfection.

Commentary

Rebirth, in an embodied condition is a state of impermanence and a source of suffering.
These noble-minded ones, who seek and worship Krishna as the supreme goal, with



102

profound attachment and complete dependence on Him, attain Him.

Sri Krishna next teaches the reason for the return to Samsara (cycle of rebirth) of those who
aspire for power & wealth (ai§varya) and for the non-return to Samsara of those who have
reached Him: —

abrahma bhuvanallokah punar-avartino’rjuna |
mam-upetya tu kaunteya punar-janma na vidyate || 16 ||

16. All the worlds, from the realm of Brahma down, are subject to return, O Arjuna, but after
attaining Me, O Son of Kunti, there is no rebirth.

Commentary

“All the realms of the universe, from the realm of Brahma downwards are spheres in
which enjoyment and power are experienced, but they are all impermanent, and those who
attain them are [eventually] subjected to rebirth. Therefore return is unavoidable for those
who aspire for [spiritual] enjoyment (bhoga) and power (aiSvarya), as the realms in which
these things are attained are transient. On the other hand, there is no rebirth to those who
attain Me.

Sri Krishna now clarifies the Divine time-frame determined in regard to the evolution and
dissolution of the realms of existence including the realm of Brahma and those who are
within them.

sahasra-yuga-paryantam aharyad brahmano viduh |
ratrim yuga sahasrantam te’horatra-vido janah || 17 ||

17. Those who know the duration of the [Cosmic] day and night understand a day of Brahma to
last for a thousand Yugas and a night of Brahma to last for another thousand Yugas.

Commentary

Those who know the Divinely established order of Cosmic Time which affects all beings
from humankind to Lord Brahma, understand that Lord Brahma’s day is comprised of a
unit period of one thousand four Yuga cycles and a night is a unit of equal duration.

Catur Yuga — Tetrad of Ages

Kali Yuga — 432,000 human years
Dvapara Yuga — 864,000

Treta Yuga — 1,296,000

Krta Yuga — 1,728,000

1 tetrad of Yugas = 1 Maha Yuga = 4,320,000 human years.

71 Maha Yugas = 1 Manvantara = 308,448,000 human years

14 Manvantaras = 1 Kalpa = 4,320,000,000 human years

2 Kalpas = one day and night of Brahma = §,640,000,000 human years

360 Brahma days = 1 Brahma year = 3,110,400,000,000 human years

100 such years = 1 lifetime of Brahma = 311,040,000,000,000 human years

avyaktad-vyaktayah sarvah prabhavanty-ahar-agame |
ratry-agame praliyante tatraivavyakta samjiiake |1 18

18. All the manifested entities come forth from the unmanifest (Avyakta) at the coming of the day
of Brahma, at the coming of the night they are dissolved into that alone which is known as the

Unmanifest.
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Commentary

Thus, at the dawn of a ‘day of Brahma’, all the entities existing in all the three realms
[physical, astral and transcendental], possessing physical manifestations, senses, objects
and places of enjoyment, appear from the Unmanifest state (Avyakta), which is the
ontological condition of Brahma at that time, and at the beginning of the night they are
dissolved back into the condition of the Unmanifest.

bhiita-gramah sa evayam bhiitva bhiitva praliyate |
ratry-agame’vasah partha prabhavaty-ahar-agame || 19 ||

19. The same multitude of beings comes forth again and again irresistibly, and is withdrawn at the
coming of the night. Once again it comes forth at the coming of the day.

Commentary

The same array of beings, under the sway Karma, is projected at the coming of the cosmic
day and is withdrawn at the coming of night. This process continues to repeat itself over
and over again. Similarly, at the end of the life span of Brahma which consists of a hundred
years of three hundred and sixty days each (311,040,000,000,000 human years) all the
worlds including that of Brahma and even Brahma himself are absorbed into Narayana in
accordance with the order thus described in the Veda: —

‘The earth is dissolved into the waters, the waters are dissolved into light’ etc., (Su. Up., 2).

The process of involution terminates after passing through all the other stages of
dissolution, ending with the Avyakta, Aksara and Tamas. Therefore, for every other entity
except Krishna, origination and annihilation are unavoidable. So for those who seek
Aisvarya (prosperity and power) birth and dissolution according to the above mentioned
time scheme are unavoidable. But in the case of those who attain Krishna, there is no return
again to Samsara. Now Sri Krishna again states that there is no return to Samsara even for
those who have attained Kaivalya (self-realisation or isolation):—

paras-tasmat tu bhavo’nyo’vyakto’vyaktat-sanatanah |
yah sa sarvesu bhiitesu nasyatsu na vinasyati |1 20 ||

20. There is, however, another Unmanifest Being superior to this unmanifest phase, which is
eternal and does not pass away when all entities pass away.

avyakto’ksara ity-uktas-tamahuh paramam gatim |
yam prapya na nivartante tad-dhama paramam mama 11 21 |

21. This has [also] been called the Unmanifest (Avyakta) and Imperishable (Aksara). This, is
said to be the highest goal; My ultimate state, reaching which Jivas do not return to Samsara.

Commentary

The ‘inferior Unmanifest’ entity is the insentient Material Nature (Prakrti) in which beings
are totally entangled. The ‘Superior Unmanifest’ is the Avyakta which is comprised of
consciousness and is also non-apparent. It is the Self — atman (purusa). It is unmanifest
(non-apparent) because it cannot be conclusively demonstrated by any of the three means
of knowing (perception, inference or testimony). In other words its nature is unique and it
can be known comprehensively only by and of itself. It can be explained only vaguely by
ordinary terms of reference. It is eternal because it is not subject to origination and
annihilation.

This, is said to be the highest goal, — the Jiva in it’s essential pristine state unassociated
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with material nature is declared to be the supreme goal. Once the Jiva attains this essential
state, it does not return to Samsara — this is the highest sphere of Krishna’s dominion.

In other words; the insentient Material Nature (Prakrti) is the first sphere of Krishna’s
dominion. The sentient Jiva conjoined with this Material nature is the second sphere of
Krishna’s dominion and control. The pristine state of the liberated Jiva, free from
association with Nature, is the highest sphere of Krishna’s dominion — such is the
meaning. This state is also one of non-return to Samsara.

On the other hand the term ‘Dhama’ may be interpreted as ‘light’. Luminosity indicates
knowledge or consciousness — the essential nature of the liberated Self is boundless
consciousness, or supreme light, which stands in contrast to the contracted consciousness
of the Self, when conditioned by Material Nature.

Sri Krishna now teaches that the objective of the enlightened one (Jiianin), is totally
different from this: —

purusah sa parah partha bhaktya labhyas-tv-ananyaya |
yasyantah sthani bhiitani yena sarvam idam tatam 1| 22 ||

22. But the Supreme Being in whom all beings abide and by whom all this [universe] is pervaded
is to be attained by unswerving devotion, O Arjuna.

For the Doctrine of The Path of Light or The Teaching on the Five Fires please see the
appendix.

yatra kdale tvanavrttim avrttim caiva yoginah |

prayata yanti tam kalam vaksyami bharatarsabha 11 23

23. Now, I declare to you the time departing at which, the Yogis do not return and also the time,
departing in which, they return, O Bull of the Bharatas.

agnir-jyotir-ahah Suklah sanmasa uttarayanam |
tatra prayata gacchanti brahma brahma-vido janah || 24 |

24. Light in the form of fire, the day, the bright fortnight, the six months of the northern course
of the sun — the knowers of Brahman who take this path go to the Brahman.

Commentary

Here, the term ‘time’ is used in the sense of a path, having many presiding deities
beginning with day and ending with year. Fire and light are the deities who preside over
divisions of time. The meaning is — “I declare to you the path, departing by which, Yogis
do not return and also the path departing by which, the doers of good actions return.” By
the clause, ‘Light in the form of fire, the day, bright fortnight, six months of the northern
course’ a period of a year also is denoted.

dhumo ratris-tatha krsnah sanmdsa daksinayanam |
tatra candramasam jyotir-yogi prapya nivartate || 25 ||

25. Smoke, night, the dark fortnight, the six months of the southern course of the sun — the Yogi
who takes this path reaches the light of the moon and returns.

Commentary

The path described here is the one that leads to the realm of the manes (ancestors) and
other such realms. Here the term ‘Yogi’ refers to one who performs good deeds.
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Sukla-krsne gatt hyete jagatah sasvate mate |
ekaya yaty-anavrtim anyayavartate punah | 26 |

26. These two paths, the bright and the dark, are said to be everlasting. By the former, one attains
the state of non-return, by the other, one returns again.

Commentary

The ‘Path of Light’ is described in verse 24 and the ‘Path of Darkness’ is described in
verse 25. In the Vedas both the bright and dark paths are said to be everlasting in
relation to both the enlightened ones and those who simply do various good deeds. This
is confirmed by the text: —

‘Those who know this and those who worship with faith, meditate in the forest etc., they
go to the light’. (Chan. Up., 5.10.1),

and
‘But those who in the village perform Vedic and secular acts of a meritorious nature and
the giving of alms — they pass to the smoke’. (ibid., 5.10.3).

naite srti partha janan yogi muhyati kascana |
tasmat sarvesu kalesu yoga-yukto bhavarjuna || 27 1

27. No Yogi, O Partha, who knows these two paths is ever deluded. Therefore, O Arjuna, at all
times engage yourself in Yoga.

Commentary

No enlightened person who fully understands these two paths is deluded by doubt at the
time of death. On the contrary, he goes by the path of the gods, his own path. Therefore,
every day you should reflect upon these two paths.

Next Sri Krishna speaks of the result of knowing the import of the Shastras, as taught in this
and the previous chapters.

vedesu yajiiesu tapahsu caiva danesu yat punya-phalam pradistam |
atyeti tat sarvam idam viditva yogi param sthanam upaiti cadyam 11 28 |

28. Whatever meritorious results are declared to accrue from the study of the Vedas, from the
performance of sacrifices, from the practice of austerities and charity, all this is transcended by the
Yogi who knows this teaching of Mine, he reaches the Supreme, Primeval abode.

Commentary
Whatever gain is said to be obtained from the four meritorious actions:—

(a) adhyayana — the regular study of the Vedas,
(b) yajiia — the performance of sacrifices,

(¢) tapa — self-restraint,

(d) dana — charity

all this is transcended by knowing this teaching, namely the greatness of the
Lord as taught in these two chapters (7 and 8). By the immense joy arising from
the knowledge of the greatness of the Divine, one regards all these merits as
insignificant as straw. By being a Yogi, that is, an enlightened person one
reaches the Supreme, Original State which is eternal — beyond time.



harih om tatsat
iti Srimad bhagavadgitasupanisatsu
brahma-vidyayam yoga-sastre
Sri-krsnarjuna samvade taraka-brahma-yogo
namastamo’dhyayah

Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the eighth discourse entitled
“The Way to the Immutable Brahman”
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Chapter 9
<SS
R3ja-vidya Raja-guhya Yogah

The Regal Science & the Royal Secret
Summary of the Teaching
have been dealt with. Now, after investigating the eminence of the Supreme Being who is

the focus of devotion, the nature of meditation [updasana], in the form of Loving Devotion
[bhakti], 1s taught. The superiority of the wise [jiiani] is also elaborated upon.

In the previous chapter the details about the differences among the various kinds of devotees

Sri-bhagavan uvaca
idam tu te guhyatamam pravaksyamy-anasiiyave |
JAanam vijiiana sahitam yat-jiiatva moksyase’subhat |l 1 1|
The Blessed Lord said:
1. T shall declare to you, who do not cavil, this most secret knowledge together with its
practical application, knowing which you shall be freed from that which is unhelpful.

Commentary

This most secret knowledge upasana (meditation), which consists of bhakti (loving
devotion). In other words — “I have told you about My pre-eminence, which is distinct
from all other forms of greatness and is unlimited in its expression. You should be
convinced by now of this, and so, being thus prepared, I shall now teach you that
knowledge by acquiring which, and applying it, you will be freed from all things that stand
in your way and prevent you from attaining Me.”

raja-vidya raja-guhyam pavitram idam uttamam |
pratyaksavagamam dharmyam su-sukham kartum avyayam || 2 |

2. This is the regal science, a regal mystery, the supreme purifier. It is realised by direct
experience. It is in accord with Dharma, it is easy to practice and is abiding.

Commentary

This teaching is the greatest among all sciences; and the greatest among mysteries.
Alternatively “regal science” may also mean the science known and practiced by kings, and
indeed kings are those who have broad and profound minds. In other words this is the
science of great minds. This is a great mystery, because the great-minded alone are skilled
in keeping secrets. This is the “supreme purifier”; for it removes completely all karmic
obstructions which obstruct the attainment of the Supreme Being.

It is realised by “direct perception” — avagama is that which is apprehended: the subject
of knowledge — the meaning is that Krishna, when meditated upon with loving devotion,
becomes immediately directly perceptible.

Even so, it is inseparable from Dharma. Dharma here indicates that which constitutes the
means for attaining the highest good. Though meditation (upasana) is of itself, supremely
good, as it brings about the vision of the Supreme Being, yet it is also the means for
completely attaining Him, which is the final goal and the Supreme Beatitude.
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Because of these reasons, it is “easy to practice”; and pleasurable to perform. It is “abiding”
or imperishable because it does not perish even after leading to the attainment of Krishna.
That is, Krishna gives Himself totally to one who performs this form of meditation; even
then it appears to Krishna that He has done nothing for the devotee — such is the meaning.

asraddadhanah purusa dharmasyasya parantapa |
aprapya mam nivartante mrtyu-samsara vartmani || 3 1|

3. Those who have no faith in this Dharma, O Scorcher-of-foes, ever remain in this cycle of
death (Samsara), without ever attaining Me.

Commentary

Some people may attain the level of spiritual evolution which enables them to engage in
the practice of this Dharma called upasana even then, they may still lack faith in it; in other
words they are lacking an eagerness for liberation based upon confidence in this Dharma.
They will not attain Krishna but continue in the cycle of births and deaths. “O how strange
it is — this obstruction caused by negative Karma!” — such is the meaning.

“Listen then to My inconceivable glory for I am the goal to be attained”:

maya tatam idam sarvam jagad avyakta miirtind |
mat-sthani sarva bhiitani na caham tesv-avasthitah || 4 ||

4. This entire universe is pervaded by Me, in an unmanifest form. All beings abide in Me, but
I do not abide in them.
Commentary

This entire universe — composed of both sentient and insentient beings, is pervaded by Me
— the inner controller whose essential nature is unmanifest. The meaning is that all this
universe is pervaded by Krishna the Principal (Sesi) so that He may sustain and manage it.
This [doctrine of] universal pervasion by an inner controller, who is invisible to all beings,
is taught in the Antaryami- Brahmana.

So also Krishna’s primacy over everything is taught.

na ca mat-sthani bhiitani pasya me yogam aisvaram |
bhiita-bhrnna ca bhiitastho mamatma bhiita-bhavanah 11 5 ||

5. And yet beings do not abide in Me. Behold My divine Yoga, I am the upholder of all
beings and yet I am not in them. My will alone causes their existence.

Commentary

“I am not in them” means — “I do not depend on them for My existence. I do not need
any help from them to exist. And yet beings do not abide in Me, as I do not support them as
a jug or any other kind of vessel supports the water contained in it. How then are they
contained? By My will. Behold My divine Yogic Power, namely, My wonderful Divine
qualities, unique to Me alone and having no comparison elsewhere. What are these
qualities? I am the sustainer of all beings and yet I am not in them — My will alone keeps
them in existence.”

The gist is that Krishna is the supporter of all beings, and yet He derives no personal
assistance whatever from them. His will alone projects, sustains and controls all beings.

Sri Krishna gives an illustration to show how all beings depend on His will for their
existence and activity;
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yathakasa-sthito nityam vayuh sarvatrago mahan |
tatha sarvani bhiitani mat-sthanity-upadharaya |l 6 1|

6. As the mighty wind moving everywhere, ever remains in space, even so, know that all
beings abide in Me.

Commentary

The mighty wind exists and moves everywhere in space without any perceivable support.
So it has to be admitted that the powerful air-current is dependent on Me for its existence
and is being upheld by Me alone. Even so, know that all entities abide in Me, who am
invisible to them, and that they are upheld by Me alone. The Vedic sages declare thus: —

The origin of clouds, the waters of the ocean remaining within bounds, the phases of the
moon, the strong movements of the gale, the flash of lightning and the movements of the
sun—all these are marvellous manifestations of the power of Vishnu. (?)

The meaning is that they are all the marvellous miracles which are unique to Vishnu. The
Vedas and other texts also declare likewise:

‘Verily O Gargi, at the command of that imperishable One, the sun and the moon stand
apart’ (Br. Up., 3.8.9,)

‘Through the fear of Him the wind blows, through the fear of Him the sun rises, through
the fear of Him Agni and Indra perform their duties’ (Tai. Up., 2.8.1).

It has been declared that the existence and activity of all beings originate by the will of the
Supreme Being, who is totally independent. Now Sri Krishna declares that the origin and
dissolution of all entities also are accomplished by His will only:—

sarva bhiitani kaunteya prakrtim yanti mamikam |
kalpa-ksaye punas-tani kalpadau visrjamy-aham | 7 ||

7. All beings, O Arjuna, are assimilated into My Nature (Prakrti) at the end of a cycle of time
(kalpa). Again I send them forth at the beginning of a new cycle.

Commentary

All the mobile and immobile entities enter into Krishna’s Being (Prakrti) at the end of a
cycle, of Brahma’s life. This Prakrti (Nature), constituting the Divine Being, is described
by the term Tamas, as it cannot be differentiated into name and form. Manu also concurs:

“This universe became Tamas.... by an act of [divine] will. He produced it out of His body’ (Manu,
1.5.8).

The Vedas also declare this: —

‘He whose physical nature is Unmanifest’ (Sub. Up., 7);
‘The Unmanifest (avyakta) merges into the Imperishable (aksara), the aksara into
(Darkness) Tamas’ (Ibid., 2);

and also —

‘There was Darkness (Tamas); consciousness was in the beginning concealed by
Darkness (Tamas)’ (Tai. Br. ii:8-9)

prakrtim svam-avastabhya visrjami punah punah |
bhiita-gramam imam krtsnam avasam prakrter-vasat 11 8 1|

8. Animating my own Nature [Prakrti], I send forth again and again all this multitude of
beings, helpless under the sway of Prakrti.

Commentary

“I develop it eightfold and send forth this fourfold aggregate of beings; gods, animals,
humans and inanimate things, time after time. All these entities are helpless, being under
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the sway of Prakrti comprising the three Gunas which cause delusion.”

If this is so, it may be argued that the inequalities of creation are due to the Lord being
cruel or partial etc. To this, the Lord answers: —

na ca mam tani karmani nibadhnanti dhanafijaya |
udasinavad-asinam asaktam tesu karmasu |l 9 ||

9. But these actions do not bind Me, O Dhanafijaya, for I remain detached from them,
remaining like one indifferent.
Commentary

“But results like the inequality of creation do not bind Me. I cannot be accused of such
negative qualities as cruelty, partiality etc, because the differences of conditions like being
born as a god, human being, animal or vegetable are all caused by the previous actions
(Karmas) of individual Jivas themselves. I am unaffected by these inequalities.”

Accordingly, the author of the Vedanta-sutras says: —

‘There is no partiality or lack of compassion in Him, because creation is dependent on
Karma, for so Scripture declares’ (Br. Sutra., 2.1.34),

and
‘If it be said that there can be no Karma on account of non-distinction [between Jivas and
Brahman prior to creation], it is replied that this is incorrect, because both the Jivas and
Karma are beginningless....” (Ibid. 2.1.35).

mayadhyaksena prakrtih sityate sacaracaram |
hetunanena kaunteya jagad viparivartate || 10 |

10. Under My supervision, Prakrti produces all beings that move and move not. Indeed,
because of this, O Kaunteya, does the world revolve.

Commentary

Behold in this wonderful phenomena the cosmic dominion inherent in Krishna, and
personal characteristics such as sovereignty, true resolve and being free from cruelty and
similar defects! So declare the Vedas:—

‘The possessor of Maya [the Lord] projects this universe out of this [Prakrti in its subtle
state]. Another [the individual Self] is confined by Maya in the world. One should know
the Maya to be the Prakrti. And the possessor of Maya to be the Mighty Lord’ (Sve. Up.,
4;9-10)

avajananti mam midha manusim tanum-asritam |
param bhavam ajananto mama bhiita-mahesvaram | 11 |

11. Fools disregard Me, appearing in a human form, not knowing My transcendental nature,
as the Supreme Lord of all beings.
Commentary

“I am in fact the Supreme Lord of all beings, the Omniscient One, who is completely self-
determining, who has taken a human body out of great compassion so that I might become
the refuge of all. They do not realise My true disposition of unlimited compassion,
magnanimity, condescension and maternal solicitude which is the reason for My appearing
in a human form. But without understanding this, the ignorant consider Me as of the same
nature as other beings, because I have assumed the human form.”
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moghasa mogha-karmano mogha-jiiana vicetasah |
raksasim-asurim caiva prakrtim mohinim Sritah |l 12 1|

12. Of vain hopes, of vain works and vain knowledge and insensible, verily they have a
deceitful nature like that of the night-wanderers (Raksasas) and jealous-gods (Asuras).

Commentary

“Disregarding My transcendental disposition of supreme compassion etc, when I appear as
a human; they yield to the deceptive lower drives of brutish beings. Their hopes remain
futile, their enterprises remain ineffectual, and their knowledge is unproductive. This is due
to their mistaken perception which fails to recognise that all things, mobile and immobile,
belong to Me. They are ignorant because of the lack of knowledge of the all pervading
Truth. Whatever they do regarding Me, the Lord of all, is done with an attitude that I am an
ordinary mortal. So their efforts are all worthless.” — this is the meaning.

mahatman-astu mam partha daivim prakrtim-asritah |
bhajanty-ananya-manaso jaatva-bhitadim-avyayam || 13 |

13. But the magnanimous ones, O Arjuna, who share My divine nature, adore Me with a
single mind, knowing Me to be the immutable source of beings.

satatam kirtayanto mam yatantasca drdha-vratah |
namasyantasca mam bhaktya nitya-yukta upasate || 14 1|

14. Always glorifying Me, striving with steadfast resolution and prostrating to Me in
devotion, aspiring for eternal communion with Me, they adore Me.

JjAana yajiiena capyanye yajanto mam-upasate |
ekatvena prthaktvena bahudha visvato-mukham |l 15 1|

15. Others, too, besides offering the sacrifice of wisdom, worship Me as One, who is
characterised by diversity in various ways, and is multiform (in My Cosmic aspect).

Commentary

The purport is this: — the Lord Vasudeva, [in the state of Cosmic Dissolution] takes a form
(Sarira) comprised of all the Jivas and material substance of the universe in an extremely
subtle state, incapable of being distinguished by name and form. He then resolves by His
perfect power of will: — “May I become embodied in gross animate and inanimate entities,
distinguished variously by name and form.” He then transmogrifies into the variegated
cosmos comprised of gods, animals, humans and insentient matter — which exists as His
corporeal manifestation (sarira). Adoration of Krishna [through the sacrifice of wisdom]
is done by contemplating in this manner.

Therefore Sri Krishna declares:— ‘I, having the universe for My body, alone abide’.

aham kratur-aham yajiiah svadhaham aham ausadham |
mantro’ham aham-evajyam aham-agnir-aham hutam 11 16 ||

16. I am the Kratu; I am the Yajfia; I am the offering to the manes; I am the herbs; I am the
Mantra; I alone am the clarified butter; I am the fire; I am the act of oblating.

Commentary

I am the Kratu; which is the category of all the Vedic sacrifices such as the Jyotistoma and
all the others. I am the Yajiia — this refers to the fivefold daily sacrifices. I am the offering
to the manes (Svadha) — the libation offered to nourish the hosts of manes (Ancestors). /
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am the herbs — the grains that are offered into the fire. I am the Mantra — the formulae
with which offerings are made. I alone am the clarified butter — which also implies other
examples of offering too, such as the oblation of Soma juice etc. I am the fire — the three
ritual Vedic fires known as Ahavaniya, Garhapatya and Daksina. I am the act of oblating
— the act of offering liquid into fire.

pitaham-asya jagato mata dhata pitamahah |
vedyam pavitram omkara rk-sama yajur-eva ca |l 17

17. 1 am the father, mother, mid-wife and grandfather of this universe. I am the object of
knowledge; I am the purifier. I am the syllable Om and also the Rigveda, Samaveda and the
Yajurveda.

Commentary

Here the term Dhatr (creator) stands for a person other than the parents, who helps in one’s
birth (ie. a mid-wife). Whatever the supreme goal is, that is taught by the Vedas and is
[mentally] purifying, “I alone am that. I am the syllable AUM, which is the origin of
knowledge and is the seed of the entire Veda comprising of the three divisions — Rik,
Saman and Yajus.”

gatir-bharta prabhuh saksi nivasah Saranam suhrt |
prabhavah pralayah sthanam nidhanam bijam avyayam || 18 |

18. I am the Goal, the Supporter, the Lord, the Witness, the Abode, the Refuge and the Friend
[of the universe]. I am the Seat of origin and dissolution, that which is preserved and the
imperishable seed.

Commentary

The Goal — that which is reached; it means that ultimate state to which all paths lead. The
Supporter — one who upholds. The Lord — the one who rules the universe. The Witness —
one who directly perceives everything that is going on. The Abode — that in which one
resides such as a house etc. The Refuge — the intelligent being who has to be resorted to,
who leads one to the attainment of desirable things and avoidance of evils. The Friend —
one who desires one’s welfare. The Seat — that focal point [substrata] in which origin and
dissolution takes place. That which is preserved (nidhanam) — that which comes into
being and is again dissolved. The imperishable seed — that supreme cause which is never
extinguished.

tapamyaham aham varsam nigrhnamy utsrjami ca |
amrtam caiva mrtyusca sadasac-caham arjuna |l 19 1|

19. I give heat; I am the rain which I send forth and hold back; I am immortality as well as
death, O Arjuna, I am being, and also non-being.

Commentary

“In the form of fire and the sun it is I alone that send out heat. I alone am both that by
which the world lives and dies. Why say more? I am being and non-being.” — Being is
that which exists in the present time. Non-being is that which existed in the past and that
which may exist in the future, but does not exist at the present moment.

The gist is that, “I alone am existent, all the entities exist as My self-expression; all sentient
and insentient beings existing in all states, constitute My corporeal manifestation. In this way,
they (the wise) adore Me, contemplating upon My essential unity with the entire universe
distinguished by names and forms and characterised by varied pluralities — all the diversities
being only modalities of My self-expression.”



Thus, after illustrating the character of the noble-minded whose only enjoyment consists of
the experience of the Lord, and in order to emphasise their greatness, Sri Krishna describes

the behaviour of ignorant men who are enrapt by the objects of desire.

traividya mam somapah piita-papa yajiaair istva svargatim prarthayante |
te punyam asadya surendra-lokam asnanti divyan divi deva-bhogan 11 20 |
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20. Those who are versed in the three Vedas, being purified from sin by drinking the Soma
juice, pray for the way to heaven and worship Me by sacrifices. Reaching the holy realm of

the King of the gods, they enjoy in heaven the celestial pleasures of the gods.

Commentary

The followers or knowers of the three Vedas are called Trai-vidya they are to be
distinguished from those who follow Vedanta (Trayyanta). “Those who study the Vedanta
(Science of the Self), know Me as the only subject to be known from the study of the Vedas.
Considering Me as the highest goal of attainment, they adore Me through chanting My names

etc., induced by deep devotion to Me, and also through spiritual study.”

But [in contrast] the followers of the three Vedas (Trai-vidya) drink the Soma beverage
remaining from the sacrifices in honour of Indra and other devas, as prescribed by the Vedas.
They are thereby purified of the sins that stand in the way of attainment of heaven. In these
sacrifices, in which Indra and the other deities are regarded as God they actually worship
Krishna through them. They however do not know that Krishna abides within these devas and
so they pray for access to heaven. After attaining the world of Indra, which is free from

suffering, they enjoy the divine pleasures in abundance.

te tam bhuktva svarga-lokam visalam ksine punye marta-lokam visanti |
evam trayi-dharmam anuprapannd gatagatam kamakama labhante |1 21 1

21. Having enjoyed the vast realm of heaven, they return to the realm of mortals when their
merit is exhausted. Thus, those who follow the Vedic rituals and are motivated by desire,

come and go.
Commentary

They return to the material realm when the positive Karma which is the cause of the
experience of heaven is exhausted. After enjoying the trifling and transient pleasures of

heaven, they return to Samsara again and again.

But the great beings (followers of Vedanta) meditating on Krishna, who is incomparably dear

to them, obtain boundless and unsurpassed bliss and do not return to Samsara.

Sri Krishna describes their distinguishing features:—

ananyas-cintayanto mam ye janah paryupdasate |
tesam nityabhiyuktanam yoga-ksemam vahamyaham || 22 1|

22. There are those who, not being mindful of anything else, adore Me alone, aspiring after eternal

union with Me. I Myself take charge of their prosperity and welfare (Yoga and Ksema).

Commentary

“Those who, excluding everything else and having no other purpose, meditate on Me as their
only goal, because without Me they are unable to sustain themselves. In the case of such
devotees aspiring after eternal unification with Me, I Myself undertake the responsibility of
bringing them to Myself — Yoga (prosperity) and of preserving them in that state for ever —

Ksema (welfare).” The meaning is that they do not return to Samsara.
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ye’pyanya-devata-bhakta yajante Sraddhayanvitah |
te’pi mam-eva kaunteya yajanty-avidhi-pirvakam || 23 ||

23. Even those who, endowed with faith are devoted to other gods, they worship Me alone, O
Kaunteya, in an indirect manner.

Commentary

In the light of the principle that all entities are Krishna’s modalities and He alone is the
ultimate existence; names like ‘Indra’ primarily denote Krishna alone. The worshippers of
Indra and other deities therefore ultimately worship Krishna only, in ways not sanctioned by
the Shastras ie. they do not worship Indra and other divinities with a proper understanding of
the place of these deities in the light of the Vedanta texts. An example is:—

“Wherein (ie., in the Supreme Self) the sacrifices known as the Caturhotri attain their
fulfilment through the gods.” (Tai. Ar. 3:11:1) etc.

The meaning [of this verse] is that in the Catur-hotri sacrifice like Agni-hotra, the full moon
and the new moon sacrifices etc., it is the Supreme Being only that is worshipped, as He is the
very Self of Indra and the others who are the ostensible subjects of worship in these sacrifices
by which these worshippers obtain their aims.

Therefore, the votaries of the three Vedas do not understand that these rituals are intended for
the worship of the Supreme Being and that He alone is to be worshipped. Due to their lack of
insight they experience limited results, and are again liable to fall into Samsara. Sri Krishna
says further:—

aham hi sarva-yajiianam bhokta ca prabhur-eva ca |
na tu mam-abhijananti tattvendatas-cyavanti te 11 24 |

24. For, I alone am the enjoyer and the only Lord of all sacrifices. They do not recognise Me
in My true nature; hence they fall.
Commentary

I am the only Lord means that “I alone am the bestower of the rewards of all sacrifices.”

How wonderful indeed, that exactly the same type of [ritual] action, yields totally different
results through the difference in intention (sarikalpa); some experience a very trifling reward
with the return [to Samsara], while others receive a reward in the form of attainment of the
Supreme Being which is absolute, limitless, and incomparable! Sri Krishna explains this: —

yanti deva-vrata devan pitrn-yanti pitr-vratah |

bhutani yanti bhiitejya yanti madydjino’pi mam || 25
25. Devotees of the gods go to the gods. The ancestor worshippers go to the manes; the
worshippers of inferior forces go to them; and those who worship Me come to Me.

Commentary

The term Vrata (votary rites) in the text denotes will, intention or motive (sarnkalpa).
Those who are motivated with firm resolution (sarikalpa) to worship the gods, like Indra
and go to them, as do those who worship the ancestors, Yaksas, Raksasas, Pi§acas and
other inferior forces — they all go to them. But those who, with the same liturgical acts,
worship Krishna with the understanding that He is Vasudeva, the Supreme Self, who
manifests Himself through the gods, the manes and the lower forces — they are devotees
and they reach Krishna only — they do not return to Samsara. Such is the meaning.

Sri Krishna continues to say, ‘There is also another distinguishing characteristic of My votaries’
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patram puspam phalam toyam yo me bhaktya prayacchati |
tad-aham bhakty-upahrtam-asnami prayatatmanah |1 26 |

26. Whoever offers to Me with devotion a leaf, a flower, a fruit or some water, I accept this
offering made with devotion by one who is pure of heart.

Commentary

“True devotion is love for Me so profound that the devotee cannot sustain himself without
making such offering; the devotee has no purpose other than service. Such an offering
coming from a heart rendered pure with that singleness of purpose — of considering the
offering as an end in itself — I, the Lord of the universe, I accept and enjoy the aforesaid
type of offering, as if I was obtaining a desired object far beyond the range of My
expectations.”

yat-karosi yad-asnasi yaj-juhosi dadasi yat |
yat-tapasyasi kaunteya tat-kurusva mad-arpanam || 27 ||

27. Whatever you do, whatever you eat, whatever you offer in sacrifice, whatever you give
away, whatever austerity you practice, O Kaunteya, do that as an offering to Me.

Commentary

Whatsoever secular work you do for the maintenance of the body, whatsoever you set
aside for the sustenance of the body, whatsoever religious rites, obligatory (nityam) and
occasional (naimittikam) you practice, like offering oblations into the sacred fire,
performing charity and austerity — do all these as an offering to Me. Arpana means
offering — do all acts, secular and religious, as if the doer, the enjoyer and the worshipped
were all offerings to Me.

subhasubha phalair-evam moksyase karma-bandhanaih |
samnyasa yoga-yuktatma vimukto mam-upaisyasi 1l 28 ||

28. Thus imbued with a mind steadfast in the Yoga of renunciation, you will free yourself
from the bonds of Karma, productive of auspicious as well as inauspicious results — thus
liberated, you will come to Me.

samo’ham sarva-bhiitesu na me dvesyo’sti na privah |
ye bhajanti tu mam bhaktya mayi te tesu capyaham |1 29 ||

29. I am the same to all beings; to Me there is none hateful or dear; but those who worship
Me with devotion abide in Me and I in them.

Commentary

“Being the refuge for all, I am the same to all beings, be they gods, animals, humans or
plants in their multitude of forms from the highest to the lowest, being differentiated
according to birth, form, character and consciousness. With regard to those seeking refuge,
none is offensive to Me because of inferiority in status, birth, form, character, consciousness
etc. No one is discarded as an object of abhorrence. Likewise, those who do take refuge in
Me are not esteemed on account of any consideration like birth, status etc. — the fact that
one has surrendered to Me is the only consideration.”

The meaning is no one is chosen for Liberation for reasons like birth, status, character etc.
But Krishna appreciates those who adore Him as their only exceedingly beloved objective,
and because they find it impossible to sustain themselves without worshipping Him. So they
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abide in Him, irrespective of their qualities such as high or low birth, etc. They remain with
Krishna at ease, as if they possess qualities equal to His. He also abides in them, as if they
are His superiors.

api-cet suduracaro bhajate mam-ananyabhdk |
sadhur-eva sa mantavyah samyag-vyavasito hi sah 11 30 |

30. If even the most sinful person worships Me with devotion to no other, he must be
regarded as righteous, for he has rightly resolved.

Commentary

“Even though one has transgressed the rules pertaining to one’s social situation or failed
to avoid forbidden things; if one has begun to adore Me in the manner described above
with undivided devotion, namely, worship as an end in itself — such a person must be
considered highly righteous. He is pre-eminent among devotees and must be esteemed
as worthy of honour.” The meaning is that such a person is equal to those enlightened
ones [Jianins] mentioned earlier.

What can be the reason for this? The reason is that, he has rightly resolved, ie. his
resolve is in the proper direction —

“The Lord who is the exclusive Cause of the entire universe, is the Supreme
Brahman, Narayana, the Lord of all that is mobile and immobile. He is my
master, my teacher, and my friend, my highest object of enjoyment,”

— such a resolve is difficult to be made by most people. Its consequence; perpetual
adoration of Krishna as an end in itself, will naturally arise in one who has made this
resolve. Hence he is righteous and is to be highly honoured irrespective of the
transgression of social rules which is trifling compared to this kind of excellence. Such
a devotee is not to be treated with disdain but esteemed: such is the meaning.

Now, if it be claimed that the transgression of rules will completely obstruct the flow of
meditation, as declared in the Vedic passages like:—

‘One who has not ceased from wrong conduct, is not tranquil, is not composed and also
not calm in mind, cannot obtain Him through meditation.” (Ka. Up. 1:2:24),

Sri Krishna replies: —

ksipram bhavati dharmatma sasvacchantim nigacchati |
kaunteya prati-janihi na me bhaktah pranasyati 1l 31 ||

31. Speedily he becomes righteous and obtains everlasting peace, affirm on My behalf, O
Kaunteya, that My devotee never perishes.

Commentary

“Very soon the qualities (Gunas) of Rajas and Tamas are eradicated along with their roots,
as he has been purified of all sins through worshipping Me without any ulterior motive.
Quickly his mind becomes especially attuned to meditating on Me with all the ancillaries
[of Karma Yoga] and overcomes all impediments. It is this kind of adoration which was
alluded to by the term ‘Dharma’ at the commencement of this chapter. Such a person
obtains enduring peace, ie., attains to an eternal state, free from any conduct which hinders
access to Me and from which there will be no backsliding.”

“O Arjuna, you may affirm to others that one who has taken the first steps to meditate
upon Me in this way, will not perish, even though tainted by some misconduct in the past.
On count of devotion to Me, one will be able to conquer the entire host of impediments [to
spiritual progress]. After becoming completely free from impediments one quickly obtains
perfection in Bhakti (Devotion/meditation).”
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mam hi partha vyapasritya ye’pi syuh papa-yonayah |

striyo vaisyas-tatha Siadras-te’pi yanti param gatim 1| 32 ||
32. By taking refuge in Me even those of unfavourable birth, women, vaiSyas and also Sudras
attain the supreme state.

kim punar-brahmanah punya bhakta rajarsayas-tatha |
anityam asukham lokam imam prapya bhajasva mam 11 33

33. How much more [easily] then the Brahmanas and royal sages who are pure and are
devoted to Me! Having come into this transient world of suffering, do you worship Me.

Commentary

“Women, farmers and peasants, and even those who are born into marginalised social
circumstances (papa-yoni), can attain the supreme state by taking refuge in Me. How
much more then the well-born Brahmanas and royal sages who are naturally devoted to
me! Therefore, royal sage that you are, having been born into this impermanent and
unhappy world, stricken by the threefold affliction meditate upon Me, as you traverse the
path of life.”

Sri Krishna now describes the nature of Bhakti:

manmand bhava mad-bhakto mad-yaji mam namas-kuru |
mamevaisyasi yuktvaivam atmanam mat parayanam || 34 |

34. Focus your mind on Me, be devoted to Me, offer worship to Me, bow down to Me.
Engaging your mind in this manner and regarding Me as the supreme goal, you will come to
Me.

Commentary

“Fix your mind on Me without interruption like the flow of a continuous stream of oil —
meditate upon Me as the Supreme Ruler, opposed to all that is negative, the sole repository
of goodness, the omniscient one who is completely self-determining, the sole cause of the
entire universe, the Supreme Brahman, the Supreme Person; having large eyes shaped like
a lotus petal; with a complexion like a clear blue cloud; whose radiance is like that of a
thousand suns simultaneously risen; the great ocean of exquisite beauty; having four arms,
noble and strong, dressed in brilliant yellow raiment; adorned with a pure crown,
crocodile-shaped ear-rings, garlands, arm-bracelets and bangles on the wrists; the ocean of
infinite mercy, affability, beauty, sweetness, majesty, magnanimity and parental affection;
the refuge of all without exception and without partiality — the Supreme Lord of all.”

Offer worship to Me — Worship is really the conduct of one who realises that he is
absolutely dependant — (§esa) on God. Worship traditionally consists also in offering

(1) all things of enjoyment such as waving of lights etc.
(2) all those things which are tangible like garlands, sandal paste etc.,
(3) food offerings.

Here the term atman stands for the mind [rather than the Self ]

The purport is that you will reach Krishna alone if you regard Krishna as your only
support and with determination you should meditate on Krishna, experience Krishna,
worship Krishna and bow down to Krishna — Thus, with such mental resolve you should
carry on your secular works for bodily sustenance and religious activities as acts for
pleasing Krishna alone, regarding them as impelled by Krishna and finding sole joy in
absolute subservience to Krishna. You should always engage yourself in chanting
Krishna’s names with love, and endeavour to serve Krishna etc. Contemplating on the



multitude of Krishna’s attributes, and practising every day this worship as described, you
will reach Krishna alone.

harih om tatsat
iti Srimad bhagavadgitasupanisatsu
brahma-vidyayam yogaSastre
Sri-krsnarjuna samvade raja-guhya-yogo
nama navamo’dhyayah

Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the ninth discourse entitled
“The Royal Secret”
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Chapter 10
<SS
Vibhuti Yogah

Manifestation of Divine Glories

Summary of the Teaching

the Over-Self of all beings. A narration of His unique characteristic auspicious attributes was

given. Bhakti Yoga with its preparatory disciplines was taught. Now, in order to further
cultivate and nurture devotion, it will now be taught that the totality of the Lord’s auspicious
attributes are infinite, that His sovereignty over the whole universe is unrivalled, and that the
universe is governed by His will as it constitutes His corporeal manifestation (Sarira), with Him
for its Self.

In order to generate and to foster the development of Bhakti Yoga, Krishna taught that He is

$r1 bhagavan uvaca
bhitya eva maha-baho Srnu me paramam vacah |
yatte’ham priyamanaya vaksyami hita-kamyaya |l 1 ||
The Blessed Lord said;
1. Further, O Arjuna, listen to My supreme teaching, which, desirous of your welfare, I shall impart
to you who love Me.

Commentary

“Listen with rapt attention to these words which I shall speak — a consummate teaching
which will give you a much broader understanding of My greatness. I shall teach you about
the arising and development of devotion to Me, as you’re pleased with listening to My
greatness and because I too love you.”

na me viduh sura-ganah prabhavam na maharsayah |
aham-adir-hi devanam maharsinam ca sarvasah |1 2 11

2. Neither the hosts of gods nor the great seers know My glory. Indeed, I am the sole source of the
gods and of the great seers.

Commentary

“However supernatural their vision, and however great their knowledge, the hosts of gods
and the wise seers cannot comprehend My particular glory. They do not know My name,
activity, essential nature, attributes etc., the reason being that I am the source in every way
of these gods and great seers. I am the very source of their nature, knowledge and power
etc. They have become gods and great seers because I have given them understanding
according to their meritorious deeds. That understanding is limited and therefore they do
not know My essential nature and characteristics as they really are.”

Sri Krishna proceeds to explain that insight into His true nature, which is beyond the grasp
of gods and sages and which is the means for release from the hindrances that obstruct the
dawning of devotion: —

yo mam ajam anddim ca vetti loka-mahesvaram |
asamiidhah sa martyesu sarva-papaih pramucyate || 3 1|
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3. One who knows Me as unborn and without a beginning; the great Lord of the worlds — is
undeluded among mortals and is liberated from all negative acts.

Commentary

He who, unlike other beings, exists ‘without being born’ at any particular time is ‘unborn’
in the sense of being eternal. This attribute denotes a unique state essentially different from
both inorganic things which are subject to modifications, and from the Jiva involved in
Samsara and conjoined with insensible matter. In this state of material involvement the
birth of the Jiva is caused by Karma.

The term ‘Anadi’, or without beginning, is used to distinguish the state of the Lord, which
is distinct from that of the liberated Self. Although the liberated Self is in fact also eternal,
it can be said to have a beginning from the point of view that the state of liberation has a
beginning. Previously the Self had been trapped in material nature, a state from which it
had to be liberated. Hence the term ‘Anadi’ implies that the Lord is without such
involvement and does not deserve the same description.

The Veda also says: — ‘He who is stainless’ (Sve.Up., 6:19).

Thus, an undeluded person understands that Krishna’s nature is totally contrary to any
association with negativity. The term ‘delusion’ refers to the error of regarding Krishna
simply as one among other divinities of the same kind. To be free of this delusion is to be
‘undeluded’ — such a person is released from all reactions of negative acts which obstruct
the rise of Bhakti.

The gist of what is said is this: — In this world, the king who rules over others is only like
all other men. He has become a ruler by virtue of some good Karma. Such is also the case
with the king of the gods (Indra). Even the Creator (Brahma) of the World (Brahmanda) is
of the same class as other beings involved in Samsara, because he too is a created being,
coming within the threefold classification of beings according to the three innate tendencies
for growth. The Veda also says;— He who creates Brahma’ (Sve. Up. 6:18). [which
indicates that Brahma is a created being].

The same is the case with all those who have acquired the eight supernatural psychic
powers. But I, the Supreme Being, am the great Lord of the worlds. The un-deluded person
knows Me as essentially different from insentient matter in its sequential state of cause
and effect, and also from the Jivatman whether conjoined with material nature or liberated
from it, and from everything else, because everything in the universe is subject to My
control.

Thus, after teaching the method of annihilating all negativity impeding the rise of Bhakti,
by contemplation on His essential nature, and also affirming the development of devotion
by the destruction of such opposing factors, Sri Krishna now explains the way in which
Bhakti develops by contemplation on His sovereign power and boundless positive
attributes: —

buddhir-jiianam asammohah ksama satyam damah Samah |
sukham duhkham bhavo’bhavo bhayam cabhyam-eva ca |l 4 1|

4. Intelligence, knowledge, non-delusion, forbearance, truth, restraint, self-control, pleasure and
pain, exaltation and depression, fear and fearlessness;

ahimsa samata tustis-tapo danam yaso’yasah |
bhavanti bhava bhiitanam matta eva prthag-vidhah |1 5 11

5. Non-violence, equanimity, cheerfulness, austerity, beneficence, fame and infamy — these
different [psychological] qualities arise from Me alone.
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Commentary
‘Intelligence’ — is the power of the mind to investigate and ascertain. ‘Knowledge’ — is
the power of determining the difference between the two entities: insentient matter and the
sentient Self. ‘Non-delusion’ — is freedom from deception like that of perceiving the

mother-of-pearl in a shell as silver — a delusion which arises from the superimposition of
the memory of a thing once seen on another thing now being perceived. ‘Forbearance’ —
is a state of mind in which one remains calm even when there is a [valid] cause for
becoming disturbed. ‘Truth’ — is the describing of things as they actually are, and is also
meant for the welfare of all beings. In this context the acting of the mind in conformity
with this ideal is intended, because the content is with reference to the thought processes.
‘Restraint’ — 1is refraining from activity which results in causing suffering to others. ‘Self-
control’ — is the restraint of the mind in the same manner. ‘Pleasure’ — is the experience
of that which is agreeable to oneself. ‘Pain’ — is the experience of what is disagreeable.
‘Exaltation’ — is the mental state of elation caused by experiences which are agreeable to
oneself. ‘Depression’ — is the feeling of hopelessness caused by disagreeable experiences.
‘Fear’ — is the stress caused by the expectation of future suffering. ‘Fearlessness’ — is
the absence of such feelings. ‘Non-violence’ — is refraining from being the cause of
suffering to other beings. ‘Equanimity’ — is being mentally balanced in whatever comes;
good or bad and to look with neutrality on whatever happens to oneself, one’s friends and
one’s enemies. ‘Cheerfulness’ — 1is the natural feeling of joy with the perceived universe.
‘Austerity’ — is self-discipline by denying oneself pleasures, as enjoined by the Scriptures.
‘Beneficence’ — is giving to another whatever objects one personally enjoys. ‘Fame’ — is
the [generation of the] reputation of possessing good qualities. ‘Infamy’ — is the bad
reputation arising from possessing negative qualities. The mental processes which lead to
the generation of fame and infamy must be understood here, because psychology is the
subject-matter of the context [of this verse]. Austerity and beneficence are also to be
understood in the same way. All these psychological processes which lead to either activity
or inactivity, arise from Me alone, ie., they are dependent on My volition.

maharsayah sapta pirve catvaro manavas-tatha |
mad-bhava manasa jata yesam loka imah prajah 11 6 ||

6. The seven great seers [Rishis] of yore and similarly the four Manus, all are my mental
expansions empowered by Me. All these creatures of the world are descended from them.

Commentary

‘The seven great Rishis of yore’, namely, those seven great Rishis like Bhrgu etc., who
were born from the mind of Brahma in the cycle of the previous Manu [Universal
administrator] to perpetuate the creation; and the four Manus who are the sons of Savarna
were created in order to supervise the work of sustentation. All creatures in the world are
their progeny. So they are the progenitors as well as the sustainers of all beings until the
time of cosmic dissolution [Pralaya]. @ The Rishis and the Manus, derive their
empowerment from Me. Their disposition is My disposition — they do what I want them to
do — this the meaning.

etam vibhitim yogam ca mama yo vetti tattvatah |
so’vikalpena yogena yujyate natra samsayah 11 7 ||

7. He who in truth knows My sovereignty and splendour of auspicious attributes, becomes
imbued with the unshakeable Yoga of Bhakti; of this, there is no doubt.



Commentary

Sovereignty (Vibhuti) is the condition of being the Supreme Lord. The one who in truth
knows this Vibhuti which displays itself through My being the basis of origination,
sustentation and activity of everything, and also that I have absolute auspicious attributes;
antithetical to all that is negative — such a person becomes firmly established in Bhakti
Yoga.

Sri Krishna now shows how the learning about His sovereignty increases devotion.

aham sarvasya prabhavo mattah sarvam pravartate |
iti matva-bhajante mam budha bhava-samanvitah |1 8 ||

Commentary

‘Bhava’ is a particular bent of mind, here a loving disposition of the mind. The meaning is
that they worship Krishna with intense yearning of the heart. How?

mac-citta mad-gata-prana bodhayantah parasparam |
kathayantaSca mam nityam tusyanti ca ramanti ca Il 9 ||

Commentary

With their ‘Prana’, ie. the life-force centred on Me — the meaning is that they are unable
to sustain themselves without Me. They ‘confide in one another’ by revealing their
personal spiritual experiences and by discussing My divine and adorable pastimes. The
speakers are delighted by their own narration, because it is spontaneous, without any
ulterior motive; the listeners too, feel the narration to be peerless and incomparably
cherishable. They thus live in bliss.

tesam satata-yuktanam bhajatam priti-pirvakam |
dadami buddhi-yogam tam yena mam-upayanti te || 10 |

Commentary

Those ‘who are constantly harmonised with Me,” are those who desire eternal unification
with Me, and who worship Me, I grant them with love, that ‘Buddhi-yoga’ or mature
devotional state, by which they come to Me.

tesam evanukam partham aham ajiianajam tamah |
nasayamy-atmabhavastho jiana-dipena-bhéasvata |l 11 ||

11. Out of compassion for them alone, I, being the focus of their thought processes, dispel the
darkness born of ignorance by the brilliant lamp of wisdom.

Commentary

To show mercy to them alone, abiding in their thought flow, ie., established as the object of
their thoughts — 1 dispel the darkness born of ignorance in the form of old samskaras
consisting of attachment to objects other than Myself, to which they were previously
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8. I am the source of all; everything emerges from Me — realising this the enlightened ones
adore Me with complete devotion (Bhava).

9. With their minds focussed on Me, with their life-force centred in Me, confiding in one
another and always speaking of Me, they live in contentment and bliss at all times.

10. To those, who are constantly harmonised with Me and who worship Me with intense love, |
fondly grant the mental disposition (Buddhi-yoga) by which they attain to Me.
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habituated. Thus having heard of the multitude of auspicious attributes, and of the extent
of the sovereign glories of the Lord which are unique and different from all others and
which generate unsurpassed joy in listeners, Arjuna expresses a desire to hear the details
about them and said: —

arjuna uvaca
param brahma param dhama pavitram paramam bhavan |
purusam Sasvatam divyam adidevam ajam vibhum || 12 1|

Arjuna said:
12. You are Supreme Brahman, the Supreme Light, and the Supreme Purifier. All the seers
proclaim You as the eternal, divine Person, the Primal Lord, the unborn and all-pervading.

ahus-tvam rsayah sarve devarsir-naradas -tatha |
asito devalo vyasah svayam caiva bravisi me || 13 I

13. So also declare all the divine sages Narada, Asita, Devala and Vyasa, now You Yourself also
proclaim this.

Commentary
Thus the Vedas assert:—

‘From whom all these beings are born, by whom, when born, they live and into whom
they return when they perish— investigate this well. This is Brahman’ (Tai.Up., 3.1.1);

‘He who knows Brahman attains the Highest” (Ibid., 2.1.1); and

‘He who knows the Supreme Brahman becomes the Brahman’ (Mun.Up., 3.2.9).
Likewise Krishna is the Supreme Light. The term ‘Dhaman’ here connotes light:

‘Now, the light which shines beyond this highest heaven. ‘ (Cha.Up., 3.13.7);

‘Attaining the Supreme Light, it [the liberated jiva] appears with its own form’ (Ibid.,
8.12.2);

‘The gods worship Him as the Light of lights’ (Br.Up., 4.4.16).

Krishna is also the Supreme Sanctifier, the One who is the ultimate liberator from sins. He
purifies the meditator of all sins (proclivities) and also destroys them (their effects) without
any trace.

The Veda declares: —

‘As water clings not to the leaf of a lotus-flower, so sinful deeds cling not to one who
knows thus’ (Cha. Up., 4.14.3):

‘Just as the fibre of Ishika reed (reed-cotton) laid on a fire is burnt up, so also all one’s
sins are burnt up’ (Ibid., 5.24.3); and

‘Narayana is the Supreme Brahman, Narayana is the Supreme Light, Narayana is the
Supreme Self’ (Ma. Na., 9.4).

Sages are those who know in reality the higher truth (the Supreme Brahman), and the lower
truth (individual jivas); they speak of Krishna as the eternal Divine Person, Original Lord, the
unborn and all-pervading. So also divine sage Narada, Asita, Devala and Vyasa declare: —

This Narayana, Lord of Sri, the one who resides on the Milk Ocean, relinquishing His
Serpent-couch, has come to the city of Mathura ‘Wherever Krishna is, there is the
blessed [city of] Dvaravati. He is the Lord Himself, the ancient One and Eternal Dharma.
Those who know the Vedas and those who know the Self declare the great-minded
Krishna to be the eternal Dharma. Of all sanctifiers, Krishna is said to be the most
sanctifying, the most virtuous of the virtuous, the most auspicious among the auspicious.
The lotus-eyed God of gods, the eternal, abides as the three worlds... Hari whose essential
nature is beyond thought, abides thus. Madhusudana is there alone’ (Ma. Bha. Vana.,
88.24-25).
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Similarly it is stated: —

‘O Arjuna, where the Divine, the eternal Narayana the Supreme Self is, there the entire
universe, the sacred water and the holy shrines are to be found. That is sacred, that is
Supreme Brahman, those are sacred waters, that is the austerity grove — there dwell the
divine sages, the Siddhas and all those rich in austerities where the Primal Creator, the
great Yogin Krishna the slayer of the demon Madhu dwells. It is the most sacred among
the sacred. For you, let there be no doubt about this’ (Ibid-, 90 28-32);

‘Krishna Himself is the origin and dissolution of all beings. For, this universe, consisting
of sentient and insentient entities, was projected for the sake of Krishna (Ma. Bha. Sabha.,
38.23).

And Krishna Himself says so in the passage beginning with— ‘Earth, water, fire, ether,
mind, intellect and Ahamkara; this Prakrti, which is divided eightfold, is Mine’ (7.4) and
ending with ‘I am the origin of all; from Me proceed everything’ (10.8).

sarvam etad rtam manye yan-mam vadasi kesava |
na hi te bhagavan vyaktim vidur-deva na danavah || 14 1|

14. O Krishna, I am convinced of all this that You say to Me, verily O Lord, neither the gods nor
the anti-gods know Your identity.
Commentary

“Therefore, I deem all this to be a statement of facts as they are in reality, and not merely
exaggerated praise, therefore, O Lord — neither the gods (devas) nor the jealous-gods
(asuras) who possess limited knowledge know ‘Your identity’— the ways in which You
manifest Yourself.”

svayam evatmandatmanam vettha tvam purusottama |
bhiita-bhavana bhiitesa deva-deva jagat-pate || 15 ||

15. O Supreme Being, O Creator of beings, O Lord of beings, O God of gods, O Ruler of the
universe, You Yourself know Yourself by Yourself.

vaktum arhasy-asesena divya hyatma vibhiitayah |

yabhir-vibhitibhir lokan imams tvam vyapya tisthasi || 16 ||
16. Kindly tell Me without reserve, of Your divine supernal manifestations whereby You abide
pervading all these worlds.

What is the need for such description? The answer follows: —

katham vidyam aham yogims tvam sada paricintayan |
kesu kesu ca bhavesu cintyo’si bhagavan maya |l 17 1|

17. O Almighty Lord, How can I, a Yogi, know You by constantly meditating on You? And in
what forms are you to be contemplated upon by Me.

Commentary

How am I, as a Yogi engaged in the meditation of Bhakti Yoga, to know You, as the object
of meditation, as fully possessing a multitude of auspicious attributes like sovereignty etc.?
And what are the various psychological characteristics, which You have not yet mentioned,
and which are different from the intelligence, discriminatory knowledge etc., mentioned
previously?
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vistarendtmano yogam vibhiitim ca janardana |
bhityah kathaya trptir hi Srnvato nasti me’mrtam | 18 1

18. Tell me again in detail, O Krishna, about Your attributes and glories. For I am never satiated by
hearing Your ambrosial words.
Commentary

“You briefly referred to your sovereignty and dominion in verse 10.8 — ‘I am the origin of
all; from Me proceed everything’ . Please elaborate now on this and describe in what way
You are the Creator and Controller of all”.

$r1 bhagavan uvaca
hanta te kathayisyami divya hyatma vibhitayah |
pradhanyatah kuru-srestha nasty-anto vistarasya me |1 19 |

The Blessed Lord said:
19. Gladly shall I relate to you, O Arjuna (Best of the Kurus), the most prominent of My divine
personal expansions (Vibhiutis)— There is indeed no limit to their extent.

Commentary

The term ‘pradhanya’ (most important) means those which are most pre-eminent, I shall
reveal to you only those manifestations that are prominent because it would be impossible
to recount or to listen to them in detail, because there is no limit to them.

A Vibhuti or manifestation referred to, is defined as “something under the control of the
Lord”; because of the expository statement — ‘He who in truth knows this supernal
manifestation and the seat of auspicious attributes’ (10.7), — made after listing the various
kinds of psychological factors like intelligence etc., of all beings which arise from Krishna
alone.

Similarly it has been stated there [in the commentary on 10:7] that the term Yoga refers
to Krishna being the Supreme Creator and that the term Vibhuti refers to things ‘being
impelled’ by Krishna. It is also confirmed by the statement: — ‘I am the origin of all; from
me proceed everything; thinking thus, the wise worship Me with all devotion’ (10.8).

aham atma gudakesa sarva bhiitasaya sthitah |
aham adisca madhyam ca bhiitanam anta eva ca 1 20 |1

20. I am the Self, O Gudakesha (Arjuna —Conqueror-of-sleep), dwelling in the hearts of all beings.
I verily am the beginning, the middle and also the end of all beings.

Commentary

I am the atman seated in the hearts of all beings who constitute My corporeal
manifestation (sharira). This is later confirmed in verses 15:15 & 18:61.

The Vedas also declare this (Br.Up., 3.7.21, 22).

Thus, I exist as the Self of all beings and I am their beginning, their middle and also their
end which means I am the cause of their origination, sustentation and dissolution.

Thus, Sri Krishna explains the grammatical rule of Samanadhikaranya or co-ordinate
predication by demonstrating His immanence in all beings, which are His manifestations
having Him, as their Self. Sri Krishna proceeds to present some specific or distinguished
manifestations in the same style of co-ordinate predication. As the Lord abides as the Self
in all things, the final significance of all nouns culminates in Him alone. Nouns such as
god, human, bird, tree etc., though signifying the respective physical forms of those
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objects, ultimately refer to the Selves (atman) of those objects. Similarly, Krishna being the
immanent Over-Self of each one of them is the basis for describing them in the manner of
co-ordinate predication.

Concluding the discourse of Vibhitis, Krishna says:— “There is nothing, moving or
unmoving, that can exist apart from Me” (10:39). The fact that they are inseparable from
Krishna and cannot exist independently because of being under His control has already
been declared in the words “Everything proceeds from Me” (10:8).

adityanam aham visnur jyotisam ravir-amsuman |
maricir marutam asmi naksatranam aham sast || 21 1|

21. Among the Adityas I am Vishnu, of luminaries I am the radiant Sun. Of the Maruts I am
Marici, and among the constellations I am the Moon.

Commentary

Of the 27 lunar mansions (sub-divisions of the Zodiac), I am the Moon. The genitive case
used here is not to specify one out of many included in a group; its use is the same as in
statement— ‘I am the consciousness in all beings’ (10.22), I am the Moon who is the Lord of
the lunar mansions [but not one of them].

vedanam sama-vedo’smi devanam asmi vasavah |
indriyanam manascasmi bhiitanam asmi cetana l 22 1

22. Of the Vedas I am the Samaveda; I am Indra among the gods. Among sense-organs I am the
Mind, and of sentient beings I am consciousness.

rudranam Sankarascasmi vitteso yaksa-raksasam |
vasinam pavakascasmi meruh Sikharinam aham 11 23 1

23. Of the Rudras I am Sankara; among the Yakshas and Rakshasa, I am the Lord of wealth
(Kubera). Of the Vasus I am Agni; of the peaked mountains, I am Meru.

purodhasam ca mukhyam mam viddhi partha brhaspatim |
senaninam aham skandah sarasam asmi sagarah 11 24 1

24. Among domestic priests, O Arjuna, know Me to be their chief — Brhaspati. Among army
generals, I am Skanda; among reservoirs of water, [ am the ocean.

maharsinam bhrgur aham giram-asmy-ekam aksaram |
yajaanam japa-yajiio’smi sthavaranam himalayah || 25 ||

25. Among the great sages, I am Bhrgu; among words, I am the single syllable Om. Among
sacrifices, I am the sacrifice of Japa and among immovable things I am the Himalayas.

Commentary

Of great seers like Marici (see note 3) etc., I am Bhrgu. Words are sounds that convey
meaning, and of such words, I am the single syllable AUM. Of all sacrifices, I am the
sacrifice of Japa (repetition of sacred formulae) which is the most prominent part of the
sacrificial liturgy.

asvatthah sarva vrksanam devarsinam ca naradah |
gandharvanam citrarathah siddhanam kapilo munih |1 26 ||
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26. Of trees I am the Ashvattha; among celestial seers (deva-Rishis) I am Narada. Of the
Gandharvas I am Citraratha and among the perfected beings, I am Kapila.

Commentary

Among those who have attained perfection in yoga I am the most venerable Kapila.

uccaihsSravasam asvanam viddhi mam amrtodbhavam |
airavatam gajendranam naranam ca naradhipam 1 27 1|

27. Of horses know Me to be Uccaihshravas the nectar-born. Of lordly elephants, I am Airavata,
and among humankind, I am the monarch.

Commentary

Uccaihshravas was the celestial horse born from the churning of the ocean of ambrosia.
The king of elephants Airavata was also produced from the churning of the ocean [and
given to Indra].

ayudhanam aham vajram dheniinam asmi kamadhuk |
prajanascasmi kandarpah sarpanam asmi vasukih || 28

28. Among weapons, I am the Vajra (thunderbolt). Among cows, I am Kamadhuk; among
progenitors, I am Kandarpa (the god of love). Of dragons, I am Vasuki .

Commentary

Kamadhuk (or Kama-dhenu) is the celestial wish-fulfilling cow Surabhi the greatest among
the produces of milk for use in sacrifice. The god of love Kama-deva is the cause of
procreation. Sarpas are one-headed dragons.

anantascasmi naganam varuno yadasam aham |
pitrnam aryama casmi yamah samyamatam aham 11 29 |

29. Amongst Nagas, I am Ananta. Of aquatic-deities I am Varuna; of the manes, I am Aryama and
among subduers, I am Yama.
Commentary

Nagas are many-headed dragons. Yadamsi are the deities connected with water. Subduers
are law-enforcers — Yama (the god of death) is the son of the sun-god Vivasvata.

prahladascasmi daityanam kalah kalayatam aham |
mrganam ca mrgendro’ham vainateyasca paksinam 11 30 ||

30. Among Daityas, I am Prahlada and among reckoners I am Time [Kala]. Of beasts, I am the
lion, and of birds I am Garuda the son of Vinata.

Commentary

Of those who reckon with the desire to cause harm I am Kala— here an emissary of Yama
who records the time of death of creatures is meant.

pavanah pavatam asmi ramah Sastra-bhrtam aham |
Jhasanam makaras-casmi srotasam-asmi jahnavi |1 31 1

31. Of moving things, I am the wind. Among warriors I am Rama; among fishes, I am the shark,
and amongst rivers, I am Ganga.
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Commentary

Among those who bear arms, I am Rama. Here the quality of “bearing weapons” is the
actual Vibhuti, as no other sense is possible. Aditya and the others, being jivas, are
‘attributes’ of the Lord, who is their Over-Self as they constitute His corporeality.
Therefore they stand in the same position of the attribute as that of bearing weapons.

sarganam adir-antasca madhyam caivaham arjuna |
adhyatma vidya vidyanam vadah pravadatam aham | 32 ||

32. In relation to beings, I am the beginning and the end, and also the middle, O Arjuna. Among
sciences I am the science of the Self. In the discipline of debate, I am logical reasoning.

Commentary

Beings are all created things and I am their beginning or cause because I Myself am
continually creating them. Similarly, I am the end, namely the destroyer of everything that
is in the process of disintegration at all times. Similarly I am the middle, that is to say the
sustainer of things that are being sustained at all times. Of those who investigate the truth
through means of debate using the techniques of Jalpa (argument) and Vitanda (perverse
criticism) etc., | am the technique of logical reasoning which determines the truth.

aksaranam akaro’smi dvandavah samasikasya ca |
aham evaksayah kalo dhata’ham visvato mukhah 11 33 1|

33. Among the letters of the alphabet I am ‘A’. I am the dual among compound words; I am Myself
everlasting Time and I am the Creator, facing every direction.

Commentary
The letter “A” 1is the basis of all letters as established in the Veda: —
akaro vai sarva vak — The letter “A” itself is all speech (Ai. Ar. 3.2.3, Ai Up. 3:6).

Samasika means the entire collection of compound words of which I am the Dvandva
(dual) compound; it is pre-eminent because the meanings of both constituent terms are
equally important. I am Myself everlasting Time (Kala) composed of divisions like hours
and minutes etc. I am the four-faced Brahma who is the creator of all.

mrtyuh sarva-haras-caham udbhavasca bhavisyatam |
kirtih srir-vak ca narinam smrtir-medha dhrtih ksama |l 34 1|

34. I am Death among plunderers. I am the origin of all that shall be born. In women I am fame,
prosperity, eloquence, memory, intelligence, endurance and forgiveness.

Commentary

I am also Death or Mrtyu [a servant of Yama] who snatches away the life of all beings. Of
those beings that shall be born I am that activity called birthing. In women [ie among
goddesses who are the Shaktis of the Lord] I am prosperity (Sr7); fame (Kirti); eloquence
(Vak); memory (Smrti); intelligence (Medha); endurance (Dhrti) and  forgiveness
(Ksama).

brhatsama tatha samnam gayatri chandasam aham |
masanam margasirso’ham rtinam kusumakarah |1 35 1|

35. Of the Sama hymns, I am the Brhatsaman hymn and I am the Gayatri among meters. Of months,
I am Margashirsha (November-December): and of seasons I am the season of flowers (spring).
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dyitam chalayatam asmi tejas tejasvinam aham |
jayo’smi vyavasayo’smi sattvam sattvavatam aham 11 36 |

36. Of the fraudulent [activities], I am gambling. I am the brilliance of the brilliant, I am victory, I
am effort, I am the magnanimity of the magnanimous.

Commentary

I am the industry of the industrious. I am the intellectual vigour of those who possess
magnanimity of mind.

vrsninam vasudevo’smi pandavanam dhanarijayah |
muninam apy-aham vyasah kavinam usanda kavih 11 37 11

37. Of the Vrshni [clan] I am Vasudeva. Of the Pandava [family] I am Arjuna. Among sages I am
Vyasa and among seers, I am Ushana (Sukra).

Commentary

Here the pre-eminent Vibhiti (distinction) is that of being the son of Vasudeva, because
no other meaning is possible. Of sons of Pandu, I am Dhanafijaya or Arjuna. Among those
sages who achieve enlightenment through the process of meditation, I am Vyasa. The seers
are those who are wise and learned — among them I am Sukra (Venus).

dando damayatam asmi nitir-asmi jigisatam |
maunam caivasmi guhyanam jianam jiianavatam aham || 38 |

38. Of disciplinarians, I am the principle of punishment. Among conquerors, I am diplomatic
policy. Of secrets, I am verily silence; and of those who are wise, I am wisdom.

Commentary

I am the power of punishment of those who punish for law enforcement. In regard to those
who seek ascendancy I am the diplomatic policy which is the [best] means of attaining
success. Of factors associated with keeping secrecy, I am silence.

yaccapi sarva bhiitanam bijam tad aham arjuna |
na tadasti vina yat syan maya bhiitam caracaram || 39 ||

39. Whatever is the essence of all beings, O Arjuna, I am that. There is nothing mobile or immobile
that can exist without Me.
Commentary

In whatever condition any being may exist, whether perceptible or not, I alone am the root
cause of that state. There is not a single category of existing thing that can exist without
Me as its Over-Self. In the statement — ‘Nothing that moves or does not move exists
without Me’, it is reaffirmed that the Lord exists as the Self, just as He said in the
beginning:— ‘I am the Self, seated in the hearts of all beings’ (10.20). The purport is that
the entire host of entities in every state of being, is connected to Me, as their Over-Self. By
this Krishna clarifies that His being the Self of all things, is the basis for the doctrine of co-
ordinate predication — the doctrine that all words ultimately refer to Him alone.

nanto’sti mama divyanam vibhiitinam parantapa |
esa tiddesatah prokto vibhiiter vistaro maya |l 40 1|

40. There is no limit to My divine glories O Arjuna (Scorcher-of-foes). Here I have only briefly
adumbrated My Divine Manifestations.
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vad yad vibhiitimat sattvam srimad trjitam eva ca |
tat tad evavagaccha tvam mama tejo’'msa sambhavam || 41 1|

41. Know for certain that whatever has sovereignty, splendour and brilliance is produced by a mere
fraction of My potency.

Commentary

Sovereignty is the capacity and means to control others; splendour refers to that which
has beauty or prosperity in terms of wealth, grains etc., or has brilliance namely, is
engaged in actions for the benefit of others — know such manifestations as coming from a
mere fragment of My ‘tejas’. Tejas or Might is the capacity to overcome all opposition.
The meaning is, know them as arising from a fraction of My inconceivable power of
subjugation.

athava bahunaitena kim jianena tavarjuna |
vistabhyaham-idam krtsnam ekamsena sthito jagat 11 42 ||

42. But of what use to you is all this extensive knowledge, O Arjuna? I abide, sustaining this whole
universe with but a fraction of Myself.

Commentary

As said by venerable Parashara:— ‘On a fraction of the ten thousandth part of a ten
thousandth part of this energy, the universe rests’ (V.P., 1:9:53).

harih om tatsat
iti Srimad bhagavadgitasupanisatsu
brahma-vidyayam yoga-sastre
Sri-krsnarjuna samvade vibhiiti-yogo nama
dasSamo’dhyayah

Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the tenth discourse entitled
“Manifestation of Divine Glories”
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Chapter 11
<SS
Visvarupa DarSana Yogah

The Vision of the Cosmic Form

Summary of the Teaching

the Over-Self of all beings. He gave a narration of His unique auspicious attributes which

characterize Him as different from all other entities. He also taught that the entire range
of sentient and insentient beings which are likened to the corporeality or “body” of God, are
completely dependant upon Him for their origin, existent and activity.

Thus, for engendering Bhakti Yoga and helping to develop it, Sri Krishna taught that He is

Having heard from Krishna of His marvelous and unique nature and activity; and being
convinced of the truth of this revelation, Arjuna became desirous of directly perceiving these
things and conveyed his longing to Krishna. By His grace, Arjuna was able to see Him as
described in this chapter.

$r1 arjuna uvaca
mad-anugrahaya paramam guhyam adhyatma samjiitam |
yat tvayoktam vacas tena moho-yam vigato mama | 1 ||
Arjuna said.
1. Out of compassion for Me, You have personally revealed the most profound mystery
concerning the jivatman; thereby this delusion of mine is completely dispelled.

bhavapyayau hi bhiitanam Srutau vistaraso maya |
tvattah kamala-patraksa mahatmyam api cavyayam 11 2 ||

2. Indeed, I have heard in great detail about the origination and dissolution of all beings, O
Krishna (Lotus-eyed-one), as issuing forth from You; as also about Your inexhaustible
excellence.

evam etad yathattha tvam-atmanam paramesvara |

drastum icchami te riupam aisvaram purusottama || 3 ||

3. O Supreme Lord, I long to actually see Your Sovereign form, exactly as You Yourself have
described it, O Supreme-person.

Commentary

“O ocean of compassion for those who take refuge in You. I accept everything that You
have declared about yourself, however, I wish to see it; to realise it directly, Your
sovereign and unique manifestation — Your form as the ruler, protector, creator,
destroyer, supporter of all, the mine of auspicious attributes, supreme and distinct from
all other entities.”

manyase yadi tacchakyam maya drastum iti prabho |
yogesvara tato me tvam darsayamanam avyayam || 4

4. If you consider, O Lord, that I am capable, then reveal Yourself completely to me, O Lord of
Yoga in that imperishable form.
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Commentary

“If You think that Your form as all-creator, as all-ruler and as all-supporter, can be seen
by me, then, O Lord of Yoga — Yoga referring to having omniscience and all other
auspicious attributes — knowledge, strength, sovereignty, valour, power and glory
which are inconceivable in any one else but You! Reveal Yourself to me completely.”
‘Avyayam’ (completely) is an adverb the meaning of which is: ‘Reveal everything
about Yourself to me.’

$r1 bhagavan uvaca
pasya me partha riupani Sataso’tha sahasrasah |
nand vidhani divyani nana varna krtini ca 11 5 1|
The Blessed Lord said:
5. Behold My forms, O Arjuna (Partha), hundreds upon thousands of them, manifold, divine,
varied in hue and shape,

pasyadityan vasin rudran asvinau marutas tatha |
bahiiny-adrsta-pirvani pasyascaryani bharata 11 6 1|

6. Behold the Adityas, the Vasus, the Rudras, the two Ashvins and the Maruts. Behold, O Arjuna,
many marvels never seen before.

Commentary

“Behold in My single form the twelve Adityas, eight Vasus, eleven Rudras, the two
Ashvins and forty-nine Maruts.” — this is merely illustrative the meaning being —
“Behold all those things directly perceived in this world and those described in the
Scriptures, and also many marvels, not seen before in all the worlds and not mentioned
in any of the Scriptures.”

ihaikastham jagat krtsnam pasyadya sacardacaram |
mama dehe gudakesa yac canyad drastum icchasi || 7 ||

7. Behold here, O Arjuna (Conqueror-of-sleep), the whole universe with its mobile and immobile
things centered in My body and whatever else you desire to see.

Commentary

‘Here’ — in this single “body” of Mine, and even here, gathered together in a

single spot, behold the universe with all moving and non-moving entities.
Whatever else you desire to see (ie., Arjuna’s chances of victory), behold that
also in one part of this single body.

na tu mam Sakyase drastum anenaiva sva-caksusa |
divyam dadami te caksuh pasya me yogam aisvaram || 8 ||

8. But you will not be able to see Me with your physical eye. I (therefore) give you clairvoyance
— behold My Sovereign Glory!

safjjaya uvaca
evam uktva tato rajan mahayogesvaro harih |
darsayamdasa parthaya paramam rigpam aisvaram 11 9 ||
Safjaya said:
9. Having spoken thus, O King, Sri Krishna, the great Lord of Yoga, then revealed to Arjuna the
supreme Sovereign Form.
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Commentary

Sri Krishna who is Narayana, the Supreme Brahman presently incarnated as Arjuna’s
cousin and seated as a charioteer in his chariot — showed Arjuna, the son of Pritha —
His paternal aunt (the sister of Vasudeva — Krishna’s father), that Sovereign Form,
personal and unique, which is the ground of the entire universe, manifold and
wonderful, and which rules over everything. And that form appeared like this: —

aneka vaktra nayanam anekadbhuta darsanam |
aneka divyabharanam divyanekodyatayudham 11 10 |

10. With innumerable mouths and eyes, many astonishing aspects, many divine ornaments and
brandishing many divine weapons.

divya malyambaradharam divya gandhanulepanam |
sarvascaryam ayam devam anantam visvato-mukham || 11 1|

11. Wearing celestial garlands and raiment, anointed with divine perfumes, full of all wonders,
resplendent, boundless and facing all directions.

Commentary

‘Divyam’ means ‘resplendent’. ‘Anantam’ (boundless) means that form was not
limited by time and space because of its being the foundation of the entire universe in
the past, present and future, ‘Visvatomukham’ means extending into all directions.

Safijaya explains the same resplendence expressed by the term ‘Divyam’:

divi sitrya sahasrasya bhaved yugapad utthita |
vadi bhah sadrst sa syad bhasas tasya mahatmanah |1 12 1

12. If a thousand suns were to rise at once in the sky, the resulting magnificence may be
(somewhat) like the effulgence of that mighty One.

Commentary

This statement illustrates the infinitude of His refulgence. The meaning is that this
manifestation (theophany) was of the nature of expansive light.

tatraikastham jagat krtsnam pravibhaktam enekadha |
apasyad deva-devasya Sarire pandavas tada |l 13 11

13. There [in that form] Arjuna beheld the entire universe, with its manifold divisions gathered
together in one single point within the body of the God of gods.

tatah sa vismayavisto hrsta-roma dhanarijayah |
pranamya Sirasa devam krtanjalir abhasata |1 14 ||

14. Then Arjuna (Dhananjaya), overcome with amazement, his hair standing on end, bowed his
head to the Lord, and with palms pressed together spoke.

arjuna uvaca
pasyami devams tava deva dehe sarvams tatha bhiita visesa sarnighan |
brahmanam iSam kamaldasanastham rsimsca sarvan uragamsca divyan |1 15 ||

Arjuna said:
15. I behold, O Lord, in Your body all the gods and all the diverse hosts of beings, Brahma,

Siva who is in Brahma, the sages and the gleaming serpents.
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Commentary

“O Lord! I can see in Your Cosmic Body all the gods and every category of living being
as also Brahma, the four-faced creator of the universe. So too, Siva (isam
kamalasanastham) who abides in the lotus-seated-Brahma; meaning that Siva follows
the instructions of Brahma. So also all the seers of whom the divine seers are the
foremost; and refulgent dragons like Vasuki, Takshaka etc.

aneka bahiidara vaktra netram pasyami tvam sarvato’nanta ripam |
nantam na madhyam na punastavadim pasyami visvesvara visvaripa |l 16 |

16. With manifold arms, torsos, mouths and eyes, I behold Your infinite form on all sides. I see
no end, nor middle nor yet the beginning of You, O Lord of the universe, O Universal Form!

kiritinam gadinam cakrinam ca tejorasim sarvato diptimantam |
pasyami tvam durniriksyam samantad diptanalarka-dyutim aprameyam |1 17 |

17. 1 behold You with crown, mace and discus, as an expanse of light radiating everywhere,
hard to look at, blazing like a burning fire and the sun, and immeasurable.

tvam aksaram paramam veditavyam tvam-asya visvasya param nidhanam |
tvam-avyayah sasvata dharma gopta sanatanas tvam puruso mato me || 18 ||

18. You are the Imperishable, Supreme One to be realised. You are the Supreme Substratum of
this universe. You are immutable; the Guardian of the Eternal Law (Dharma), I know You are
the Eternal Supreme Being.

anadi madhyantam ananta-viryam ananta bahum Sasi-siirya netram |
pasyami tvam dipta hutasa vaktram sva-tejasa visvam idam tapantam |1 19 |

19. I behold You without beginning, middle and end. Your creative potency is infinite and You
are endowed with a countless number of arms. The sun and moon are Your eyes and Your
mouth is emitting blazing fire and searing the entire universe with your radiance.

Commentary

“I visualise You [expanding] without beginning, middle and end. Your creative might is
infinite and of unsurpassed excellence.” Here the term ‘virya’ is illustrative of the six
divine attributes of knowledge, energy, sovereignty, creative potency, power and
splendour. ‘Your arms are countless’ — this too is illustrative, implying that the Lord
has an infinite number of arms, torsos, feet, faces etc. ‘The sun and moon are Your
eyes’— all Your eyes are like the Moon and the Sun, beaming with Grace (Moon) and
Justice (Sun). The Grace is directed towards the devotees like the Devas who offer
salutations etc., and Justice is directed against Asuras, Rakshasas etc., who are opposed
to them. ‘Your mouth is emitting blazing fire’ — namely, the fire of ultimate cosmic
destruction, as the Fire of Time consumes the world at the time of final dissolution.
‘With Your radiance You are searing the entire universe’ — by radiance (Tejas) is
meant the power to vanquish others. I behold You ‘burning’ or governing the universe
with Your own radiance.

dyavaprthivyor idam antaram hi vyaptam tvayaikena disasca sarvah |
drstvadbhutam riapam idam tavogram loka trayam pravyathitam mahatman || 20 ||
20. The inter-space between heaven and earth, and all the directions are filled by You alone.

Beholding Your spectacular and awesome form, O Mahatman, the three worlds are greatly
overwhelmed with apprehension.
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Commentary

The terms, ‘heaven and earth,” imply all the higher and the lower realms as well. The
‘Antara’, or that which is between heaven and earth, denotes the infinite space in which
all the worlds are located. You alone pervade all the space in all directions. ‘Beholding
Your spectacular and awesome form,” — seeing Your Manifestation of infinite length
and extent, marvellous and terrible. ‘The three worlds are trembling’ — All the Devas
headed by Brahma, the Asuras, the Manes (ancestors), the Siddhas, the Gandharvas, the
Yakshas, and Rakshasas have all come to see the battle;— all the ‘three realms’
consisting of all these friendly, antagonistic and neutral beings are extremely frightened.
‘Mahatman’ means one whose mind cannot be fathomed. It must be understood that like
Arjuna, other celestial beings also were granted clairvoyance by the Lord for directly
perceiving the Cosmic Theophany which supports the universe. If it be asked to what
end, the reply is that it was for demonstrating to Arjuna His supreme majesty [and His
power to affect the entire universe]. Hence it is stated here: ‘Beholding Your marvelous
and terrible form, O Mahatman, the three worlds are greatly overwhelmed with fear.’

ami hi tvam surasanghda visanti kecid bhitah pranjalayo grnanti |
svastityuktva maharsi siddha-sarighah stuvanti tvam stutibhih puskalabhih 11 21 ||

21. Verily into You the hosts of Devas enter. Some fearfully extol You with palms joined. The
hosts of great sages and Siddhas praise You with perfect eulogies saying “Hail to You.”

rudraditya vasavo ye ca sadhya visve’svinau marutascosmapasca |
gandharva yaksasura siddha-sanghda viksante tvam vismitascaiva sarve 1 22 |

22. The Rudras, the Adityas, the Vasus, the Sadhyas, the Vishvedevas, the Ashvins, the Maruts
and the Manes, and the hosts of Gandharvas, Yakshas, Asuras, and Siddhas — all gaze upon
You in amazement.

Commentary

Usmapa (hot drinkers) means ancestors [manes], because the Veda declares:

“verily the manes receive the hot portions of the offerings” (Tai. Br.1.3.10).

rilpam mahatte bahu vaktra netram mahabdaho bahu-bahiiru-padam |
bahiidaram bahu damstra-karalam drstva lokah pravyathitas tathaham || 23 1|

23. Beholding Your almighty manifestation with many faces and eyes with many arms, thighs,
and feet, with many torsos and dreadful with many fangs, all beings including myself are
terrified, O Mighty-Armed.

nabhah-sprsam diptam aneka varnam vyattananam dipta visala-netram |
drstva hi tvam pravyathitantaratma dhrtim na vindami samam ca visno 1 24 1|

24. On seeing You, O Vishnu, touching the highest Heaven, refulgent, multi-coloured with
gaping mouths and huge glaring eyes, I am extremely agitated to my inmost being, I have lost
all composure and peace.

Commentary

The term ‘Nabhas’ denotes the Supreme Heaven (Parama Vyoman) which is beyond
the Material Nature (Prakrti) composed of the three Gunas as established by the Vedic
passages such as:—

‘That is in the Imperishable Supreme Heaven’ (Ma. Na. Up.1;2)

‘He, refulgent as the Sun and beyond darkness’ (Sve. Up. 3.8, Taitt. Aran. 3:12:9)
The dweller beyond the Rajas’ (Rg Sam, 2.6.25.5, Taitt. Sam 2:12:5) and

‘He who is the president in the Highest Heaven’ (Rg Sam. 10:129:7).
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This fact is implied in the statement that ‘the form touches the Supreme
Heaven.” It expresses the idea that this Cosmic Theophany is the foundation of
all — of the Principle, of the Prakrti with its modifications, and of the individual
Jivatmas in all their states.

damstra-karalani ca te mukhani drstvaiva kalanala sannibhani |
diso na jane na labheca sarma prasida devesa jagannivasa | 25 1

25. Seeing Your mouths with awesome fangs and appearing like the fire of Cosmic
Annihilation, I am completely disorientated and confused. Have mercy on me, O Lord of the
Devas! O Abode of the universe!

Commentary

Krishna, acting as Arjuna’s charioteer (Parthasarathi), having thus shown that all the
worlds depend upon Him for their existence and activities, proceeded to reveal to the
son of Pritha (Arjuna) that He was using him as a mere instrument. Krishna’s true
agenda was to lighten the burden of the earth through the destruction of all those, who
in the guise of princes, were presenting themselves as the sons of Dhrtarastra and their
followers, but were actually partial Asuric manifestations. Many such embodiments of
Asuras were present also in the ranks of Yudhisthira’s followers. And Arjuna, after
having perceived by clairvoyance received through Krishna’s grace, the complete
Theophany of the Lord as the Creator etc., witnessed also the slaughter of the entourage
of the sons of Dhrtarastra and others — within the cosmic form of that very Lord
Himself, who is the Self of all, even though the slaughter had not yet taken place —
Arjuna continues:—

ami ca tvam dhrtarastrasya putrah sarve sahaivavanipala sanghaih |
bhismo dronah sita-putras tathasau sahasmadiyairapi yodha-mukhyaih 11 26 |

26. All these sons of Dhrtarastra together with the hordes of Kings, Bhishma, Drona and Karna
along with the leading warriors of our side,

vaktrani te tvaramana visanti damstra-karalani bhayanakani |
kecid vilagna dasanantaresu sandrsyante ciirnitair-uttamangaih 1 27 1|

27. hasten to enter into Your fearful mouths with terrible fangs, some caught between the teeth,
are seen with their heads crushed to powder

yatha nadinam bahavo’mbuvegah samudram evabhimukha dravanti |
tatha tavami naraloka vira visanti vaktranyabhito jvalanti || 28 |1

28. As the many rivers in torrents flow towards the ocean, so do these heroes of the world of
men enter Your blazing mouths.

yatha pradiptam jvalanam patanga visanti nasaya samrddha-vegah |
tathaiva nasaya visanti lokdas tavapi vaktrani samrddha-vegah |1 29 ||

29. As moths rush irresistibly into a blazing fire to their destruction, so do these men madly rush
into Your mouths to meet their destruction.

lelihyase grasamanah samantallokan samagran vadanair jvaladbhih |
tejobhir apiirya jagat samagram bhasas tavograh pratapanti visnoh |1 30

30. O Vishnu! Devouring all the worlds on every side with your flaming mouths, You lick them
up. Your brilliant rays scorch the whole universe, filling it with their radiance.
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akhyahi me ko bhavan-ugra-riipo namo’stu te deva-vara prasida |
vijaatum icchami bhavantam-adyam na hi prajanami tava pravrttim || 31 |

31. O Fearsome One! Tell me who You are ! Salutations to You, O Supreme God. Be gracious,
I desire to know You, the Original One. I do not comprehend Your activity.

Commentary

Lord Krishna is being asked — ‘What exactly is Your intention in assuming this
terrible form while revealing Your universal sovereignty out of overwhelming love for
one who has taken refuge in You’.

$r1 bhagavan uvaca

kalo’smi loka-ksaya-krt pravrddho lokan samahartum iha pravrttah |

rte’pi tvam na bhavisyanti sarve ye’vasthitah pratyanikesu yodhah || 32 |
The Blessed Lord said:
32. I am Time, the mighty force which destroys everything, fully Manifesting Myself, I am here
engaged in destroying the worlds. Even without you, none of the warriors arrayed in the enemy
ranks shall survive.

Commentary

Kala (Time) is the ‘reckoner’ which calculates (kalayati). Calculating the end of the
lives of all those under the leadership of Dhrtarashtra’s sons, I am causing their
destruction.

tasmat tvam uttistha yaso labhasva jitva Satriin bhuniksva rajyam samrddham |
mayaivaite nihatah pirvam eva nimitta-patram bhava savyasacin |1 33 1|

33. Therefore arise, win glory! Conquering your foes, enjoy a prosperous kingdom. They have
verily already been slain by Me; act merely as an instrument, O Arjuna, you great Archer
(savyasacin)!

Commentary

“Be merely an instrument (nimitta) of Mine in destroying them — just like a weapon in
My hand. O Savyasacin!” The root ‘Sac’ means ‘fastening’ — a ‘savyasdcin’ is one
who is capable of fixing or discharging a arrow even with his left hand; in other words
Arjuna is so dexterous that he can fight with a bow in either hand.

dronam ca bhismam ca jayadratham ca karnam tatha’nyanapi yodhaviran |
maya hatams-tvam jahi ma vyathistha yudhyasva jetasi rane sapatnan || 34 ||

34. Slay Drona, Bhisma, Jayadratha, Karna as well as other mighty warriors, who have been
destroyed by Me. Do not vacillate, fight! You shall surely conquer your opponents in the battle.

Commentary

“Kill Drona, Bhisma, Karna etc., who have already been singled out for destruction by
Me alone, for they have transgressed the law of righteousness. Be not be unsettled by
considering; ‘How can I slay these teachers, relations and others who are attached to
enjoyment?’ Don’t be thus distressed by thinking about the right and wrong of it, or
expressing love and compassion for them. These persons are guilty of unrighteousness
by siding with the evil-minded Duryodhana. They have been judged and condemned by
Me alone. Therefore fight without hesitation, and you shall conquer your enemies in
battle. In slaying them, there is not the slightest trace of rancor.” The purport is that
victory is the certain result.
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safjaya uvaca

etacchrutva vacanam kesavasya krtanjalir vepamanah kiriti |

namaskrtva bhitya evaha krsnam sagadgadam bhitabhitah pranamya 1 35 1|
Sanjaya said:
35. Having heard this speech of Sri Krishna, Arjuna [the crowned one] prostrated himself and
trembling with awe, he bowed down again, and with cupped-palms, and trembling, he spoke to
Krishna in a choked voice.

arjuna uvaca

sthane hrsikesa tava prakirtya jagat prahrsyaty-anurajyate ca |

raksamsi bhitani diso dravanti sarve namasyanti ca siddha-sarnighdah 11 36 ||
Arjuna said:
36. Rightly it is, O Krishna, that the world is delighted and rejoices in singing Your praise. The
terrified demons (Rakshasas) flee in all directions, and all the hosts of the perfected ones (Siddhas)
bow down to You.

Commentary

Sthane  means ‘rightly so’ or ‘it is but proper’ that the whole world of gods,
Gandharvas, Siddhas, Yaksas, Kinnaras, Kimpurusas etc., who have assembled here
with a desire to see the battle, should be delighted with You and love You, after seeing
You, by Your grace, as the Lord of the Universe.

Rightly so, after beholding You, the Raksasas flee in fear in all directions, and rightly
so, all the host of Siddhas, namely, the host of perfected beings who are favourable to
You, pay their homage to You. The connection with what was said earlier is that all this
is as it ought to be. Arjuna further proceeds to explain how all this is right: —

kasmacca te na nameran mahatman gariyase brahmano’pyadikartre |
ananta devesa jagan-nivasa tvam aksaram sadasat tatparam yat || 37 |

37. And why should they not, O Mahatman, bow down to You who are Great One, being the first
Creator, even of Brahma? O Infinite One, Lord of gods, O You who have the universe for Your
abode! You are the imperishable individual Self, the existent and the non-existent, and that which
is beyond both.

Commentary

O Boundless One, O God of the gods, O You who have the universe for Your dwelling
place! You are Aksara — ‘that which does not perish’ — here it refers to the principle
of individual Self (jivatman); for the individual Self does not perish as established in
Vedic passages:—

“The intelligent Self is not born, nor dies’ (Ka.Up. 2.18).

You alone are ‘the existent and the non-existent” — the Principle of Material Nature
(Prakrti), in its condition as effect and cause are denoted by the terms ‘Sat’ (existent)
and ‘Asat’ (non-existent). The state of effect denoted by the term ‘Sat’, is the state of
diversification by names and forms. The causal state denoted by the term ‘Asat’, is the
state incapable of such divisions. ‘That which is beyond both’— that which is beyond
Prakrti and the individual Selves associated with the Prakrti, namely, the principle of
liberated Selves who are different from those bound by Prakrti. You alone are that also.

tvam adidevah purusah puranas-tvam asya visvasya param nidhanam |
vettasi vedyam ca param ca dhama tvaya tatam visvam ananta rigpa 11 38 1|
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38 You are the Original Godhead and the Ancient Person. You are the Supreme support of the
universe. You are the knower and the knowable, and the Supreme goal. By You, O Lord of
infinite forms, is this universe pervaded.

vayur-yamo’gnir-varunah sasankah prajapatis-tvam prapita-mahasca |
namo namaste’stu sahasra-krtvah punasca bhityo’pi namo namaste || 39

39. You are Vayu, Yama, Agni, Varuna the Moon, Prajapati and the great-grandsire; salutations,
salutations unto You, a thousand times! Hail unto You again and yet again! salutations, salutations
unto You!

Commentary

The Prajapatis (such as Daksa and the other 7 mind-born sons of Brahma) are the
progenitors of all creatures. Hiranyagarbha [Brahma], the father of the Prajapatis, is the
grandfather of all creatures. You, being the father of even Hiranyagarbha, are the great
grandfather of all creatures. You alone are denoted by the various names by which these
beings are known — such is the meaning.

namah purastad atha prsthas-te namo’stu te sarvata eva sarva |
ananta-viryamita-vikramas-tvam sarvam samapnosi tato’si sarvah 11 40 |

40. Obeisance to You from before and behind! Obeisance to You in all directions, O You who are
the Alll O You of Infinite prowess and measureless heroism! You pervade all beings and
therefore are the All.

Commentary

“You, of power without limit and unrestrained heroism, pervade all beings as their very
Self and therefore, are, in reality all of them.” The meaning is that all terms, naming
other entities, are ultimately referring to Krishna: for all beings, both sentient as well as
non-sentient, constitute Krishna’s expressions or modes.

sakheti matva prasabham yaduktam he krsna he yadava he sakheti |
ajanata mahimanam tavedam maya pramadat pranayena vapi |1 41 11

41. Unaware of Your majesty, and either from negligence or affection, considering You to be a
friend, whatever I have presumptuously said, addressing You as; O Krishna, O Yadava, O friend,

yaccavahasartham asatkrto ‘si vihara Sayyasana bhojanesu |
eko’thavapy acyuta tat-samaksam tat ksamaye tvam aham aprameyam |1 42 |

42. .... and for whatever disrespect I have shown to You in jest, while playing, resting, while
sitting or eating together, while alone or in the presence of others, O Achyuta— I implore Your
forgiveness, for You are incomprehensible.

pitasi lokasya cardacarasya tvam-asya pijyasca gurur gariyan |
na tvat samo’sty abhyadhikah kuto’nyo lokatraye’py apratima-prabhava 11 43 |

43. You are the father of this world, of all mobile and stationary entities. You are its teacher and
the one most worthy of reverence. There is none equal to You. How then could there be another
greater than You in the three realms, O Being of unsurpassed glory?

tasmat pranamya pranidhaya kayam prasadaye tvam aham isam idyam |
piteva putrasya sakheva sakhyuh priyah priyayarhasi deva sodhum || 44 |
44. Therefore, bowing down, prostrating myself, I beg Your pardon, O adorable Lord. As a father

forebears with his son or a friend with his friend, it is proper, O Lord, that You, who are dear to
me, should bear with me who am dear to You.
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adrsta-pirvam hrsito’smi drstva bhayena ca pravyathitam mano me |
tadeva me darsaya deva rilpam prasida devesa jagannivasa |l 45 |

45. O Lord! I am delighted that I have seen what has never been seen before, but my mind is
overwhelmed with anxiety. Show me Your other form, O Lord of the gods! Be gracious, O Abode
of the universe!

kiritinam gadinam cakra-hastam-icchami tvam drastum aham tathaiva |
tenaiva ripena catur-bhujena sahasra-baho bhava visvamiirte || 46 ||

46. I wish to see You ever as before, wearing a crown and holding a mace and discus in hand.
Assume again that four-armed form, O Thousand-armed one, of Universal Form!

$r1 bhagavan uvaca
maya prasannena tavarjunedam rilpam param darsitam atma yogat |
tejomayam visvam anantam adyam yan me tvad anyena na drsta-piarvam || 47 ||

The Blessed Lord said:

47. By My grace, O Arjuna, this Supreme Manifestation, luminous, cosmic, infinite, primal,
which has never seen before by anyone but you, has been revealed to you through My divine
potency.

na veda yajiadhyayanair na danair na ca kriyabhir-na tapobhir-ugraih |
evam riupah Sakya aham nrloke drastum tvadanyena kuru-pravira 11 48 ||

48. Neither through the study of the Vedas, nor by sacrifices, nor by recital of the Scriptures, nor
by charity, nor by rituals, nor by strict austerities can I be realised in a manifestation like this in
this mortal world by any one else but you, O Arjuna!

Commentary

“In this form, which represents Me as I really am, I cannot be realised by such means as
the study of the Vedas, sacrifices etc., by anyone who is devoid of exclusive Bhakti
towards Me or by any one other than yourself who are fully devoted to Me.”

ma te vyatha ma ca vimidha bhavo drstva riipam ghoram idrn-mamedam |
vyapetabhih prita-mandh punas tvam tad eva me rigpam idam prapasya || 49 ||

49. You need not fear any more, nor be perplexed by looking on this awesome manifestation of
Mine. Free from fear and with a gladdened heart, behold again that other form of Mine.

safjaya uvaca
ityarjunam vasudevas tathoktva svakam rigpam darsayamasa bhityah |
asvasayamasa ca bhitam-eva bhiitva punah saumya vapur mahdatma || 50 |1
Sanjaya said:
50. Having spoken thus to Arjuna, Sri Krishna revealed to him once more His own form. The
Great-minded One, assuming again a benign form, reassured him who was terrified.

Commentary

Having a four-armed form alone is proper for this Lord of all, the Supreme Being, the
Supreme Brahman, who has assumed the human form as the son of Vasudeva for
blessing this world. But, [at birth] in answer to the prayer of Vasudeva, who was
terrified by Kamsa, the two extra arms were withdrawn until the death of Kamsa,
thereafter they reappeared. Vasudeva prayed thus: —
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“You are born, O Lord, O God of gods, withdraw this form bearing conch, discus and
mace out of grace ...... withdraw this form of four arms, O Self of all’ (V.P., 5.3.10 and
12).
Even for Sisupala, who hated Krishna, this four-armed form alone was the objective of
constant contemplation, as described—

‘Him who is of four long and robust arms, bearing the conch, discus and the mace’
(V.P, 4.15.38).

arjuna uvaca
drstvedam manusam riipam tava saumyam janardana |
idanim asmi samvrttah sa cetah prakrtim gatah |1 51 ||

Arjuna said:
51. Having beheld the human and benign form of Yours, O Krishna, I have now become
composed in mind and I am restored to my normal state.

$r1 bhagavan uvaca
sudurdarsam idam ritpam drstavan asi yan mama |
deva apy asya ripasya nityam darsana-kanksanah || 52 |
The Blessed Lord said:
52. It is extremely difficult to behold this manifestation of Mine which you have seen. Even the
gods ever long to behold this manifestation.

naham vedair na tapasa na danena na cejyaya |
Sakya evam vidho drastum drstavan asi yan mama |l 53 ||

53. Not through the Vedas, nor by austerities, nor by charity, nor by the performance of
sacrifices, can I be seen in such a form as You have seen Me.

bhaktya tv-ananyaya Sakya aham evam vidho ‘rjuna |
JjAatum drastum ca tattvena pravestum ca parantapa |l 54 11

54. But by single-minded devotion, O Arjuna, it is possible to truly know, to see and to enter
into Me, who am of this form, O harasser of foes!

Commentary

‘Through the Vedas’ — by mere study, exposition, teaching, hearing and
reciting these sacred texts, it is not possible to know Me as I really am. It is also
not possible to know Me in truth through Vedic sacrifices, charity, making daily
offerings and performing austerities, devoid of devotion towards Me. But with
single-minded devotion it is possible to know Me accurately through the
Scriptures, to behold Me directly, and enter into Me in reality. Accordingly there
is a Vedic verse:—

‘This Self cannot be obtained by instruction, nor by intellectualising nor by much hearing.

Whomsoever He chooses, by Him alone is He obtained. To such a one He reveals His
own form’ (Ka. Up., 2.2.23) and (Mu. Up., 3.2.3).

mat karma-krn mat-paramo mad-bhaktah sanga-varjitah |
nivairah sarva bhiitesu yah sa mameti pandava |1 55 ||

55. Whosoever serves Me, regards Me as the highest and is devoted to Me, free from attachment
and devoid of malice towards any creature, comes to Me, O Arjuna.
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Commentary

“Whosoever performs all [obligatory] acts like the study of the Vedas considering them
merely as different modes of service (kainkaryam) — he is one who truly serves Me.
‘He who regards Me as the highest,” — namely, one to whom I alone am the highest
purpose in all his doings, has Me as the highest goal. ‘He who is devoted to me,”— that
is, so devoted to Me that he is unable to exist without chanting My names, praising Me,
meditating upon Me, worshiping Me, bowing down to Me etc., He who does these
things, always considering Me as the supreme goal — he is My devotee. He is ‘free
from attachments,” as he is attached to Me alone, and is therefore unable to develop
attachment to any other entity. He who is without ill-will towards any being, is one who
fulfils all the following conditions —

(a) his nature is to feel pleasure or pain solely on account of his union or separation
from Me;

(b) he considers his own transgressions (karma) to be the sole cause of his
suffering (and not the work of others);

(c) he is confirmed in his faith that all beings are co-dependent on the Supreme
Being. For all these reasons he can have no hatred for any being.”

He who has developed these qualities comes to me, that is, attains Me as I really am.
The purport is that free from the least trace of ignorance and delusion, free of all faults,
he becomes one who experiences Me alone.

harih om tatsat
iti Srimad bhagavadgitasupanisatsu
brahma-vidyayam yoga-sastre
Sri-krsnarjuna samvade visvariipa darsana yogo nama
ekadaso’dhyayah

Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the eleventh discourse entitled
“Vision of the Cosmic Form”
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Chapter 12
<SS
Bhakti Yogah

Communion through Devotion
e B CTTOTSOETTO— i

Summary of the Teaching

Supreme Brahman, who is the ultimate goal of all who practice Bhakti Yoga. Lord

Narayana, revealed this to him, because He is one whose intentions are always
accomplished, and who is an ocean of positive attributes like compassion, generosity, affability
and others which are all limitless in their excellence. It has also been taught that real knowledge
of, perception of, and the attainment of the Lord can only be obtained by single-minded and
persistent devotion.

ﬁ rjuna desired to directly experience the unrestricted glory of Lord Narayana — the

After this the following points will be explained:

(1) Meditation on the Lord through the medium of Bhakti

(2) the superiority of such meditation over that [of meditation] on the Atman,
because of its rapid fulfilment,

(3) the great ease of its practice;

(4) the method of meditation on the Lord

(5) the practice of contemplation on the Atman for one who is incapable of
meditating on the Lord,

(6) the requirements thereof.

The reason that meditation on the Lord is superior [to meditation on the Atman] is because of
the superiority of the subject of meditation [the Lord Himself] as declared in:— And among all
the Yogis and also with all others, one whose inner self is directed to Me, who worships Me
with faith — such a one is deemed by Me to be the most accomplished. (6.47).

arjuna uvaca

evam satata-yukta ye bhaktas-tvam paryupasate |

ye capyaksaram-avyaktam tesam ke yoga-vittamah || 1
Arjuna said:
1. Of those devotees, who, ever integrated with You, meditate on You thus, and of those again,
who meditate on the imperishable and the unmanifest — which of these have greater knowledge
of Yoga?

Commentary

“There are those devotees who considering You and none other as the supreme goal,
worship You in complete dedication — as one who is the ocean of attributes of
limitless excellence like grace, affability, omniscience, accomplished resolves etc., and
endowed with all glory. On the other hand there are those who meditate on the
‘Imperishable’ (Aksara) namely, the Atman in its immaculate state, which is the
same as the ‘Unmanifest’ (Avyakta) — which means that it cannot be perceived by the
sense organs. Which of these two categories of devotees have superior knowledge of
Yoga? Who would reach their respective goals sooner?” — Such is the meaning of the
question.




$r1 bhagavan uvaca

mayyavesya mano ye mam nitya-yukta upasate |
sraddhaya parayopetds-te me yuktatama matah 11 2 ||

The Blessed Lord said:
2. Those who, [desirous of being] forever united with Me and possessing consummate faith,
worship Me, focusing their minds on Me — these are considered by Me the highest among the

Yogins.

Commentary

“Those who thus worship Me, focusing their minds on Me as their ultimate goal, attain
Me quickly and easily” — such is the meaning.

ye tvaksaram-anirdesyam-avyaktam paryupasate |
sarvatragam-acintyam ca kiitastham acalam dhruvam 11 3 1|
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3. But those who meditate upon the Imperishable (Atman) the indefinable, the unmanifest,
omnipresent, inconceivable, ubiquitous, stable and constant;

samniyam endriya-gramam sarvatra sama-buddhayah |
te prapnuvanti mam-eva sarva-bhiita-hite-ratah |l 4 |

4. Having subdued all their senses, unprejudiced, intent on the welfare of all beings — they too
come to Me alone.

kleso’dhikataras-tesam avyakta-sakta-cetasam |
avyakta hi gatir-duhkham dehavadbhir-avyapyate 11 5 ||

5. But greater is the vexation of those whose minds are thus attached to the unmanifest. For the
way of the unmanifest is onerous for embodied beings to follow.

Commentary

The Atman which is the objective of meditation of those who follow the path of the
‘Aksara’  (the Imperishable) is thus described:— It is ‘indefinable’ — it cannot be
defined in terms of names for existing beings like gods and humans etc., because it is
different from these categories. It is ‘unmanifest’ — because it cannot be grasped by
the sense organs. It is ‘omnipresent and inconceivable’ — for though it exists
everywhere in all bodies such as those of gods and others, it cannot be conceived of in
terms of those bodies because it is an entity of an altogether different kind; It is
‘ubiquitous’ — exists alike in all beings but is different from their respective physical
forms. It is ‘stable’ — it does not change its unique nature — it is therefore eternal
because of not being subject to modifications.

Such aspirants are further described as those who, ‘subduing their senses’ — like
withdrawing the eye and the other organs from pursuing their natural objects.
‘Unprejudiced’ — they look upon all beings of different forms as ‘coequal’ because all
of them consist of a Self [jivatman] comprised of consciousness. Therefore they are
‘intent on the welfare of all beings’ — not given to taking pleasure in the misfortune of
others, — such feelings of joy on the misfortune of others arise from one’s
identification with one’s own special physical form.

“Those who meditate on the Imperishable Principle (individual Self) in this way, even
they come to Me — this means that they realise that the Jiva is not subject to birth and
death and is of a similar nature to Myself.” Sri Krishna will refer to ‘those who have
attained similar qualities to me’ (14.2). The Veda also declares: —

[the enlightened one] ‘untainted, attains the highest degree of equality’ (Mun.Up., 3.1.3).
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Accordingly Krishna will declare [in 15.16-17] that the Supreme Brahman is different
from the liberated Jiva devoid of modification and here denoted by the terms
‘Imperishable’ (Aksara), and ‘unchanging’ (Kutastha) — ‘The Highest Person is other
than this Imperishable’

In the teaching of the Imperishable Doctrine (Aksara-vidya of Mundaka Upanishad 1:1)
what is designated by the term Aksara is the Supreme Brahman Himself; for He is the
source of all created beings.

‘Now that higher science by which that Aksara is known’ (Mun. Up., 1.5)

Greater is the vexation of those whose minds are attached to the unmanifest — ‘the path
of the unmanifest’ consists of directing the thought process at the unmanifest as its
objective. It is accomplished only with difficulty by embodied beings, who are under
the delusion that the body is the Self. For, embodied beings [generally] identify the Self
with the physical body .

Sri Krishna now teaches very clearly how devotees are the wisest of seekers:—

ye tu sarvani karmani mayi samnyasya mat-parah |
ananyenaiva yogena mam dhyayanta upasate |1 6 1|

6. For, those who dedicate all their actions to Me, holding Me as their supreme goal, intent on
Me and who worship Me and meditate on Me with exclusive devotion;

tesam aham samuddharta mrtyu-samsara-sagarat |
bhavami na cirat-partha mayyavesita-cetasam 1 7 ||

7. for those whose minds are thus focused on Me, O Partha, I soon become their saviour from the
fatal ocean of death and rebirth.

Commentary

“But those whose minds are centred on Me, the Supreme Self, and ‘intent upon Me,’
— namely, regarding Me as their sole objective, dedicating to Me all their actions —
including all worldly actions like eating which are meant for maintaining the body, as
also Vedic rites like yagas, charity, daily fire-offerings, austerities etc., along with their
foundational rites and purposes — worship Me and meditate on Me with exclusive
devotion, namely, with devotion devoid of any personal motive, adoring Me by all such
acts as meditation, worship, prostration, praises and chanting the holy names which are
in themselves cherished activities and are equal (in enjoyment) to the end itself — to
these I swiftly become their liberator from the ocean of Samsara which, on account of
its being obstructive to the attainment of Myself, is fatal.”

mayyeva mana adhatsva mayi buddhim nivesaya |
nivasisyasi mayyeva ata irdhvam na samsayah || 8 1|

8. Centre your mind on Me alone; and let your intellect (Buddhi) be absorbed in Me. Then, you
will abide in Me alone hereafter; there is no doubt.

atha cittam samadhdatum na Saknosi mayi sthiram |
abhyasa-yogena tato mam-icchaptum dhanarjaya 11 9 ||

9. If now, you are unable to centre your mind on Me in deep meditation, then seek to reach Me,
O Arjuna (Dhananjaya), by the Yoga of constant Practice.

Commentary

“Now, if you are unable to focus your mind immediately on Me in deep meditation,
then try to reach Me by the ‘Yoga of Constant Mindfulness’ (Abhydsa Yoga) — that is,
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by practicing constant mindfulness, full of intense love, of the ocean of My manifold
personal attributes of unlimited excellence such as beauty, affability, friendliness,
affection, compassion, sweetness, majesty, magnanimity, fortitude, valour,
omnipotence, omniscience, freedom from wants, accomplished of resolves, supreme
sovereignty, the ultimate Cause of all, and of being the antithesis of all that is
negative.”

abhyase’pyasamartho’si mat-karma paramo bhava |
mad-artham api karmani kurvan siddhim avapsyasi |1 10 1|

10. If you are incapable of even this practice of mindfulness, then devote yourself to serving Me.
For even by dedicating your actions to Me, you will attain perfection.

Commentary

“If you are incapable of practising mindfulness in the above manner, then devote
yourself to such religious service such as the construction of temples, laying out temple
gardens, lighting lamps therein, sweeping, sprinkling water and plastering the floor,
gathering flowers, making offerings to Me, chanting My names, circumambulating
temples, praising Me, prostrating to Me etc. Do these activities with fondest love. Even
performing delightful works such as these, you will very soon become steadily focused
on Me as through the practice of mindfulness, and will gain perfection through attaining
Me.”

athaitad apyasakto’si kartum mad-yogam asritah |
sarva karma phala tydagam tatah kuru yatatmavan || 11 ||

11. If you are unable to do even this, then, having resorted to My Yoga with a subdued mind,
renounce the fruits of every action.

Commentary

“If you are unable to do even this, then ‘having resorted to My Yoga,” — that is, if you
are unable even to do service to Me which is a component of Bhakti Yoga, whereby, 1
am regarded as the exclusive and sole objective of love through meditation — then you
should resort to the Aksara Yoga described in the first six chapters. This consists of
contemplation on the nature of the Jivatma. This [eventually] engenders devotion to Me
and as a start to this practice (of Aksara Yoga), practice disinterested action.” ‘With a
controlled mind” — means having subdued the thought processes.

The intellectual conviction that Krishna is the only worthy objective of attainment and
love arises only when all the Karmic reactions of an aspirant are completely destroyed.
By the performance of works without attachment to their results and doing them only as
service to the Lord, Self-realisation arises. From this realisation one ceases to identify
the Self with the physical body, and with the removal of the veil of nescience one
realises that one is a Sesa (subsidiary/dependant) in relation to the Lord. It is then that
consummate devotion to the Lord spontaneously arises.

sreyo hi jianam abhyasat jiianad-dhyanam visisyate |
dhyanat karma phala tyagas tyagat-chantir anantaram || 12 1

12. Wisdom is far better than the practice [of mindfulness of the Lord]. Meditation is esteemed
to be better than wisdom; and the renunciation of fruits of action is better than meditation —
from such renunciation, peace ensues.

Commentary

In the absence of a spontaneous intense love for the Lord, the practice of mindfulness of
the Lord is difficult, so therefore the next best means to well-being is the attainment of
wisdom — which is direct Self-realisation by contemplating on the imperishable



13. Not prejudiced towards any living being, friendly and compassionate to all,
notions of ‘I’ and ‘mine’, and regarding all pain and pleasure with equanimity, and forbearing;

14.

contented, constantly contemplating,

nature of the Atman (Aksara). Better than imperfect Self-realisation, is perfect
meditation on the Self, as it is more conducive to one’s well-being. More conducive to
well-being than imperfect meditation, is the work performed with renunciation of the
rewards.

The peace of mind that follows the absolution of sins, is attained only through the
performance of works without a desire for their fruits. When the mind is at peace,
perfect meditation on the Atman is possible. From meditation one obtains the direct
realisation of the Atman. From this direct Self-realisation arises consummate devotion.
It is in this format alone that Atma-nistha or ‘establishment in the Atman’ becomes
useful for a person who is incapable of practising Bhakti Yoga. And for one practising
the discipline for Self-realisation (Jfiana Yoga) without perfect tranquillity of mind,
unmotivated work (Karma Yoga), which includes contemplation on the nature of the
Self, is the better path to Self-realisation — this is the purport.

Now Sri Krishna enumerates the attributes required of one intending to perform
unmotivated work: —

advesta sarva bhiitanam maitrah karuna eva ca |
nir-mamo nir-ahankarah sama duhkha sukha ksami |1 13 ||

santustah satatam yogi yatatma drdha-niscayah |
mayyarpita mano buddhih yo mad-bhaktah sa me priyah || 14 ||

dedicating the mind and intellect to Me — such a devotee is dear to Me.

Commentary

“That devotee is most dear to Me who never hates any being even though they hate him
and do him wrong. For he has the attitude that the Lord impels these beings to hate him
and to do him wrong in order to punish him for his transgressions. He demonstrates a
friendly disposition towards all beings in spite of being hated and aggrieved. He
evinces compassion — shows mercy to suffering beings. He is free from the feeling of
‘I-ness’, — that is, free from the delusion that the body is the Self. Therefore, pain and
pleasure are the same to him. He is free from depression and exultation resulting from
pain and pleasure arising from his deeds. He is ‘forbearing’” — that is, remains
unaffected even by pleasure and pain which arise from the inevitable contact with
sense-objects. He is ‘contented’ — satisfied with whatever chance may bring him for
the sustenance of his body. He is ‘constantly contemplating’ — constantly practicing
mindfulness of the Self as being different from material nature. He is ‘self-restrained’
— namely, engaged in controlling the thought processes. He is of ‘firm conviction’ —
regarding the doctrines taught in this Science of the Self. His ‘mind and intellect are
dedicated to Me” — in the certitude that Bhagavan Vasudeva alone is propitiated by
unmotivated works, and when duly reverenced, He will reveal to me the direct vision of
the Atman. Such a devotee of mine, who acts in this manner as a Karma Yogin, is dear
to Me.”

yasman no dvijate loko lokan nodvijate ca yah |
harsamarsabhayo-dvegaih mukto yah sa ca me priyah 1l 15 ||

147

free from the

self-restrained and firm in one’s convictions,

15. He by whom the world is not disturbed, and who is not disturbed by the world, who is free
from joy and jealousy, fear and repulsion — he is dear to me.
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Commentary

The Karma Yogi does nothing to cause affliction to any being in the world. He has no
cause to fear the world — no action on the part of others can cause him disturbance
because of complete freedom from antagonism towards the world. Therefore he does
not show favour towards some and intolerance towards others; he does not fear some or
is repulsed by others.

anapeksah Sucir daksah udasino gatavyathah |
sarvarambha parityagi yo mad bhaktah sa me priyah || 16 |

16. One who is free from expectations, who is uncontaminated, skilled, impartial and free from
anxiety, who has renounced every undertaking— is dear to Me.

Commentary

‘Free from expectations’ — means no longer desires anything except Self-realisation;
‘uncontaminated’ — refers to one whose body is nourished only on the food prescribed
by the Scriptures; one who is ‘skilled’ is an expert in performing works that are
enjoined by the Scriptures; one who is ‘impartial’ — is not interested in deeds other
than those enjoined by the Scriptures. One who is free from ‘anxiety’ — 1is free from
disturbances caused by heat, cold, contact with coarse things and other such experiences
which are inevitably associated with the performance of prescribed activities; one who
‘renounces all undertakings’ — renounces those of a selfish nature but not those
demanded by the Scriptures.

yo na hrsyati na dvesti na Socati na kanksati |
Subhdsubha parityagi bhaktiman yah sa me priyah |1 17 1|

17. One who is full of devotion to Me, who rejoices not, nor hates, nor grieves, nor desires, and
who renounces both merit and demerit — such a devotee is dear to me.

Commentary

The Karma Yogi does not ‘rejoice’ — on obtaining things which are generally
considered to be the causes of joy. He does not ‘hate’ — on obtaining anything
undesirable; he does not ‘grieve’ — that is, is not affected by common deprivations
which generally cause grief such as the loss of spouse, child, fortune etc.; who ‘does not
desire’ these things if he does not already have them. He ‘renounces both merit and
demerit” — because, like demerit, merit also causes bondage there being no difference
between them in this respect.

samah Satrau ca mitre ca tatha manapamanayoh |
sitosna sukha duhkhesu samah sariga vivarjitah 1l 18

18. He who is impartial to both foe and friend, honour and dishonour, who is indifferent to both
cold and heat, pleasure and pain and who is free from all attachments;

tulya ninda stutir mauni santusto yena kenacit |
aniketah sthira-matih bhaktiman me priyo narah 1 19 |

19. to whom both censure and praise are equal, who is silent [when praised or abused] and
content with any condition, who has no home, who is steady of mind, and who is devoted to Me
— dear to Me is such a person.

Commentary

The general (abstract) absence of hate etc., towards foes and friends has already been
taught in the verse beginning with, ‘He who never hates any being’ (11.13). What is
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now stressed is that specific equanimity which is to be practiced when such friends and
enemies are actually present before one. One who has no ‘home’, refers to freedom
from attachment to home and possessions. He possesses steadiness of mind with regard
to the Atman — because of this he is also balanced even in honour and dishonour.

Emphasising the superiority of Bhakti-Nistha (devotion) over Atma-Nistha (gnosis), Sri
Krishna now concludes in accordance with what is stated at the beginning of this
chapter.

ve tu dharmyamrtam idam yathoktam paryupasate |
sraddha-dhanah mat-parama bhaktaste’tiva me priyah |1 20 |1

20. But those devotees who adopt this ambrosial virtuous conduct (dharma) as taught above,
who are full of faith and who regard Me as the Supreme — they are exceedingly dear to Me.

Commentary

“But those who practice Bhakti Yoga— which is an ambrosial path of virtuous conduct,
that is, which is both good and delectable at the same time, and which, even as a means,
is equal to its end in being most profitable — and adopt it as instructed in the stanza
beginning with ‘Those who centre their minds on Me’ (12.2) — such devotees are
exceedingly dear to Me.”

harih om tatsat
iti Srimad bhagavad gitasipanisatsu
brahma-vidyayam yoga-sastre
Sri-krsnarjuna samvade bhakti yogo nama
dvadaso’dhyayah

Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the twelfth discourse entitled
“Communion through Devotion”
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Chapter 13
<SS
Prakrti-Purusa-viveka Yogah

Differentiation between Spirit & Matter

Summary of the Teaching

jivatman, which is a preliminary to the meditation on Krishna, the Supreme Brahman,

the ultimate object of attainment. The two disciplines of Knowledge/meditation (Jiiana
Yoga) and Non-desiderative Work (Karma Yoga) as means of spiritual advancement have
also been taught.

The teaching in the first set of six chapters, dealt with the essential nature of the

Following that, in the middle set of six chapters, the practice of intense and one-pointed
Bhakti Yoga, preceded by the teaching on the supreme goal — the Glorious Supreme Being,
were expounded upon. Incidentally it was pointed out, that Bhakti Yoga is also the means of
attainment for those who desire power & wealth (aisvarya) and also for those who aspire after
the state of self-isolated liberation (kaivalya),

In this present set of 6 chapters, the topics mentioned in the first two groups are examined in
greater detail. These are; the essential nature of Prakrti (Material Nature) and of the Jivatman,
and of the universe comprised of the combination of these two; the essential nature of the
Supreme Lord and the basic features of the paths of Karma (Action), Jiiana (Knowledge) and
Bhakti (Devotion) and the ways of practicing these disciplines.

Now, in this, the thirteenth chapter the following topics are discussed: —

(1) the nature of the body and the Self;

(2) an investigation of the physical body as it really is;

(3) the means of attaining liberation from embodiment;

(4) the investigation of the Jiva in a state of separation from a body;

(5) the investigation of the causes of physical embodiment by the Jiva and
(6) the method of discriminating between Matter and Spirit.

(Some editions of the Gita begin this chapter with a question by Arjuna:—)

$r1 arjuna uvaca
prakrtim purusam caiva ksetram ksetrajiiam eva ca |
etad veditum icchami jianam jiieyam ca kesava |l 1 1|

Arjuna Asked
O Kesava, I desire to learn about the spirit and about matter, about the Field and its Knower, about
knowledge and the knower.

Sri Bhagavan uvaca
idam Sariram kaunteya ksetram ityabhidhiyate |
etad yo vetti tam prahuh ksetrajiia iti tad vidah || 2 ||

The Lord said:

2. This body, O Arjuna, is called the Field (Ksetra). One who knows it is called the ‘Knower of
the Field’ (Ksetrajfia), by the enlightened ones.
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Commentary

In reference to the body one says; ‘I am a god’, ‘I am a human’, ‘I am fat’, ‘I am thin’
etc. according to the principle of co-ordinate predication (samandadhikaranya) the ‘I’
referred to is the experiencing Self (jivatman), and that which is experienced [as fat, thin
etc] refers to something other than the Self i.e. the body. The enlightened ones
understand that the body is only the Field where the fruits of past deeds are reaped by
the Self, which is different from the body.

It is obvious that when one sees an object like a pot which is different from one's body,
one thinks — 'I, a god, see this pot' or I, a human see it' etc., in this case one is
identifying with one’s body by the principle of samanadhikaranya. In the same way one
also experiences the body as an object of knowledge when one says:— ‘I know this
body.” Thus, if the body is a knowable object, it must be different from the knowing
subject. Therefore, the Self as Field-knower (Ksetrajiia), is different from the body
which is an object of knowledge like a pot and other things.

But in practical terms one's body is inseparable from oneself; for it constitutes a
fundamental attribute of the Self like the 'cow-ness' of the cow. The knowing Self is
however unique in being an eternal and subtle form of consciousness and can only
perceive itself through a mind refined by Yoga and not by mundane awareness. The
ignorant regard the Self as being a physical phenomena because of its intimate
involvement with material nature. Sri Krishna thus declares later on:— ‘When, being
associated with the Gunas, the Self departs or stays or experiences the deluded perceive
it not, only those who are enlightened see’. (15.10).

For a more detailed polemic please see appendix.

ksetrajiiam capi mam viddhi sarva ksetresu bharata |
ksetra ksetrajiiayor-jiianam yat tajjianam matam param || 3

3. And know Me also as the Ksetrajiia in all Fields, O Arjuna. The knowledge of both the Field
and its Knower is, in My view, the highest knowledge.

Commentary

As the Overself, Krishna is the ‘Field-Knower’ in all the bodies such as those of gods,
humans, animals and antigods. By the expression 'also’ (api) it can be inferred that the
body itself is also a manifestation of Krishna. Just as the body cannot exist separately
from the atman on account of its being an attribute [eg. like the mango and its taste]
and consequently when referring to the body one actually refers to the atman according
to the principle of co-ordinate predication, in the same manner, both the body (Field)
and the Self (Field-Knower), on account of both of their being inseparable attributes of
Krishna’s can thus be denoted as ‘one with Krishna’.

The Veda teaches that the Supreme Being is the Overself both the Ksetra (Field) and the
Ksetrajfia (Jiva), because of their being like His ‘body’ [corporeality]. For example see
the passages from the Brhad-aranyaka Upanishad beginning with 3.7.3).

The Advaitin claims that this passage teaches absolute identity between the Jiva and ISvara.
Ramanuja’s position is that the relationship is not one of absolute ontological identity but only
one of identity of reference of several inseparable entities to a common substratum — known
technically as Samanadhikaranya or co-ordinate predication. The literal meaning of the expression
is 'the relation of abiding in a common substratum'. The relation of the Jiva and Prakrti to ISvara is
as of body and self or as a mode (Prakara) and its substratum. The relation between the body and
Self of an ordinary being is, only separable at death. But it is inseparable in the case of ISvara and
this Jiva-cum-Prakrti ‘body’. In this sense ISvara is the Field-knower (Ksetrajha) of the Field
(Ksetra) constituted of all individual entities sentient and insentient, just as in each individual
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personality the Jiva and the body are the field-knower and the field respectively.

Being in co-ordinate predication (Samanadhikaranya), Brahman is an inseparable but mutually
distinct complex of the Prakrti, Jiva and ISvara. the cosmic mode of body constituted of Prakrti
and Purusa is at intervals in alternate states of latency and patency (Pralaya and Srsti or dissolution
and manifestation). As the Essence-self of a complex whole, He can be denoted by any of the
terms entering into it—ISvara, Prakrti or Jiva. Brahman is sometimes mentioned in the Vedas as
Asat (non-existent) when everything is in latency in Pralaya, and as Sat (existent) when all
entities are in manifestations (Srsti). All these expressions denote Him only. He is described in
some texts as attributeless. It means only that He is without any undesirable negative qualities. He
is on the other hand endowed with countless auspicious attributes.

tat ksetram yacca yadrk ca yad vikari yatasca yat |
sa ca yo yat prabhavasca tat samasena me srnu |l 4 1|

4. Learn briefly from Me what the Field is, and what it is like, what its modifications are, what
purpose it serves, what it's [nature] is; and what the Self is and what its potencies are.

rsibhir bahudha gitam chandobhir vividhaih prthak |
brahma-sutrapadaiscaiva hetumadbhir viniscitaih |1 5 1|

5. It has been lauded by the sages in various ways, in various distinctive hymns of the Vedas, and
also in the sound logic and conclusive arguments of the Brahma-sutras.

Commentary

It is this truth regarding the Ksetra and Ksetrajiia that has been sung in various ways by
Parasara and other sages. For example:—

T and you and others O King, are composed of the elements; and the elements following
the stream of the Gunas, assume a physical shape, But the Gunas such as Sattva and the
rest, O ruler of the earth, are dependent on Karma; and Karma, accumulated by nescience
[which mistakes the non-self for the Self], influences the condition of all beings without
exception. The Self is [essentially] pure, imperishable, tranquil, transcends the Gunas and
is pre-eminent over Prakrti' (V.P 2.13.69-71)

The body, characterised by head, hands, feet and the like is different from Purusa.' Which
of these O King should I designate by the name "I"?. (Ibid., 2.13.89)

'Are you the head or chest, or else the belly? Are you indeed the feet and other limbs or
do they belong to you, O King? You are distinct in your nature from all your bodily
parts, O King, become intelligent and consider — "Who am I"'. (Ibid., 1, 3.102-3)

In various distinctive hymns of the Vedas, Rig Yajus, Saman and Atharvan the
distinction of body and the Self has been sung. (Tait. Up., 2.1.2 & 2.4.2 & 1.5.2).

The Supreme Self (Paramatma) consisting of bliss absolute, is declared to be the
Overself of the individual Self (Ksetrajfia). Similarly all the three Vedas; (Rig, Saman
and Yajur) in their various methods of teaching, affirm the separate and distinctive
existence of the Ksetra and the Ksetrajiia with Brahman as their Overself.

Likewise, the same doctrine is taught in the Brahma-Sutra; the aphorisms concerning
Brahman, known also as the Shariraka-Sutras, (“the aphorism concerning the embodied
one”) which are comprised of cogent, reasoned, logical and irrefutable conclusions. In
the Sutras commencing with, ‘Space is not created because there are no Vedic
declarations to that effect’ (B.S., 2.3.1), the nature and the attributes of the Ksetra are
determined. In the Sutras commencing with — ‘The individual Self has no beginning
because there are no Scriptural statements to that effect and because of its eternality,
[determined] from them (the Vedas)’ (Ibid., 2.3.18), the true nature of the Ksetrajiia is
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established. In the Siitras — ‘But from the Supreme, this Being declared by the Vedas’
(Ibid., 2.3.40), it is explained that the Lord is the Overself of the individual Self because
He controls it.

mahd-bhiitany-ahankaro buddhir-avyaktam eva ca |
indriyani daSaikam ca parica cendriya gocarah |1 6 |

6. The principle elements, the Ahankara, the Buddhi, the Avyakta, the ten senses and the one
besides, and the five objects of the senses;

iccha dvesah sukham duhkham sanghatascetana dhrtih |
etat ksetram samasena savikaram udahrtam 1 7 ||

7. ... attraction, aversion, pleasure and pain — thus the component elements of the Field, which is
the basis of consciousness have been recounted along with its modifications.

Commentary

The principle elements, the Aharkara, the Buddhi and the Avyakta are factors that
produce the body or Field. The 'principle elements' are the earth, water, fire, air and
ether. The 'Aharnkara’ (ego-sense) here refers to the Bhiitadi (primeval elements). The
'‘Buddhi’ is what is called Mahat or cosmic intelligence; the ‘Avyakta’ 1is also known
as the Prakrti or Material Nature. The 'ten senses and the one' and the ‘five objects of
senses’ are principles rooted in the Ksetra. The five sensory organs are ears, skin, eyes,
taste buds and nose. The five motor organs are tongue (speech), hands, feet, and the
organs of excretion and reproduction — these are known as the ten senses. The Manas
or organ of internal perception — the mind, is the additional 'one'. The 'objects of the
senses' are five — sound, feel, form, taste and smell.

Attraction, aversion, pleasure and pain, being the effects of the Field, are said to be its
modifications. Though attraction, aversion, pleasure and pain are said to be the
characteristics of the Self, yet they arise from the association of the Self with the body
or Field. Krishna will later in verse 20 affirm that they are the characteristics of the
Self.

The combination of elements serves as the support (Adhrti) of the Self. As such, the
word Adhrti means substratum. The combination of material elements produces the
substratum (mind-body) as a device for the Self to experience pleasure and pain, and to
acquire worldly experiences as well as final liberation. The combination of elements is
formed by the substances commencing with the Prakrti and ending with the earth. These
form a Sanghata or an aggregate of elements and this is called the Field.

Now certain virtues, the produce of the Ksetra, which are worthy of being cultivated as
they are the means for securing the knowledge of the Self, are enumerated.

amanitvam adambhitvam ahimsa ksantir arjavam |
acaryopasanam Saucam sthairyam atma-vinigrahah 11 8 ||

8. Humility, absence of ostentation, non-injury, forbearance, integrity, service of the preceptor,
purity, resoluteness and self-restraint;
Commentary

'Humility' (amanitvam) — means showing respect towards eminent people. ‘Absence of
ostentation' (adambhitvam) — 'dambha’' is the practice of Dharma in order to be
acclaimed as a virtuous person; freedom from this is un-ostentatiousness, non-injury
(ahimsa) — absence of the proclivity to injure others by means of speech, mind and
body. Forbearance' (Ksanti) — is the state of remaining free of resentment towards
those who cause one harm. Integrity (arjava) — complete harmony of one's thought,
speech and action in one’s dealing with all other beings. ‘Service to the preceptor’ —



being intent on prostrating, questioning, performing service etc., to the teacher who
imparts the knowledge of the Self. 'Purity’ — 1is the maintenance of the ideal state of
thought, speech and action, as enjoined by the Shastras, for the reception of the
knowledge of the Self and its realisation. 'Resoluteness’ — is possessing unshakeable
conviction in the teachings of the Shastras concerning the Self. ‘Self-restraint’ — mean
withdrawing the attention from all objects that are different in nature from the Self.

indriyarthesu vairagyam anaharnkara eva ca |
Jjanma-mrtyu-jara-vyadhi duhkha dosanudarsanam 11 9 ||

Commentary

'Dispassion for sense-gratification’ — means development of a distaste for all objects
different from the Self by the constant practice of mindfulness of the imperfection in
them. ‘Absence of self-affirmative ideation’ (anahankdara) — means freedom from the
misconception that the body is the Self. This is only an example for other
misconceptions too — it also indicates freedom from the feeling of possession towards
one's own things and those of others. 'Perception of balefulness in birth, death, old age,
disease and sorrow’ — means constant reflection upon the unfavourableness of the
inevitable conditions of birth, death, old age, disease and suffering associated with
the body.

asaktir anabhisvarngah putra-dara-grhadisu |
nityam ca sama-cittatvam istan-istopapattisu |l 10 1|

Commentary

'Non-attachment' — means freedom from attachment to things other than the Self.
'Absence of clinging to progeny, spouse, home etc.' — means absence of excessive
affection for these, beyond their due as being helpful towards the fulfilment of duties
mention by the Shastras. 'Constant even-mindedness' — means the state of freedom
from joy and grief with regard to occurrences arising from one’s efforts to achieve one's
goals.

mayi cananya-yogena bhaktir-avyabhicarini |
vivikta deSa-sevitvam aratir jana-samsadi || 11 ||

Commentary
'Consistent devotion' — means devotion towards one single object, namely, Krishna the
Lord of all; 'resorting to solitary places and dislike for crowds' — means having no

attraction for mundane social activities.

adhyatmajiiana nityatvam tattva-jiaandartha darsanam |
etajjiianam iti proktam ajianam yadato’nyatha |l 12 |1
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9. Dispassion for sense-gratification and also absence of self-affirmative ideation, perception of
balefulness in birth, death, old age, disease and sorrow;

10. Non-attachment, absence of clinging to progeny, spouse, home and the like, and constant
equanimity of mind in all desirable and undesirable events;

11. Consistent devotion directed to Me alone, unadulterated, resorting to solitary places and
dislike for crowds:

12. Constant reflection on the knowledge of the Self, contemplation directed at the attainment of
realisation of the Truth — all this is declared to be wisdom-practice (jianam), and what is
contrary to it is ignorance (ajiianam,).
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Commentary

'Adhyatma-jiiana’ — is the knowledge that pertains to the Self. ‘Contemplation directed
at the attainment of realisation of the Truth — namely, being always absorbed in the
thought process directed at the realisation of the Truth. 'Wisdom-practice’ — is that by
which the Self is realised i.e., the means for attaining Self-realisation.

The cultivation of the group of above mentioned virtues, beginning with humility etc.,
are those that are favourable for developing realisation of the Self in the embodied state.
Ignorance comprises of all those attributes of the Field, which are different from the
ones mentioned above, because they are an hindrance to Self-realisation.

Jjiieyam yattat pravaksyami yajjaatvamrtam asnute |
anadi mat-param brahma na sattannasad ucyate || 13 ||

13. I shall declare that which has to be known, knowing which, one attains immortality — It is
beginningless Brahman, to which I am superior; it is said to be neither being nor non-being.

Commentary

“I shall now teach about the nature of the individual Self (Brahman) which is the object
to be known, namely, that which is to be gained through the cultivation of the virtues
like humility etc., — that, by knowing which, one attains one’s original state which is
immortal, birthless, free from old age, death and such other material conditions.”

Anadi — means that which has no beginning. Indeed, there is no origination for this
individual Self (Brahman) and therefore no end either. The Veda also declares:

"The intelligent Self is not born, nor dies' (Kat. Up, 2.18).

Matpara — means having Me as Superior. Verily, it has been said earlier:— ‘Know
that My Superior Nature is different. It is the life-principle [Jiva-bhuta], by which this
universe is sustained.” (7.5). By virtue of being pervaded by the Lord, the individual
Self naturally finds joy in being completely dependant upon Him. (See Br.Up. Madh.,
5.7.22, Sve. Up., 6.9 & 16)

The term ‘Brahman’ means that which has the capacity for infinite expansion. It is
different from the body and not conditioned by it, in other words it is the [subjective]
principle which perceives the [objective] Ksetra. (See Sve. Up., 5.9.) The embodied
state is brought about by Karma, and the atman can again assume its infinite nature only
when it is freed from the bonds of Karma. The term Brahman is also used as a synonym
to designate the individual Self in Gita 14.26 & 27 Gita 18.54.

Brahman is said to be neither existent nor non-existent. The terms 'existent' and 'non-
existent' cannot express the essential nature of the atman because the atman [in its
essential nature] is free from both the states of effect and cause. However, it is said to be
existent when it is embodied in the forms of gods, humans and animals etc. In the latent
stage it cannot possess names and forms and is therefore said to be 'non-existent'. (See
Tait. Up., 2.7.1 & Br.Up., 1.4.7).

The appearance of the atman in the states of cause and effect occurs due to the
obscuring of consciousness by Avidya or ignorance in the form of Karma. It is not an
expression of its real nature. So then, the terms 'being' and 'non-being' do not describe
the true nature of the atman.

If it is argued [by the Advaitins] that the passage — 'In the beginning, verily, this
(Brahman) was non-existence' (Tait. Up., 2.7.1), is describing the Supreme Brahman in
the state of cause — even then, it can be pointed out that the Supreme Brahman in its
causal condition is still accompanied by the sentient and insentient entities in a subtle
[latent] state as its corporeal manifestation — but undifferentiated by names and forms!
In this way the description is still valid. According to the same principle therefore, the
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nature of Ksetra (body) and Ksetrajiia (individual Self) in the state of cause can also be
expressed by the term 'non-being'. But this condition of the individual Self has occurred
due to Karma — in its original immaculate state the Self cannot be signified by the
terms 'being' and ‘non-being'.

sarvatah pani-padam tat sarvato’ ksisiro-mukham |
sarvatah Srutimalloke sarvam-avrtya tisthati || 14 ||

14. Everywhere are Its (Brahman's) hands and feet; Its eyes, heads and faces are everywhere; Its
ears are on all sides; and It exists enveloping all things.

Commentary

Everywhere are Its hands and feet — the atman in its original immaculate state, is able
to act and move everywhere, it perceives everything, knows everything and enjoys
everything.

Sve. Up. 3 19 states that the Supreme Brahman although devoid of physical hands and
feet etc. is said to move everywhere and act everywhere. It is affirmed by Mun. Up.,
3:1:13 that the individual Self (pratyagatman) too, in its original immaculate state also
has the power of omnipresence, and omniscience etc, because it obtains equality with

Brahman.

It exists enveloping all things: — the purport is that in its essential immaculate state the
individual atman is free from the limitation of space and time and thus reaches
everywhere.

sarvendriya gunabhasam sarvendriya vivarjitam |
asaktam sarva bhrccaiva nirgunam gunabhoktr ca 1l 15 11

15. Illuminating the functions of the senses while unconnected with the sense organs, detached
and yet supporting all, free from the Gunas and yet experiencing the Gunas;

Commentary

‘Illuminating the functions of the senses’ — means that the atman is capable of
experiencing the material world through the operating of the senses. ‘While
unconnected with the sense organs’ — means the atman [in its original state] is
capable of knowing everything by itself, without the sense organs. It is 'detached’ —
namely, it is completely free in its essential nature, from attachment to the bodies of

gods etc. [with which it becomes associated]. 'Yet supporting all' — yet it is capable of
supporting all bodies, such as those of gods etc It is free from the Gunas' — that is, in
its essential nature it is free from the three modes of material nature — Sattva

(Harmony), Rajas (Activity) and Tamas (Inertia) and yet it is the 'experiencer of the
Gunas'— It has the potential capacity to experience the three modes of material nature.

bahir-antaSca bhiitanam acaram caram eva ca |
sitksmatvat tad avijiieyam dirastham cantike ca tat 11 16 11

16. It is within and without all beings; It is unmoving and yet moving; It is so subtle that none can
comprehend It; It is far away, and yet so very near.

Commentary

'It is unmoving and yet moving' — the atman is by nature, unmoving, but when it has a
body, it is said to be moving. It is so subtle that none can comprehend It: — although
embodied, this atman, possessed of omnipotence and omniscient is yet distinct from the
body, and cannot be comprehended by those trapped in Samsara. 'I¢ is far away and yet



so very near': — though present in one's very own body, it is not perceived by those
who are devoid of humility and other virtues [mentioned previously] as also from those
who possess negative qualities. To those who possess humility etc., the same atman is
Very near.

avibhaktam ca bhiitesu vibhaktam iva ca sthitam |
bhiitabhartr ca tajjiieyam grasisnu prabhavisnu ca |l 17 1|

Commentary

Though the atman is present everywhere in the bodies of gods, humans and animals, It
is said to be 'undivided' because, the nature of self-consciousness is the same in all.
However, to those who are ignorant, it appears as different in the various bodies.

The atman can also be differentiated on other grounds such as the 'supporter of
elements’ etc. Because it supports the physical body which is a combination of earth
and other elements. Likewise, it is that which 'consumes' nutrients etc. Because the
atman ‘consumes’ the food, it can be regarded as different from the elements [of food].
It causes 'regeneration’ — the metabolism of the consumed food. Because eating,
reproducing and such activities are not seen in a corpse, it is concluded that the inert
body, an aggregate of elements, cannot be the cause of consuming food, reproducing
and supporting them — the atman is the cause.

Jyotisam api tajjyotis tamasah param-ucyate |
JjAanam jiieyam jiiana-gamyam hrdi sarvasya visthitam || 18 ||

Commentary

‘It is consciousness’ alone in the form of the radiance of the atman which reveals all
sources of light such as the sun, lamp etc. But a lamp and other such sources of light,
merely dispel the darkness that intervenes between the eye and its object. This atman is
said to be beyond Tamas (darkness). — The term Tamas here denotes Material Nature
(Prakrti) in its subtle state. The meaning is that the Self transcends Prakrti, and is the
perceiver or knower of Prakrti.

iti ksetram tatha jianam jiieyam coktam samasatah |
mad bhakta etad vijiiaya mad bhavayopapadyate |1 19 1

Commentary

‘My state of being’ — that is, a state that is inherent in Me and is not part of the cycle of
reincarnation.

prakrtim purusam caiva viddhyanadri ubhavapi |
vikaramsca gunamscaiva viddhi prakrti sambhavan |1 20 1|
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17. Undivided and yet existing as if divided among beings, this atman is to be known as the
supporter of elements, It consumes and regenerates.

18. The Light of all lights is this [Self], said to be beyond Tamas (darkness). It is consciousness,
It is the knowable, It is to be attained by wisdom, It is present in the hearts of all.

19. Thus the Field, knowledge and the object of knowledge have been briefly stated. On realising
this, My devotee becomes fit to attain My state of being.

20. Know that both Matter (Prakrti) and Spirit (Purusa) are without beginning, and know that the
modifications and the qualities arise from the Prakrti.



Commentary

Both Material Nature and the individual Self are in constant association with each other
and are both beginingless. The modifications (vikaras) — attraction, aversion and
clinging which are the cause of bondage and the qualities (gunas) — such as humility
etc, which lead to liberation, all arise from Material Nature. This Material Nature,
active from time immemorial, evolves into physical forms and becomes conjoined with
the atman. Through its own modifications such as attraction, aversion and clinging, it
becomes the cause of bondage for the atman. This same Prakrti through the
development of other modifications such humility etc., brings about Liberation — such
is the purport.

karya karana kartrtve hetuh prakrtir ucyate |
purusah sukha-duhkhanam bhoktrtve hetur ucyate || 21 1
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21. Prakrti (Material Nature) is said to be the causal agent of the body (karya) and sense organs
(karana). The Purusa (Self) is said to be the cause of the experience of pleasure and pain.

Commentary

The 'Karya' means the body, the 'Karanas' are the instruments, that is, the 5 senses of
perception and the 5 organs of action plus the mind — in the course of their functioning,
Prakrti, which is subservient to the atman, is alone considered to be the operative factor.
In other words, the physical functions, which are the means of experience, have their
foundation in Material Nature, which has developed into the form of the physical body
controlled by the Self.

The agency of the Self really means that it is responsible for the will (effort) to support
the body and is thus considered responsible for the experience of pleasure and pain.
purusah prakrtistho hi bhunkte prakrtijan gunan |
karanam guna sango’sya sadasad yoni janmasu || 22 ||

22. Indeed, the Purusa (Self) situated in Prakrti (Material Nature) experiences the effects (Gunas)
that arise from Prakrti. Its attachment to these Gunas is the cause of birth in higher and lower

species.

Commentary

The Self (in its pristine state) experiences itself by itself, as nothing but pure joy. But
when embodied and in conjunction with Prakrti, It experiences the products which arise
from Prakrti, namely; happiness, suffering etc, which are the effects of the Gunas —
Sattva, Rajas and Tamas.

The Self, transmigrating through a series of bodies like those of gods, humans and
animals, which are all modifications of Prakrti, becomes involved in the happiness and
pain resulting from the experiences associated with these respective species. It then
engages itself in skilful (punya) and unskilful (papa) deeds, which produce results in the
form of happiness and suffering. Now in order to reap the fruits of these good and evil
deeds, the Self is born again in pleasant and unpleasant circumstances. Then it again
becomes active, and thus perpetuates the cycle of reincarnation. As long as the virtues
like humility etc., which are the means for realising the Self, are not developed, its
entanglement in Samsara is perpetuated. Thus, it has been declared here, that attachment
causes births in higher and lower species.

upadrstanumanta ca bharta bhokta mahesvarah |
paramdtmeti capyukto deho’smin purusah parah |1 23 1

23. The embodied Self is called the witness, the sanctioner, supporter, experiencer, the great lord
and likewise the supreme person.



Commentary

This Self (Purusa) existing in the body becomes the one who observes and ‘sanctions’
— permits the physical activities in accordance with volition and other mind states.
Likewise, It is the 'supporter' of the body. It becomes the 'experiencer' of the pleasure
and pain resulting from its activities. Thus, by virtue of ruling and supporting the body
and by making the body completely subservient to its own needs, the Self becomes 'the
great lord' (mahesvara) of the body, the senses and the mind. (vide Gita 15.8).

The embodied jivatman is said to be the 'supreme person' in relation to the body, the
senses and the mind. The particle 'likewise' (api) indicates that the Self is the 'supreme
lord' in relation to the body in the same way as it is the supreme person. The supremacy
of the Self has already been described in the text beginning with 'It is the beginingless
Brahman to which I am superior' (Gita 13.12). It is true that the Self [in its emancipated
state] has limitless power and knowledge. But it becomes 'the great lord' and the
'supreme person' only in relation to the physical body. The term 'Self' (atman) hereafter
will be applied to both the body and the mind, for example:— 'Some perceive the Self
by means of the self through meditation' (13.24).

ya evam vetti purusam prakrtim ca gunaih saha |
sarvatha vartamano’pi na sa bhityo’bhijayate 1 24 |

Commentary

One who 'understands'— namely, one who knows these two principles as they really
are, by the process of discrimination: — is never re-associated with Material Nature
again. 'Regardless of one’s (material) condition’ — means in whatever distressful
embodiment one may be in [at present].

dhyanenatmani pasyanti kecid atmanam datmand |
anye sankhyena yogena karma-yogena capare || 25 ||

Commentary
The three different type of Yogis are mentioned in this verse:—

1. Some with perfect mental concentration perceive the Self (Armanam) abiding in the
body (atmani) by the mind (atmana) through meditation (Bhakti Yoga).

2. Others who cannot achieve perfect concentration realise the Self by means of
Sankhya Yoga (Jiiana Yoga — Gnosis) through an intellectual process which is a
prelude to meditation.

3. Still others, incapable of intellectualisation (through Jiana Yoga) and those capable,
but preferring an easier method, and also some particular people — all these attain
Self-realisation after first preparing themselves for meditation by means of selfless
action (Karma Yoga) which contains within itself wisdom (Jiiana).

anye tvevam ajanantah srutvanyebhya upasate |
te’pi catitarantyeva mrtyum sruti parayanah 11 26 |
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24. One who understands the Purusa (Self) ) and the Prakrti (body) thus, along with the Gunas [to
be described], is not born again, regardless of one’s (material) situation.

25. Some perceive the Self within the self (body) by meditation by the self (mind), others by
Sankhya Yoga, and still others by Karma Yoga.

26. But some, who do not know these [methods], having heard [the teachings] from others,
meditate accordingly — these too, being devoted to what they hear, pass beyond death.
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Commentary

It means that even those who are not spontaneously capable of Self-realisation by the
practice of either Karma Yoga, Jiana Yoga or Bhakti Yoga, but are devoted to merely
listening to the teachings, are thereby transformed and eventually at some later stage
begin the actual practice of the three Yogas, and become liberated from the cycle of
births and deaths.

yavat safijayate kiricit sattvam sthavara jarigamam |
ksetra ksetrajiia samyogat tad viddhi bharatarsabha || 27 1|

27. Whatever comes into being, whether it is moving or stationary®, O Arjuna (Bharatarshabha),
know that it is through the combination of the Ksetra (body) and Ksetrajiia (knower of the Field).

samam sarvesu bhiitesu tisthantam paramesvaram |
vinaSyatsv-avinasyantam yah pasyati sa pasyati |l 28 ||

28. Whoever sees the supreme ruler abiding alike in all bodies and never perishing when they
perish, he indeed has insight.

Commentary
One who sees the atman as it really is, perceives it as:—

* adistinctive entity present in all embodied beings.
* as being 'the knower' and therefore of the same universal nature in all bodies,
* as imperishable

samam pasyan hi sarvatra samavasthitam isvaram |
na hinasty-atmanatmanam tato yati param gatim |1 29 |

29. For, seeing the ruler (Self) as equal and abiding alike in every place, one does not vitiate the
Self by the self (mind) and therefore reaches the highest goal.

Commentary

Does not vitiate himself — harm himself by his [erroneous] perception of intrinsic
ontological diversity but saves himself from Samsara as a result of seeing the equality
of the atman everywhere as 'the cognising subject'.

prakrtyaiva ca karmani kriyamanani sarvasah |
yah pasyati tathatmanam akartaram sa pasyati |l 30 ||

30. One who sees that all acts are done universally by Prakrti alone and likewise that the atman is
not the doer, indeed has insight.
Commentary

The atman, being comprised of consciousness, is not the doer, and that the atman's
conjunction with the Prakrti, and its controlling the body and its experience of
happiness and misery are all the result of ignorance (ajiana) in the form of Karma —
then indeed one perceives the Self as it really is.

yada bhiita prthag bhavam ekastham anupasyati |
tathaiva ca vistaram brahma sampadyate tada |l 31 ||

31. When one understands the independent individuality of all beings as being rooted in one basis,
as also their evolution, then one attains to the Brahman.
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Commentary

Although the general diversified states of existence of all beings are founded on the
dual principles of Prakrti-Purusa; their particular individual characteristics and the basis
for their personal evolution are rooted in 'one' common foundation which is the Prakrti,
and not in the atman. One then reaches the state of Great Expansion (Brahman). The
meaning is that one attains the state of the Self free of limitations, in its pure form of
[expanded] consciousness.

anaditvan nirgunatvat paramatmayam avyayah |
sarirastho’pi kaunteya na karoti na lipyate 1 32 1

32. This supreme Self, though dwelling in the body, is immutable, O Arjuna, being without
beginning. It neither acts nor is tainted, as it is free from the Gunas.

Commentary

Granted that the atman being free from the Gunas, does not act; but how is it possible
that the atman is not tainted by its constant association with the character of the body?
To this, Sri Krishna replies: —

yatha sarvagatam sauksmyad-akasam nopalipyate |
sarvatravasthito dehe tathatma nopalipyate 11 33 1

33. As the all-pervading ether is not tainted because of its subtlety, even so, the atman abiding in
the body everywhere, is not tainted.

yathd prakasayatyekah krtsnam lokam imam ravih |
ksetram ksetri tatha krtsnam prakasayati bharata || 34 1|

34. As the one sun illumines this whole world, so does the Knower of the Field (the Self), O
Arjuna, illumine the whole Field (the body).

Commentary

The atman whose nature has been described, is totally different from the body, because
it is the subjective knower of the body which is the object of its knowledge, and is
therefore different from it, even as the illuminating sun is totally different from the
illumined world.

ksetra ksetrajiiayor-evam antaram jiana-caksusa |
bhiita prakrti-moksam ca ye vidur-yanti te param 11 35 ||

35. Those who thus discern with wise insight, the difference between the body (Field/Ksetra) and
the knower of the body (Field-knower /Ksetrajiia), and the means of deliverance from the
manifested Material Nature (Prakrti) — they attain the Supreme.

Those persons, who, through the teaching imparted, understand the difference between
the Self and Material Nature, and then learn about the virtues of humility etc., (13.7).
and practice these virtues — they will thereby be completely liberated from bondage
and will reach their essential ontological state characterised by infinite consciousness
abiding in its own state.

harih om tatsat
iti Srimad bhagavad gitasipanisatsu
brahma-vidyayam yoga-Sastre
Sri-krsnarjuna samvade ksetra-ksetrajiia-vibhaga-yogo nama
trayodaso’dhyayah
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Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the thirteenth discourse entitled
“Differentiation between Spirit & Matter”

EVOLUTION OF PRAKRTI ACCORDING TO SANKHYA

PRAKRTI
(Primordial Nature)

|
MAHAT

(First impetus to
differentiation)

|
AHAMKARA (Notion of separateness)

N

r N\
|
SATTVIKA RAjASA TAMASA
(centripetal force) (revolving force) (centrifugal force)
\ |
INDRIYAS TAN-MATRAS
r <\ Y rr /\- ~N
Jiianendriyas Karmendriyas sound touch form taste
cognitive senses ~ motor organs smell
| | \ \ |
Taste Grasping space air fire water
Hearing Speech earth
Sensation Reproduction
Vision Excretion ~ " -

Smell Locomotion {Maha-bhutas}




163

Chapter 14
<SS
Guna-traya-vibhaga Yogah

The Threefold Division of the Modes of Material Nature
S S —, o am——— - S ———
Summary of the Teaching

Prakrti and Purusha and their mutual conjunction, one should cultivate the virtues of humility

etc., together with devotion to the Lord as the means for liberation from bondage. And it was
also stated in the verse — “Its attachment to these Gunas is the cause of birth in higher and lower
wombs” (13.21) — the cause of bondage is attachment to pleasure etc., which arise from
affiliation with the Gunas. Now, this chapter deals with the manner in which the Gunas become
the cause of bondage and how their hold can be eliminated.

In the thirteenth chapter it was taught that after learning the truth concerning the nature of

$ri bhagavan uvaca
param bhityah pravaksyami jiananam jianam uttamam |
yaj-jaatva munayah sarve param siddhim ito gatah 11 1 ||
The Blessed Lord said
1. I shall teach again another kind of knowledge: the best of all forms of knowledge, by knowing
which, all the sages have attained the state of perfection beyond this world.

Commentary

Krishna will now deliver the teaching about the Gunas — Sattva, Rajas and Tamas,
which is distinct from what was taught earlier, but still in connection with the subject of
Prakrti and Purusha.

idam jianam upasritya mama sadharmyam agatah |
sarge’pi nopajayante pralaye na vyathanti ca |l 2 ||

2. Resorting to learning this and participating in My Being, they are not born at the time of
universal projection, nor do they suffer at the time of its dissolution.

Commentary

“They who study [and assimilate] this teaching about to be expounded, attain qualities
that are akin to Mine, and they attain a [metaphysical] similarity to Me”.

mama yonir mahad-brahma tasmin garbham dadhamyaham |
sambhavah sarva bhiitanam tato bhavati bharata || 3 1|

3. My womb is the great Brahman (ie. Mila-Prakrti), in that I lay the germ. From that, O Arjuna,

are all beings born.
Commentary

Prakrti is designated here by the name ‘the great Brahman’ because it is the cause of
transformations of described in the text — 'Earth, water, fire, air, ether, mind, intellect
and ego-sense; thus My Prakrti is divided eightfold' (7.45). In the Vedas also, Prakrti
is designated as Brahman in some places, for example in Mundaka Upanishad 1:1:9

The higher Prakrti which is the aggregate of sentient Jivas, mentioned in the passage —
'Know My higher Prakrti to be distinct from this; it is the life-principle’ (Gita 7.5) — is



164

here expressed by the term ‘Garbha’ — germ, which means the source from which all
living beings originate. In other words: “I lay the seed, consisting of the aggregate of
sentient Jivas, in that great Mila Prakrti, which is insentient and forms the matrix.
From that conjunction between these two ‘Prakrtis’ brought about by My will, the
emanation of all entities from Brahma down to a tuft of grass occurs”.

sarva yonisu kaunteya mitrtayah sambhavanti yah |
tasam brahma mahad-yonir aham bija-pradah pita || 4 ||

4. Whatever beings are produced in any species, O Arjuna, the Miula-Prakrti is their great womb
and I am the seed giving father.

Commentary

It means that Material Nature or the Miila-Prakrti, [the evolution of which] begins with
the Cosmic Mind (Mahat) and culminates with the appearance of the five elements,
together with the aggregate of sentient Jivas instilled in it by Me, is the cause of
existence. I am the seed giving father means that I instil the aggregate of sentient jivas
[into Prakrti] according to each one's individual Karma.

sattvam-rajas-tama iti gunah prakrti sambhavah |
nibadhnanti mahabaho dehe dehinam avyayam |1 5 ||

5. Sattva, Rajas and Tamas are the Gunas that arise from Prakrti. They cause the bondage of the
immutable Self to the body, O Arjuna.
Commentary

The three Modes of Material Nature — Sattva (harmony), Rajas (activity) and Tamas
(inertia) — are inherent in the essential nature of Prakrti and are it’s particular
expressions. Their existence can be ascertained only through their effects such as
enlightenment etc. They are not apparent in the unevolved state of Prakrti, but become
apparent in the cosmic evolution. The Self is immutable, ie., it is not, in its natural state
affected by the Gunas, but becomes ‘bound by them’ when residing in the body by
virtue of the limiting conditions of being embodied.

tatra sattvam nirmalatvat prakasakam anamayam |
sukha-sangena badhnati jiana-sarngena canagha ll 6 1|

6. Of these, Sattva, being pure is illuminating and free from morbidity. It causes bondage, O
Arjuna, through attachment to pleasure and to learning.

Commentary

Sattva causes illumination on account of its being immaculate or free from all impurity.
Purity being defined as a state free from conditions which hinder enlightenment and
happiness. Illumination’ or enlightenment is the perception of things as they really are.
It is ‘free from morbidity’ ie., it is not the cause of ill health, in other words, Sattva is
that which is conducive to health.

Sattva, however, binds one [to samsara] by causing attachment to enjoyment and
learning. When attraction to learning and the pursuit of pleasure arises, one engages
oneself in secular as well as religious means for obtaining them. Consequently, one is
born in such bodies which constitute the means for experiencing their results. In other
words — Sattva produces knowledge and happiness and again it causes attachment to
them.

rajo ragatmakam viddhi trsna-sarnga samudbhavam |
tan nibadhnati kaunteya karma-sargena dehinam | 7 1|

7. Know, O Arjuna (Son of Kunti) that Rajas is of the nature of passion arising from craving and
attachment, it causes the bondage of the embodied Self through attachment to action.
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Commentary

‘Raga’ (passion) is sexual attraction (libido). ‘Trspa’, (craving) is the hankering for all
the sense-objects. ‘Sariga’ (attachment) is the ardour for constant association with one’s
partner, progeny, friends and such other relations.

By creating a strong desire to act, Rajas binds one. All activities undertaken through
craving for sense-gratification produce merit and demerit; these in turn perpetuate the
cycle of rebirth. In other words — Rajas is the cause of the sex-drive, craving and
attachment, and of constant engagement in activity.

tamas tvajiianajam viddhi mohanam sarva dehinam |
pramad-alasya nidrabhis-tan nibadhnati bharata 11 8 ||

8. Know that Tamas is born of nescience and causes the delusion of all embodied Selves. It causes
bondage, O Arjuna, through negligence, indolence and sleep.

Commentary

Knowledge is defined as the perception of things as they really are — by ‘nescience’
(ajiana) is meant that which is opposed to it or false knowledge. Tamas, arising from
false knowledge, deludes all beings. Delusion is mistaken comprehension; in other
words, Tamas is the cause of error. Being the cause of negligence, indolence and sleep,

it binds the embodied Atman. ‘Negligence’ — is lack of attention, which causes one to
do the wrong thing. ‘Indolence’ — is the tendency to avoid work; it may even develop
into complete inaction. ‘Sleep’ — is the state of cessation of all externally directed

activities due to exhaustion and the need to recover from the same. In sleep (nidra)
when only the externally directed action of the senses stops, [but the mind continues to
function] it is called the dream state (svapna). When even the mental activity ceases it
is called dreamless sleep (susupti).

sattvam sukhe sanjayati rajah karmani bharata |
JjAanam avrtya tu tamah pramade sarijayaty-uta 11 9 ||

9. The Mode of Sattva generates attachment to pleasure, Rajas to action, O Arjuna. But the Mode
of Tamas, obscuring wisdom, generates attachment to negligence.

Commentary

The question arises:— ‘the three Modes of Material Nature evolve from the essential
nature of Prakrti, and develop into the psycho-physical being and therefore they
always co-exist in all beings at all times. How, then, can they cause effects which are
mutually contradictory? Sri Krishna replies: —

rajas tamasScabhibhitya sattvam bhavati bharata |
rajas sattvam tamascaiva tamas sattvam rajas-tatha | 10 |

10. Prevailing over Rajas and Tamas, Sattva [sometimes] prevails, O Arjuna. Overwhelming
Tamas and Sattva, Rajas preponderates, overwhelming Rajas and Sattva, Tamas [sometimes]
predominates.

Commentary

Even though all the three Gunas of Material Nature arise from the union of the Atman
with Prakrti, yet owing to the precedence of previous Karmas and the difference in the
food nourishing the body, Sattva, Rajas and Tamas are constantly in a state of struggle
for supremacy.

Krishna teaches that this struggle of the Gunas can be inferred from observing the
effects produced by them.



166

sarva dvaresu dehe’smin prakdasa upajayate |
JjAanam yada tada vidyad vivrddham sattvam ityuta |l 11 1|

11. When the light of wisdom radiates from all the gateways (senses) of the body, then, one

should know that Sattva prevails.
Commentary

When the light of enlightenment reveals the truth of things as they really are, through
all the gateways of knowledge such as the eyes, ears, nose, touch, and taste; then one
should know that Sattva operates.

lobhah pravrttir arambhah karmanam asamah sprha |
rajasyetani jayante vivrddhe bharatarsabha |l 12 ||

12. Greed, activity, undertaking of projects, restlessness and craving — these arise, O Arjuna
(Bull of the Bharatas), when Rajas is ascendant.

Commentary

'‘Greed' is the unwillingness to share one's own resources. 'Activity’ is [in this case] the
tendency to be active without any definite useful purpose. 'Undertaking of projects’
refers to endeavours undertaken for the achievement of specific goals. 'Restlessness’ is
incessant desire for sensual stimulation, ‘craving’ is the desire for possessing objects.

aprakaso’pravrttisca pramado moha eva ca |
tamasyetani jayante vivrddhe kuru-nandana |l 13 ||

13. Non-illumination, inactivity, negligence and even delusion — these arise, O Arjuna (Joy-of-
the-Kurus), when Tamas prevails.
Commentary

'Non-illumination' is the absence of wisdom. 'Inactivity’ is stupor. 'Negligence' is
carelessness resulting in wrong doing. 'Delusion’ is erroneous thinking.

yada sattve pravrddhe tu pralayam yati deha-bhrt |
tadottama vidam lokan amalan pratipadyate || 14 1|

14. If the embodied entity meets with disintegration when Sattva predominates, then it proceeds to
the pure realms of those who know the highest Truth.

Commentary

If one happens to die when the Sattva Guna is dominant then one attains the
assemblage of those [enlightened beings] who know the science of the atman and who
are free from ignorance. In other words one will be born in the families of those who
have the knowledge of the Self, and will thus be qualified to perform those virtuous acts
which are the means of attaining Self-realisation.

rajasi pralayam gatva karma sangisu jayate |
tatha pralinas tamasi miidha-yonisu jayate |l 15 |

15. Meeting with disintegration when Rajas predominates one is born among those attached to
action. Similarly, one who has met with disintegration when Tamas prevails, is born among
species lacking in intelligence.
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Commentary

Dying when Rajas is preponderant, one is reborn in the families of those who are
motivated by the desire for achievement; one thus becomes qualified to perform those
virtuous acts which lead to heaven and other such [material] benefits.

Similarly, one who dies when Tamas is preponderant is born among species lacking in
intelligence, meaning one is reborn as one incapable of realising any [of the four] goals
of human existence.

karmanah sukrtasyahuh sattvikam nirmalam phalam |
rajas-astu phalam duhkham ajiianam tamasah phalam 11 16 ||

16. The result of a good deed, they say, is pure and is of the nature of Sattva, but the result of
Rajas is suffering; and that of Tamas is ignorance.

Commentary

'‘Good deeds’ are actions (punya) which are done without a desire for their rewards,
they generate more Sattva than before and one becomes more pure, namely, devoid of
the slightest vestige of suffering — so say those who know about the development of
Sattva.

‘Suffering’ is continuation in Samsara consisting of successive births in families
attached to goal orientated actions. Rebirth of this type increases Rajas further, resulting
in more self-gratifying achievements. 'Ignorance' is the result of Tamas predominating
at the time of death, and means the continuation of successive states of ignorance.

What are the results such as purity etc., which are derived from the development of the
three Modes? To this, Krishna answers: —

sattvat sarijayate jianam rajaso lobha eva ca |
pramada-mohau tamaso bhavato’jianam eva ca ll 17 ||

17. From Sattva, wisdom arises, and from Rajas greed, from Tamas arise negligence and delusion,
and indeed, ignorance.

irdhvam gacchanti sattvastha madhye tisthanti rajasah |
jaghanya guna vrttistha adho gacchanti tamasah 11 18 ||

18. Those who persist in Sattva rise upwards; those who abide in Rajas remain in the middle; and
those, remaining in the lowest tendencies of Tamas go downwards.

Commentary

‘Those who persist in Sattva rise upwards’, means they attain liberation from Samsara
in successive stages. Those who, ‘abide in Rajas remain in the middle’ means they are
born again in this world and pursue the same goal-orientated activities — this [vicious
cycle] is mostly suffering, as it is characterised by continued rebirth.

‘go downwards’ means that they become increasingly more degenerate through the
expansion of Tamas. And thus descend to the lowest state among human beings, then to
the condition of animals; then to that of worms, insects etc., then of immovable things,
and even to the condition of shrubs and creepers, and ultimately to the condition of
stones, logs, clods, straw etc.

Sri Krishna now teaches how those in whom the Sattva has gradually increased by
adopting special diet and performing selfless action rise upward by transcending the
Gunas.
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nanyam gunebhyah kartaram yada drastanupasyati |
gunebhyasca param vetti madbhavam so’dhigacchati |l 19 ||

19. When the enlightened one perceives no agent of action other than the Gunas, and knows that
which transcends the Gunas, then one attains to My state.

Commentary

The enlightened one first has to completely repress the states of Rajas and Tamas and
remain in a state of pure Sattva through consuming Sattvic food and performing selfless
actions as service alone. The Self, essentially immaculate, acquires agency in respect of
various actions, by its involvement with the Gunas — a condition arising from past
Karmas. When one perceives that the Self in its essential state is not actually an agent
but consists of infinite consciousness, one then attains similitude to Krishna.

gunan etan atitya trin dehi deha samudbhavan |
janma mrtyu jara duhkhair vimukto’mrtam asnute 11 20 ||

20. Transcending these three Gunas from which the body arises, the embodied Self, freed from
birth, death, old age and suffering, attains immortality.

arjuna uvaca
kair-lingais trin gunan etan atito bhavati prabho |
kim acarah katham caitams trin gunan ativartate |1 21 ||
Arjuna said:
21. What are the indications of one who has transcended the three Gunas? How does one
behaviour? And how does one overcome the three Gunas?

Commentary

With what kind of behaviour is one associated and how does it serve as an indication
for knowing one's inner state? — such is the meaning.

$r1 bhagavan uvaca
prakasam ca pravrttim ca moham-eva ca pandava |
na dvesti sampravrttani na nivrttani kanksati || 22 1|
The Blessed Lord said:
22. Illumination, activity and even delusion, O Arjuna, [he] resents not, while these prevail, nor
longs for them when they are absent,
Commentary

One [who is liberated from the Gunas] does not resent the effects of Sattva, Rajas and
Tamas known as enlightenment, industry and delusion, respectively, when they arise in
regard to things different from the Self which are undesirable; nor does one crave the
things that are different from the Self, but desirable, when they are withdrawn.

udasinavad dasino gunair yo na vicalyate |
guna vartanta ityeva yo’vatisthati nernigate 1| 23 ||

23. He is said to transcended the Gunas, who remains like one indifferent, undisturbed by the
Gunas; and who, knowing that it is the Gunas that are active, remains stable and does not act;

Commentary

He who remains like one indifferent — namely, who is joyful in the realisation of the
atman as being different from the Gunas and is unconcerned about material things and is
not therefore disturbed through aversion and attraction and who remains quiescent,
reflecting that the Gunas produce their own effects like illumination etc., and so
remains inactive and does fall under the control of the Gunas.
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tulya priyapriyo dhiras-tulya nindatma samstutih || 24 ||
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24. One who is poised in pleasure and pain, who focuses within, to whom a clod, a stone and
piece of gold are of equal value, who remains the same towards the pleasant and the unpleasant

and who is intelligent, and regards both censure and praise of himself as equal;

mandapamanayos tulyas tulyo mitrari paksayoh |
sarvarambha parityagi gunatitah sa ucyate || 25

25. one who is the same in honour and dishonour, and the same to friend and foe, and who has

abandoned all enterprises — such a person is said to have transcended the Gunas.

Commentary

'who focuses within,” means abiding in the atman because of love for the atman, and
maintaining  emotional equanimity in pleasure and pain arising from birth,
transformation, sickness old age and death of one's children and other relatives and

friends.

‘who regards any praise and blame as equal’ — realising that the good and bad
characteristics one may possess are due merely to the fact of being human and
identifying with the body rather than the Jiva, and as such are unconnected with the

real Self.

‘the same in honour and dishonour’ — because these are feelings based on the
misconception that the body is the Self; and 'the same to friend and foe' — because
one understands that there is no [substantial] physical connection between oneself and
others and who has thus abandoned all enterprises in which embodied beings are
involved — these are the indications of one who is said to have transcended the Gunas.

mam ca yo’vyabhicarena bhakti yogena sevate |
sa gunan samatityaitan brahma-bhiiyaya kalpate 1| 26 ||

26. And by serving Me with unswerving devotion, one transcends the Gunas, and becomes fit to

attain the state of Brahman.
Commentary

The state of transcendence of Gunas is not attained merely by reflecting on the
difference between the Prakrti and the atman as declared in the text such as “When the
enlightened one perceives no agent of action other than the Gunas” (14:19) — for this
perception is liable then, to be controverted by contrary subtle impressions (samskaras)
which have accrued from beginingless time. One who, with unswerving one-pointed
Loving Devotion, serves Krishna and takes refuge in Him transcends the Gunas which
are otherwise insurmountable, and becomes worthy for the 'state of Brahman' (brahma-
bhitya) — the meaning is that one attains cognisance of the Self as it really is; immortal

and immutable.

brahmano hi pratistha’ham amrtasyavyayasya ca |
sasvatasya ca dharmasya sukhasyaikantikasya ca |l 27

27. Verily, I am the ground of Matter as well as the immortal and immutable [Self], of everlasting

Dharma and of perfect bliss.
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Commentary

Although the expression ‘everlasting Dharma’ is usually indicative of the practice [of
Dharma or right-living] that leads to the goal; yet in the present context it denotes the
actual goal to be obtained and not the practice.

The purport is this:— earlier it has been stated in the passage — 'For this divine Maya
of Mine consisting of the three Gunas is hard to transcend, except for those who take
refuge in Me alone...' (7.14) — that taking refuge in the Lord is the only means for
transcending the Modes of Material Nature and the attainment of Self-realisation,
supernal glory and unification with the Supreme Being. Thus, taking refuge (prapatti)
with one-pointed mind is the only means for transcending the Gunas and for the
attainment of the state of Brahman.

harih om tatsat
iti Srimad bhagavad gitasipanisatsu
brahma-vidyayam
yoga-sastre Sri krsnarjuna samvade guna-traya-vibhaga-yogo nama
caturdaso’dhyayah

Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the fourteenth discourse entitled
“The threefold division of the modes of Material Nature”
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Chapter 15

S
Purusottama Yogah

The Mystery of the Omnipresent Supreme Being
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Summary of the Teaching

time out of mind the immaculate Jiva comprised entirely of infinite consciousness, conjoins

with Material Nature (Prakrti), and is embodied in the forms of gods etc., This produces the
cycle of attachment to the Modes of Material Nature (Gunas). Then followed in the 14™ chapter
the teaching concerning the Gunas was elaborated upon and then it was taught that Devotion to
Krishna leads to detachment from the Gunas which in turn results in the realisation of the true
nature of the Self.

In the 13th chapter the nature of Prakrti and Purusha was analysed; it was taught that from

Now in this 15th chapter, Sri Krishna, the adorable Lord reveals Himself as being in absolute
control of the universe; both perishable (Ksara) or bound Jivas and the imperishable (Aksara) or
liberated Jivas. He also states that He is the Supreme Being because of His supernal greatness in
being antithetic to all that is negative and being the font of auspicious attributes. He is different in
kind from both the perishable and imperishable Jivas which constitute His Modes.

$r1 bhagavan uvaca
iurdhva miillam adhah sakham asvattham prahur-avyayam |
chandamsi yasya parnani yastam veda sa vedavit 11 1 ||

The Blessed Lord said:
1. They [the Vedas] speak of an indestructible ASvattha tree with its roots above and branches
below, the leaves of which are the injunctions; one who knows this knows the Vedas.

Commentary

The Vedas often depict Samsara as the imperishable A§vattha (banyan) tree having its
roots above and branches below, in such passages as Ka. Up., 6:1 and Tait. Ar., 1.11.5

It has its 'roots above' since it arises from Brahma [the Creator or Hiranyagarbha] who
is located beyond the seven realms. It has 'branches below' developing into beings like
humans, animals, beasts, worms, insects, birds and plants and minerals. It is
'indestructible’ because it cannot be felled except with the dawn of perfect knowledge
which causes detachment — it is like a flowing current.

The leaves of this Agvattha tree are said to be the prescriptions of the Vedas because
this tree of Samsara grows by actions prompted by worldly desires as taught in specific
passages.

The tree indeed flourishes with the help of these ‘leaves’. One who knows the A$vattha
tree in this way 'knows the Vedas'. The Veda also describes the means of felling this
tree of Samsara. One who understands this is called the ‘knower of the Vedas’, since
knowledge of the nature of the tree to be cut down is helpful in deciding the means of
felling the tree.
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adhascordhvam prasrtas tasya Sakhah guna-pravrddha visaya pravalah |
adhasca milany-anusantatani karmanubandhini manusya-loke 11 2 |

2. Both above and below its branches spread out, nourished by the Gunas, the shoots are the
sense-objects, and their dependant roots extend downward in the mortal world resulting in acts
which bind (karma).

Commentary

This A§vattha tree spreads downwards with humans and other beings, produced by their
own respective Karmas, as branches. Other branches spread upwards in the forms of
[celestial beings] such as Gandharvas, Yaksas, Devas, etc. They are nourished by the
three Modes of Material Nature. They have tender shoots in the form of sense-objects
which are sound, sight, taste, feel and smell.

Sri Krishna explains how this happens;— the 'dependant roots' of this banyan tree
with the main roots in the world of Brahma and its top in this mortal world extends
downwards. These roots are the effects of karma which causes bondage. In other
words, the effects of actions done in the human state bring about the further rebirth as
humans, beasts etc., down below, and as celestial beings up above.

na rilpam asyeha tathopalabhyate nanto na cadir naca sampratistha |
asvattham enam suviridha-mitlam asanga Sastrena drdhena chitva |l 3 1|

3. Its form as such, is not perceived here, nor its end, nor its origin, nor its support. Having cut
down this firmly rooted ASvattha Tree with the strong axe of non-attachment,

Commentary

Humankind is at the pinnacle, our actions form the branches extending above and below
as also its secondary roots — this form of the tree is not understood by those immersed
in Samsara. Similarly, it is not understood that the end [of Samsara] can be brought
about by non-attachment to pleasures which are founded upon the Gunas. It is also not
perceived that attachment to the Gunas alone is the foundation of this tree. Nor is it
realised that this tree is nourished by ignorance (ajianam) which is the misconception
that the body is the Self. Ignorance alone is the basis of this tree, since in it alone the
tree is established.

This Agdvattha Tree is firmly-rooted — its roots are firm and manifold, and it is to be
cut down with the strong axe of non-attachment, — namely the axe, forged by right
knowledge of non-attachment to the enjoyable sense objects composed of the three
Gunas.

tatah padam tat parimargitavyam yasmin gata na nivartanti bhityah |
tameva cadyam purusam prapadye yatah pravrttih prasrta purani |1 4 ||

4. One should then seek that goal, attaining which one never returns. One should take refuge in
that Primal Person from whom this ancient process emanated.

Commentary

As one becomes free from attachment to sense-objects, one should seek and discover
the ultimate goal from which one never returns. How can one bring an end to this
beginingless attachment to sense objects? Sri Krishna now answers: — one should take
‘refuge (Prapadyet) in the Primal Being’ alone in order to overcome this ignorance.
One should seek refuge in Him who is the Original One, namely, the source of all
entities.
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A variant reading of this stanza is prapadya iyatah pravrttih' (in place of prapadyet
yatah pravrittih'). This gives the sense that this process of taking refuge in the Supreme
Being [prapatti] for the dispelling of ignorance has continued from a distant past. Even
in the distant past there were those seeking liberation by this ancient means.

nirmana mohd jita sariga dosa adhyatma nitya vinivrtta kamah |
dvandvair vimuktah sukha-duhkha samjiair gacchanty-amiidhah padam-avyayam tat |l 5 1|

5. Free from delusions, having conquered the affliction of attachment, constant in the
[contemplation of the] Self, having rejected desires and been liberated from the pairs of contrasts
known as pleasure and pain, the undeluded attain that immutable goal.

na tad bhasayate siiryo na Sasarnko na pavakah |
vad gatva na nivartante taddhama paramam mama || 6

6. That supreme realm of Mine, after reaching which they do not return again [to Samsara], is not
illumined by the sun nor the moon, nor the fire.

Commentary

The Knowledge of the Self is indeed that which illuminates (reveals) everything else.
External lights, however, are helpful only in removing the darkness which obstructs the
contact between the senses and their objects. That supreme state of enlightenment is the
supreme realm from which they do not return [to Samsara] any more, it is My Supreme
Abode; My glory (Vibhuti) — such is the meaning.

mamaivamso jiva-loke jiva-bhiitas sanatanah |
manas sasthan-indriyani prakrtisthani karsati 11 7 1|

7. An everlasting part of Myself, having become the Jivatman in the mortal world, acquires the
[five] senses, and the mind which is the sixth, and abides in Prakrti.

Commentary

The atman, even though an everlasting part of Myself, becomes bound in the cycle of
transmigration. Enveloped by ignorance (avidya) in the form of beginingless karma, it
enters into the bodies of various beings acquiring the five senses and the mind, which
are specific modifications of Prakrti. Some parts of Myself (ie. Jivas) become liberated
from ignorance (avidya) in the aforesaid manner, and remain in their original pristine
state. But the bound Jivatman has its ability and knowledge inhibited. The Jivatman
participates in an organic synthesis with the body/body complex which is a specific
modification of Material Nature resulting from Karma. Thus, in accordance with its
Karma the Self manipulates the sense-faculties and the body.

Sariram yad avapnoti yaccapy-utkramat-isvarah |
grhitvaitani samyati vayur-gandhan ivasayat |l 8 1|

8. Whatever body the ruler (Jivatman) acquires and from whatever body it departs, it proceeds,
taking with it these sense-faculties as the wind carrying fragrance from their places [in flowers].

Commentary

The Jivatman is the lord of the body whanever it departs and goes on its way, it takes
with it the [mental] sense-faculties and the elements, in a subtle form; just like the wind
carrying the subtle fragrances from flower-garlands, sandal-paste, musk etc. from their
sources and spreads them elsewhere.
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srotram caksuh sparsanam ca rasanam ghranam eva ca |
adhisthaya manascayam visayan upasevate |1 9 1|

9. Presiding over the ear, the eye, the sense of touch, the tongue, the nose, and the mind, it
experiences these objects of the senses.
Commentary

Governing these [five] sense-organs, of which the mind is the sixth, the lord of the body
(Jivatman) projects the sense-faculties towards their corresponding objects like sound
and the rest and enjoys them.

utkramantam sthitam vapi bhufijanam va gunan-vitam |
vimiidha nanupasyanti pasyanti jiiana-caksusah 11 10 |

10. The deluded do not perceive it [the Jivatman] conjoined with the Gunas when departing or
staying or experiencing — only the enlightened ones see.

Commentary

The deluded are those who mistakenly take the body for the Self. However, those who
possess the eye of knowledge, ie, have the wisdom to be able to discriminate between
the body and the Self, perceive the Self as being existentially different from the body in
all respects.

yatanto yoginascainam pasyanty-atmany-avasthitam |
yatanto’pyakrtatmano nainam pasyantyacetasah |l 11 1

11. The striving practitioners of Yoga behold It (the atman) abiding within themselves, but, strive
as they may, those of unrefined mind, devoid of intelligence, perceive it not,

Commentary

The 'striving Yogis' are those who strive in the practice of Karma, Jiiana and Bhakti
Yoga, after taking refuge in Krishna.

Thus, the Jivatman, both in the liberated and confined phases [of its being] is a
manifestation of the glory (Vibhuti) of the Lord. Its light of consciousness illuminates
even the luminaries such as the sun, moon and fire which facilitate the seeing process by
removing the darkness that prevents the contact of the eye with objects. Now, Sri
Krishna declares that even the light of the sun and other luminaries are also in fact
Divine Forces.

yvadadityagatam tejo jagad bhasayate’khilam |
yaccandramasi yaccagnau tat tejo viddhi mamakam 11 12 |

12. That light that is in the sun which illumines the whole universe, and that which is in the moon
and in fire, know that light to be Mine.

Commentary
The Devas presiding over the Sun, Moon and Fire have all propitiated Krishna and
thereby have been granted the capability of illumining.
gam avisya ca bhiitani dharayamy-aham ojasa |
pusnami causadhih sarvah somo bhutva rasatmakah 11 13 ||

13. And pervading the earth I support all beings by My power. I nourish all herbs by becoming the
Moon full of nectar.
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Commentary

“Becoming the Moon (Soma) consisting of the essence of the ambrosia of immortality,
I nourish all herbs”.

aham vaisvanaro bhiitva praninam deham asritah |
pranapana samayuktah pacamyannam caturvidham || 14 |

14. Becoming the Vaishvanara Agni, I function within the bodies of all living beings. In
association with the Prana and the Apana, I digest the four kinds of food.

Commentary

The 'Vaisvanara Agni' is the fire of digestion, in union with various activities of the
breath; Prana — inspiration, and Apana — expiration, Krishna digests the 'four kinds of
food' eaten by beings — these are foods which need to be chewed, sucked, licked and
drunk.

sarvasya caham hrdi sannivisto mattah smrtir jianam apohanam ca |
vedaisca sarvair aham eva vedyo vedanta-krd vedavid eva caham |1 15 ||

15. And I am located in the hearts of all. From Me come memory, knowledge and their absence
also. Indeed, I alone am that which is to be known from all the Vedas. I bring about the fruition of
the rituals of Vedas; I alone am the knower of the Vedas.

Commentary

Controlling everything Krishna abides as the Overself in the hearts of all, namely, in the
mind of all beings, from which arises knowledge and the motivation to engage in
activity and inactivity. This is supported by various Vedic and Smriti texts.

Because Krishna is the Over-self, the faculty of memory in all beings can be said to
arise from Him alone. 'Memory' is cognition arising from the content of past
experiences and their subtle impressions. 'Knowledge' is appraisement of a thing with
the help of the senses, inference, verbal testimony and insight gained from meditation.
'‘Apohana’ means the cessation of knowledge. 'Apohana’ can also mean 'Uhana’
(conjectural knowledge) which is that secondary information which is an aid to the
factual data (Pramana). This is a process of determining whether the knowledge of the
facts presented can be operative with reference to the particular subject-matter on hand,
through the examination of the way in which the factual data was obtained — this is
'Uha'.

I am the One to be known from all the Vedas because terms like Devas, humans etc.,
signify the Jivas in them. I bring about the fruition of the Veda — 'Vedanta’', in this
context means [literally] the end, namely, the end result of Vedic injunctions to offer
sacrifices. 'Veda-Anta-krt' means 'the bestower of rewards of the actions prescribed in
the Vedas’.

I alone am the knower of the Vedas; — I indeed know the Veda to be pertaining to Me
in this manner. The idea is that anyone who claims the meaning of the Vedas to be
different from this import, is not a "knower of the Vedas".

dvavimau purusau loke ksardascaksara eva ca |
ksarah sarvani bhitani kiitastho’ksara ucyate 11 16 ||

16. There are two kinds of Selves (purusas) mentioned [in the Veda] — the perishable (ksara) and
the imperishable (aksara). All beings are the perishable and the imperishable is [also] called the
immutable (kutastha).
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Commentary

The category of Purushas designated by the term ‘perishable’ (Ksara) refers to the Jivas
conjoined with mutable insentient Matter (Prakrti). Here the term ‘Purusha’ (Person or
spirit) is used in the singular to indicate the single adventitious condition of being
conjoined with insentient Matter.

The 'imperishable' (aksara) also called 'immutable’ (kutastha), is the category of
liberated Jivas, devoid of association with insentient matter, abiding in their own
essential nature. The liberated Jiva is called 'immutable’ because when it is free from
insentient matter, it has no specific relationship with any of the particular
transformations of insentient Matter. Here also the term is in the singular (as expressing
a generic class) and denotes the single adventitious condition of dissociation from
insentient matter. It does not mean that before this, in the course of time without
beginning, there existed but a single liberated atman for it is stated:— 'Many purified
by the austerity of wisdom, have attained My state' (4.10); and "They are not born at the
time of creation, nor do they suffer at the time of dissolution' (14.2).

uttamah purusas-tvanyah paramatmety-udahrtah |
yo loka-trayam-avisya bibharty-avyaya isvarah || 17 ||

17. Distinct from these is the Supreme Person, described as the Supreme Self [in the Vedas], He
who pervading the threefold universe, supports it as the Immutable One and the Lord.

Commentary

The Supreme Being (Paramatma) is different from the bound and the liberated Jivas
who are expressed by the terms, the 'perishable’ and the 'imperishable’ respectively.
How is He different? 'Pervading the threefold universe’ He supports it. 'Loka’ (realm)
is that which is perceived and there are three such perceptible realms which are
understood from the authority of the Scriptures. These are the realm of insentient
matter, the realm of sentient Jivas conjoined with matter, and the realm of liberated
Jivas. He enters into these three categories [of entities] as their Over-self and supports
them. Thus, being the Pervader and Supporter He is [proven to be] an entity different
from the triad [of entities].

yasmat-ksaram-atito’ham aksarad-api cottamah |
ato’smi loke vede ca prathitah purusottamah 11 18 ||

18. Because I transcend the perishable and am also higher than the imperishable, I am declared to
be the Supreme Being (Purushottama) in the Smrti and the Veda.

Commentary

Because I transcend the ‘perishable purusha’ — the bound Jiva, and I am higher than
the ‘imperishable purusha’ or liberated Jiva, I am therefore celebrated as the Supreme
Being in the Sacred texts. The Smrti is called loka here by reason of revealing ('looking
at') the meaning of the Veda. The meaning is [that I am thus known] both in the Shruti
(Veda) and in the Smrti.

yo mam-evam asammiidho janati purusottamam |
sa sarva-vid bhajati mam sarva bhavena bharata 1l 19 1

19. Whoever, being free from all delusion, understands Me thus to be the highest Purusha —
knowing all, he worships me in every way.
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Commentary

“He worships Me in every way,"— in all the different modes of devotion that have been
prescribed [in the Scriptures] as the means of attaining Me.”

“All the love that arises in Me towards one strives to learn about Me and all the love
that arises in Me towards one who worships Me in whatever way one chooses — both
types of love are aroused by one who knows Me as described.”

iti guhyatamam Sastram idam uktam maya’nagha |
etad buddhva buddhiman syat krtakrtyasca bharata 11 20 |

20. Thus, O sinless one, has this most mysterious doctrine been imparted by Me. By
understanding this, O Arjuna one will become truly wise and will have fulfilled all duties.

Commentary

“I have revealed to you the most profound of all mysteries about Me as the Supreme
Being, because you are worthy to receive this instruction due to being sinless. By
understanding this, one will become truly wise and will have fulfilled all duties. —
whatever knowledge has to be gained for attaining Me, is hereby acquired and
whatever obligation has to be fulfilled in this connection — all that is to be taken as
fulfilled by knowing this (the Purushottama Vidya).”

In this stanza it is intimated that the knowledge of the Supreme Being acquired through
the Scriptures achieves all this, but it does not give direct experience of God.

harih om tatsat
iti Srimad bhagavad gitasipanisatsu
brahma-vidyayam
yoga-Sastre $rikrsnarjuna samvade purusottama yogo nama
paricadaso’dhyayah

Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the fourteenth discourse entitled
“The Mystery of the Omnipresent Supreme Being”
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Chapter 16
<SS
Daivasura Sampad Vibhaga Yogah

The Division between the Divine and the Non-Divine.

‘@\w = e SN
Summary of the Teaching

In the preceding three chapters the following teachings were given: —

The true nature of the Material World (Prakrti), and the Jivatman (Purusha), both in isolation
as well as in conjunction with each other;

Attachment is the cause for their [continued] conjunction and non-attachment leads to their
separation;

Both Prakrti and the Purusha in whatever modes of existence they may be, constitute the
plenary expansion (Vibhuti) of the Lord; and

The Lord is truly the Supreme Being who is distinct from insentient matter and sentient Jiva in
both the states of bondage and liberation, because He is immutable, all-pervading — the
Supporter and the Ruler of all.

In this chapter, the Lord describes the characteristics of those who belong to the Divine
Establishment — those who submit to the teachings of Sastra and those of the Non-Divine
Establishment — those who do not — in order to reinforce the point that reliance on the authority
of Sastra is the essential basis for all the teachings given earlier.

$r1 bhagavan uvaca
abhayam sattva samsSuddhih jiana yoga vyavasthitah |
danam damasca yajiiasca svadhyayas tapa arjavam |1 1 ||
The Blessed Lord said:
1. Fearlessness, purity of mind, consistent contemplation on wisdom, philanthropy, self-control,
worship, study of Vedas, self-discipline, forthrightness,

Commentary
'Fear' — is defined as anxiety that arises from the perception of [future] suffering in
the form of separation from cherished things or association with adverse objects — the

absence of this emotion is 'fearlessness'.

'Purity of mind' — the Sattvic condition of the mind being freed from Rajas and
Tamas.
'Consistent contemplation on wisdom' — steady persistence in discriminating between

the true nature of the Self and of Prakrti.

'"Philanthropy’ — giving away one's wealth earned through right means to the deserving
poor.

‘Self-control' — the practice of withdrawing the mind from sense-objects.

'Worship' — the performance of the fivefold sacrifices (pafica-maha-yajiia) and other

rituals simply as service to the Lord without attachment to the merit obtained.
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'Study of the Vedas' — regular study of the Vedas with the conviction that all the
teachings of the Vedas deal with the Lord, with His glories and with the mode of
worshipping Him.

'Self-discipline’ — the practice of penances like Krcchra & Candrayana; fasting on the
twelfth day of the lunar fortnight, etc., which foster an inclination for performing acts
pleasing to the Lord.

forthrightness’ — consistency in thought, word and deed in one's dealings with
others.
ahimsa satyam akrodhas tyagah santir apaisunam |
daya bhiitesv-aloluptam mardavam hrir acapalam 11 2 ||
2. Non-injury, truthfulness, freedom from anger, renunciation, tranquillity, freedom from
slandering, compassion to all beings, freedom from hankering, gentleness, modesty, freedom from
whimsicality;
Commentary

'Non-injury' — abstaining from causing pain to other beings.

"Truthfulness' — communicating what one knows for certain and what is conducive to
the good of others.

'Freedom from anger' — the absence of mental agitation which could lead to the injury
of others.

'Renunciation’ — the giving up of everything that is contrary to the good of the Self.

'Tranquillity’ — practice of restraining the senses from their predilection for sense-
objects.

freedom from slandering' — refraining from talk that may cause hurt to others.
'‘Compassion to all beings' — the inability to abide the suffering of others.

'Freedom from hankering' (Aloluptvam) — freedom from craving for sense-
gratification.

'Gentleness' — absence of harshness, and being worthy of associating with the good
people.

'Modesty’ — the feeling shame in doing what should not be done.

'Freedom from whimsicality' (Acapalam) — being unmoved by enjoyable objects even
when they are at hand.

tejah ksama dhrtih saucam adroho natimanita |
bhavanti sampadam daivim abhijatasya bharata || 3 1|

3. Refulgence, forgiveness, fortitude, purity, freedom from spite and humility these treasures, O
Arjuna, belong to one who is born to a Divine Estate.

Commentary
'refulgence’ (tejah) — the virtue of not being influenced by the wicked.

'Forgiveness' — freedom from the feelings of animosity towards others even when they
are the cause of suffering.

'Fortitude' — the determination to do the right thing even under conditions of great
danger.
'"Purity’ — fitness of the body and the mind, as prescribed in the Scriptures, for the

performance of right conduct.
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activities of others.

'Humility’ — freedom from misplaced pride (Atimanita); that is, excessive unjustified
self-esteem.

These are the virtues that are found in one destined for a ‘divine estate’. The ‘Divine’
are those who live in harmony with the Divine Nature. The meaning is that these virtues
are endowments in those who are born with a natural affinity for them and that seek to
actualize them.

dambho darpo’bhimanasca krodhah parusyam eva ca |
ajiianam cabhijatasya partha sampadam asurim |1 4 ||

4. Religious hypocrisy, hubris, self-conceit, anger, rudeness and ignorance these, O
belong to one who is born to a non-Divine estate.

Commentary

‘Religious hypocrisy' — (dambha) is making a show of the practice of Dharma for
earning a reputation for righteousness.

'hubris' — (darpa) the elation caused by sense-gratification and the consequent
inability to discriminate between what ought to be done and what ought not to be done.

'Self-conceit’ — (abhimana) the estimation of oneself to a degree not warranted by
one's education and birth.

‘Anger'— (krodha) the agitation of the mind which leads to causing injury to others.
'Rudeness' — (parusyam) is the disposition of causing anxiety to good people.
'Ignorance’ — (ajianam) is inability to discriminate between high and low principles,

and between what ought to be done and what ought not to be.

These are the qualities that are found in one born for a Non-Divine Estate. The ‘Non-
Divine’ are those who are not in harmony with the Divine Nature.

daivi sampad vimoksaya nibandhayasurim mata |
ma sucah sampadam daivim abhijato’si pandava 11 5 ||
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Arjuna,

5. The Divine Estate is deemed to lead to Liberation, the Non-divine to bondage. Grieve not, O
Arjuna, you are born to a Divine Estate.

Commentary

'The Divine Estate — which is characterized by conformity to the teachings of the Lord
aids the achievement of Liberation. The meaning is, that it leads step by step to the
attainment of Krishna. The Non-Divine Estate — which is characterised by rejection of
the teachings leads to continued bondage — it results in spiritual degradation.

dvau bhiita sargau loko’smin daiva asura eva ca |
daivo vistaraSah proktah asuram partha me srnu 11 6 1|

6. There are the two types of beings that have been produced in this world — the Divine and the
Non-divine. The Divine has been described at length. Hear from Me, O Arjuna, about the Non-

divine.

Commentary

In this realm of [volitional] action (karma-loka), these are the two categories of beings
who act. ‘Emanation’ (sarga) means ‘production’ ie. by the influence of previous
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karma resulting from positive and negative deeds. Sentient beings are born into either
one of these two categories — for either working in harmony with the Divine Will or
acting contrary to it. Of these, the Divine-estate that is to say; the paths of Karma,
Jilana and Bhakti Yogas have been described at length so that the good may fulfil the
purpose of their birth by following these teachings. Now hear about the conduct which
is the destiny of those born in the later category; —

pravrttim ca nivrttim ca jand na vidurasurah |
na saucam napi cacaro na satyam tesu vidyate 11 7 ||

7. The Non-divine know neither the right action nor what to refrain from. Neither purity, nor right
conduct nor truthfulness is found in them.

Commentary

'right action nor what to refrain from,"” — that is, the Vedic Dharma that leads to
prosperity and Liberation.

'Purity’ is the prerequisite for performing Vedic rites as established in the Scriptures,
that "purity’, be it external or internal, is alien to the non-divine.

'Right conduct,” — observances by means of which mental and physical purity arises,
even this right conduct is alien to them.

asatyam apratistham te jagad-ahur anisvaram |
aparaspara sambhittam kim anyat kama haitukam || 8 1|

8. They say; "This universe is unreal, without any foundation and without a Controller (ISvara),
brought about by mutual union, with lust for its cause; what else?”

Commentary

They (certain schools of philosophy) maintain that the universe is 'unreal’ — they do
not accept that this universe, which is the manifestation of Brahman and is denoted by
the term Reality (Satya), has Brahman for its Self. They contend that it has no
foundation,’ — they do not accept that Brahman is the substrata of the universe.

etam drstim avastabhya nastatmano’lpa buddhayah |
prabhavanty-ugra karmanah ksayaya jagato’hitah |1 9 1|

9. Holding this view, these embittered ruined people of deficient intellects commit many atrocities
that lead to the destruction of the world.

kamam asritya duspiitram dambha mana madanvitah |
mohdd grhitvasadgrahan pravartante ‘Suci-vratah || 10 11

10. Filled with insatiable desires, grabbing through delusion unjustly acquired resources, and
committed to vicious resolutions, they act, full of ostentation, pride and arrogance.

cintam aparimeyam ca pralayantam upasritah |
kamopabhoga parama etavad iti niscitah || 11 1

11. Subject to immeasurable anxieties, which extend to the very dissolution of the universe,
regarding sense-gratification as their highest ideal, and convinced that this is all;
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Commentary

Those who are about to die today or tomorrow [still] obsess themselves with anxiety in
regard to objects, the attainment of which is not possible even if they lived until the
dissolution of the universe. Likewise, they are convinced that the satisfaction of
sensual enjoyments is the highest goal of human life. They that there is no aim in
human life greater than this.

asa-pasa satair baddhah kama krodha parayandah |
thante kama bhogartham anyayenartha sanicayan || 12 ||

12. Bound by hundreds of fetters of hopes, preoccupied with desire and anger, they strive by
unjust means to amass resources for the gratification of their desires.

idam-adya maya labdham imam prapsyase manoratham |
idam astidam api me bhavisyati punar dhanam 11 13 |

13. "This I have gained today, and this aspiration I shall fulfil. This wealth is mine, and that also
shall be mine in the future".

asau maya hatah Satrur hanisye caparan api |
isvaro’ham aham bhogr siddho’ham balavan sukhi 1| 14 1|

14. "This enemy is slain by me; and others also I shall slay. I am a Lord, I am an enjoyer, I am
successful, I am powerful and happy.

Commentary

Here the concept of spiritual recompense (adrsta), is regarded only as an invention of
weak people of feeble minds. Furthermore: I am a lord’ — 1 am independent, and I
control others. I am an enjoyer' — 1 enjoy through my own achievements and not
through karma or Divine Grace. 'l am successful,’ — 1 am the creator of my own
success and not through karma etc. Likewise, I am also powerful and happy —
through my own self-effort.

asyo’bhijanavan asmi ko’nyosti sadrso maya |
yaksye dasyami modisye ityajiana vimohitah || 15 ||

15. 'T am wealthy and nobly-born; who else is equal to me? I shall sacrifice, I shall give charity, I
shall rejoice’ — thus they think, deluded by ignorance.

anekacitta vibhrantah moha-jala-samavrtah |
prasaktah kama bhogesu patanti narake’sucau |1 16 1

16. Bewildered by many fantasies, ensnared by the net of delusion, addicted to sensual
enjoyments, they fall into a foul purgatory.

Commentary

Rejecting the doctrine of Karma, Divine Grace and other factors in their achievements
and believing them to be due entirely to personal efforts, they are confounded by many
goal oriented projects — and in this way they are ensnared by the net of delusion.

atma-sambhavitah stabdha dhana-mana-madanvitah |
yajante nama yajiais-te dambhenavidhi pirvakam || 17 ||
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17. Self-conceited, complacent, intoxicated with pride and wealth, they perform sacrifices in name
only with ostentation and contrary to the injunctions of the Sastras.

Commentary

They are 'self-conceited’ — they are held in high esteem by themselves only. They are
‘complacent’ — regarding themselves as perfect, they do nothing [to improve
themselves spiritually]. How? They are 'intoxicated with pride and wealth’ — they are
obsessed by wealth and pride of learning and descent. They perform sacrifices in name
only’ — they perform sacrifices in order to obtain renown as the performers of
sacrifice. These are performed with pretension and for self-aggrandisement and not in
accordance with the proper directions of the Scriptures.

ahankaram balam darpam kamam krodham ca samsritah |
mam-atma para-dehesu pradvisanto’bhyasiiyakah 11 18 |

18. Overcome with egoism, power, conceit, desire and anger, these malicious people hate Me in
their own bodies and in those of others.

Commentary

They depend entirely upon their own egos thinking— 'l can do everything without the
help of anyone'; likewise, in all their doings they depend on their own power — this
leads to conceit ( 'there is nobody like me'), and then to desire ( 'Because I am who I
am, my mere desire will become actualised.") Anger manifests in the thought of — 'l
shall destroy all those who cross me.' Thus, being overcome by these ideas, they display
malice towards Krishna, the Supreme Being and the Controller abiding in their own
bodies as well as in the bodies of others; and they abuse and hate Krishna. They invent
fallacious arguments to discredit Him, and being unable to tolerate Him, they perform
all acts like sacrifices etc., with complete egocentricity.

tan aham dvisatah kriiran samsaresu naradhaman |
ksipamy-ajasram asubhan asurisveva yonisu |l 19 |

19. These wicked people who are hostile, cruel, and the most contemptible of humankind, I hurl
continually into the cycles of births and deaths, into the non-Divine species.

Commentary

The meaning is that Krishna will confirm their malevolent disposition so that they
would be impelled to do things which lead to prolonging the cycle of reincarnation.

asurim yonim apannd miidha janmani janmani |
mam aprapyeva kaunteya tato yanty-adhamam gatim || 20 ||

20. Fallen into demoniac species and deluded birth after birth, and without attaining Me O Arjuna,
they sink down to the lowest state.

Commentary

They are born in conditions that are not conducive to obtaining Krishna and remain
deluded — that is, remaining ignorant or misinformed about Him. They never 'attain
Me,' — that is, realise that Krishna, the Lord and the ruler of all, truly exists. They sink
farther and farther down, from that birth, to the lowest level.

Sri Krishna proceeds to explain the root-cause of the perdition of the one of demoniac nature: —
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trividham narakasyedam dvaram nasanam atmanah |
kamah krodhas tatha lobhas tasmad etat trayam tyajet || 21 ||

21. Self-referent desire, anger and greed — this is the threefold gateway to Naraka, ruinous to the
Self. Therefore one should abandon these three.

Commentary

Those three negative emotions:— self-referent-desire (kama), anger (krodha) and greed
(lobha) constitute the triple gateway to purgatory for those of demoniac disposition,
and are destructive of the Self (atrman). The nature of these three has already been
explained. 'Gateway' (dvara) means the path or the cause. Therefore, since they
constitute the cause of the extremely dreadful condition of Purgatory (naraka), one
should wholly renounce this triad — selfish-desire, wrath and greed.

etair vimuktah kaunteya tamo dvarais tribhir narah |
acaraty-atmanah sreyas tato yati param gatim || 22 |1

22. One who has been liberated from these three gates to darkness, O Arjuna, practices what is
beneficial to the Self and hence reaches the Supreme State.

yah Sastra vidhim utsrjya vartate kama karatah |
na sa siddhim avapnoti na sukham na param gatim || 23 ||

23. Whoever disregarding the ordinances of the Scriptures, acts under the influence of personal
desire, attains neither perfection nor happiness, nor the Supreme State.

Commentary

One who rejects the injunctions given in the Vedas and follows the direction of one's
own wishes, does not achieve any form of perfection relating to the hereafter, nor finds
the slightest happiness in this world, nor the attainment of the Supreme State. If there is
no striving for perfection or happiness how can one expect the Supreme State? — such
is the meaning.

tasmat sastra pramanam te karyakarya vyavasthitau |
JjAarva sastra vidhan-oktam karma kartum iharhasi || 24 1|

24. Therefore, let the Sastra be your authority for determining what should be done and what
should not be done. Having learnt what is enjoined in the Sastra, you should act .

Commentary

Hence, the Sastra is to be regarded as the only authority in deciding what ought to be
accepted and what ought to be rejected. You should try to understand, neither more nor
less than what constitutes the Truth and act according to the injunctions of the Sastras.
The Highest Truth which is revealed in the Vedas is the Supreme Being; and the Vedic
ordinances which are supplemented by the instructions of the Dharma-Sastras, the Epics
(Ramayana and Mahabharata) and the Puranas, are the acts which are the means for
reaching Him and for pleasing Him. Having learnt them, you should accept them alone
and act accordingly.

harih om tatsat
iti Srimad bhagavad gitasipanisatsu
brahma-vidyayam yoga-Sastre
Sri krsnarjuna samvade daivasura -sampad-vibhaga-yogo nama
sodaso’dhyayah
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Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the sixteenth discourse entitled
“The Division between the Divine and the Non-Divine”
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Chapter 17
<SS
Sraddha-traya-vibhaga Yogah

The Three Classifications of Conviction.

Summary of the Teaching

and Non-divine, it was revealed that the knowledge of Reality and the means for acquiring it

have their source in the Vedas alone. Now [in this chapter] it will be taught that whatever is
not enjoined by the Scriptures is ineffectual, because it is ‘non-divine’, furthermore actions
enjoined by the Scriptures are categorised into three kinds according to the Gunas. The definition
of what [exactly] is established in the Scriptures will also be given.

In the [previous] chapter, after expounding the division [of beings] into two classes — Divine

Arjuna, unable to understand why works not enjoined by the Scriptures are futile, sincerely asks
about the different kinds of results, in terms of the three Gunas, arising from works such as
sacrifices that are not enjoined in the Scriptures, but are done with conviction: —

arjuna uvaca
ye Sastra vidhim utsrjya yajante sraddhayanvitah |
tesam nistha tu ka krsna satvam aho rajas tamah 11 1 1|

Arjuna said
1. What is the position O Krishna of those who disregard the injunctions of the Shastra, yet
worship with conviction (Sraddha)? Is it Sattva, Rajas or Tamas'?

$r1 bhagavan uvaca
trividha bhavati sraddha dehinam sa svabhavaja |
sarviki rajast caiva tamasrt ceti tam srnu 11 2 1|

The Blessed Lord said:
2. Threefold is the conviction of embodied beings, inherent in their own nature, classified as
Sattvic, Rajasic and Tamasic — listen to the teaching about it.

Commentary

The conviction (sraddha) of all embodied beings arises from their natural disposition
(svabhava) — one's own character. Sraddha is the peculiar state or predilection (ruci =
taste) caused by past habitual tendencies (vasanas). One develops a conviction in
accordance with one's natural taste. For ‘conviction’ (sraddha) is defined as enthusiasm
for a certain method by which one believes one will achieve one's desired goals.

Vasana (habitual pattern formation), Ruci (taste) and Sraddha (conviction) are the
characteristics of the Self which arise from it’s identification with the three modes of
Material Nature. The three Modes (Gunas) are the different states of the body, the
senses, the mind and sense-objects. These states arise in one through the subtle
impressions caused by association with Gunas in sense experiences.

These three Modes of Material Nature can only be established from their effects. Habits,
taste and convictions originate from personal experiences with the external world
comprised of the three Modes. Thus conviction is categorised as being in the mode of
Goodness, Passion or Ignorance — now listen.
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sattvanuriipa sarvasya sraddha bhavati bharata |
sraddhamayo’yam puruso yo yacchraddhah sa eva sah 11 3 ||

3. The conviction of each person, O Arjuna, is in accordance with one's character. A person
consists of conviction, and whatever one's conviction is, that verily one is.

Commentary

The meaning is that one's efforts are directed towards projects that reflect the
predominant state of one's mind. The term 'character' (sattvanuriipa) used here includes
the body, senses and other things already mentioned. A person consists of conviction,
— in other words one is the product of one's conviction; that verily one is; — one
becomes an embodiment of that particular kind of conviction. The purport is this:— the
attainment of results is mainly dependant on one's convictions, if one has conviction in
doing an act of virtue, one will obtain the fruit of such actions.

yajante satvika devan yaksa raksamsi rajasah |
pretan bhiitaganamscanye yajante tamasa janah |l 4 1

4. The Sattvic types worship the gods. The Rajasic types worship Yakshas and Rakshasas, and the
others, classified as Tamasic, worship Pretas and the host of Bhitas.

Commentary

Those who are predominantly in the Mode of Goodness worship the gods. In other
words, the conviction that the worship of the gods leads to supreme joy, unassociated
with suffering is categorised as Sattvic in nature. Those in the Mode of Passion worship
Nature Spirits (Yaksas) and Protectors (Rakshasas). The others, who are in the Mode of
Ignorance, worship disembodied spirits (Pretas) and the hosts of elementals (Bhiitas).
The conviction associated with Passion brings about limited joy intermingled with
suffering, while the conviction arising from Ignorance gives rise to extremely limited
joy verging on suffering.

Thus there are varying types of results regarding the worship and other acts which are
enjoined in the Scriptures and are done with conviction . However, no happiness
whatsoever will result from the performance of charity, tapas (self-discipline) and
sacrifices etc., not enjoined in the Scriptures and therefore in violation of Krishna’s
teachings. In fact only calamity results from them. Sri Krishna proceeds to explain this
more fully.

asastra vihitam ghoram tapyante ye tapo janah |
dambhaharnkara samyuktah kama raga balanvitah 11 5 ||

5. Those who practice severe self-discipline (tapas) not enjoined by the Sastras, through
ostentation and egoism, and impelled by the force of passion and attachment;

karsayantah Sarirastham bhiita-gramam acetasah |
mam caivantah sarirastham tan viddhyasura niscayan 11 6 ||

6. These foolish people, torture the material components of their bodies and Me also who dwell
within the body — know them to be non-divine in their faith.

Commentary

‘Those who engage in self-disciplinary programs not enjoined by the Scriptures even
though they may be intense’ — is a statement representative of all sacrifices and other
religious works not enjoined by the Scriptures and which demand much exertion. They
are undertaken by arrogant and self-centred practitioners and are motivated by sensual
desire, attachment and passion.
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The Threefold Classification of Food.

Now, Sri Krishna, resuming the topic under discussion, elaborates on the categorisation of
sacrifices and other works enjoined by the Scriptures according to the Gunas. To begin with, He
categorises food into three kinds because food is the basis for the development of Sattva, Rajas
and Tamas as declared by the Scriptures:—

'For the mind my dear, consists of food' (Cha. Up., 6.5.4) and
'when the food is pure, the mind becomes pure' (Cha. Up., 7.26.2).

aharas-tvapi sarvasya trividho bhavati priyah |
yajias tapas tatha danam tesam bhedam imam srnu |l 7 11

7. The food which is preferred by each, is threefold, as are the sacrifices, self-discipline and
philanthropy. Now listen to their differentiation.

ayuh sattva bal-arogya sukha priti vivardhanah |
rasyah snigdhah sthira hrdya aharah satvika priyah 11 8 1|

8. A diet which promotes longevity, intellectual alertness, energy, health, pleasure and
cheerfulness and those that are succulent, nutritional, substantial and agreeable, are preferred by
Sattvic people.

Commentary

Intellectual alertness (Sattva) — in this context the term 'Sattva’ means mind, and refers
indirectly to the power of thinking. For the Sattva Guna promotes the development of
learning, as previously declared:— 'From Sattva knowledge arises' (14.17).

At the time of ingestion the Sattvic foods in themselves cause pleasure. They are
succulent — full of sweet juices. Nutritional — full of oil. They are substantial — that
is produce long lasting effects. They are agreeable — they are presented in a pleasing
manner.

katvamla lavanaty-usna tiksna ritksa vidahinah |
aharah rajasasyesta duhkha sokamaya pradah 11 9 |1

9. Foods that are bitter, sour, very salty, very hot, very sharp, astringent and heating, are all dear to
Rajasic people, they produce pain, discomfort and disease.

Commentary

Sharp foods are those which are difficult to take due to being icy cold, or extremely
hot. Astringent things are those which cause the feeling of dryness in the eater. Heating
foods are those which cause burning sensation.

yata-yamam gata-rasam piti paryusitam ca yat |
ucchistam api camedhyam bhojanam tamasa priyam |l 10 ||

10. Foods which are stale, tasteless, foul, putrid, left-over and impure, are loved by Tamasic
people.
Commentary

Stale (yata-yamam) — that food which has been left standing for more than three
hours. Tasteless (gata-rasam) — that which has lost its natural flavour. Foul (piiti) —
emitting a bad smell. Putrid (paryusitam) — fermented over a long period. Left-over
(ucchistam) — the food that remains after have being eaten by persons other than
Gurus, parents or elder siblings. Impure (amedhyam) — that which is unfit for offering
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in sacrifice or worship. The meaning is that, being unfit for offering in worship, they
cannot become prasadam.

The Three Grades of Spiritual Practice.

aphala-kanksibhir yajiio vidhi drsto ya ijyate |
yastavyam eveti manah samadhama sa satvikah |l 11 1

11. The Sattvic yajfia (sacrifice) is one that is offered by one without a desire for reward and
with the conviction that it should be performed as enjoined in the Sastras.

Commentary

The act of worship considered to be in the Mode of Goodness is offered by those
desiring no reward, with the firm conviction that it ought to be performed for its own
sake — simply as adoration of the Lord and according to the injunctions of the
Scriptures, ie., with the prescribed texts, right materials and proper rituals.

abhisandhaya tu phalam dambhdartham api caiva yat |
ijyate bharata-srestha tam yajiam viddhi rajasam | 12 ||

12. That yajia which is offered, O Arjuna, with an expectation of reward and for the sake of
ostentation, know that to be Rajasic.

vidhi hinam asrstannam mantra-hinam adaksinam |
sraddha virahitam yajiiam tamasam paricaksate 11 13 ||

13. That yajha which is not based upon Scriptural authority, with unsanctioned offerings, devoid
of the recitation of mantras, lacking in gifts of appreciation and faith—that is considered to be
Tamasic.

Commentary

That yajiia is considered to be in the Mode of Ignorance, which is not authorised by the
Brahmanas of learning and good conduct, with unsanctioned offerings (Asrstanna) —
in which the offerings consist of substances not sanctioned by the Scriptures; which is
performed without the chanting of mantras; and in which no gifts of appreciation are
distributed [to the officiating priests & gurus] and in which there is no sincere devotion.

The Threefold Division of Tapas (self-discipline)

deva dvija guru prajia pijanam Saucam arjavam |
brahmacaryam ahimsa ca sariram tapa ucyate || 14 ||

14. Adoration of the gods, the twice-born, the preceptors, the enlightened ones, purity, rectitude,
chastity and non-injury, these are said to be the physical disciplines.

Commentary
purity — through ablutions in sacred water; rectitude —harmony of thought and
action; chastity — avoidance of considering others as mere objects of pleasure; non-
injury — avoidance of causing pain to any being — these constitute the Tapas (self-

discipline) of the body.

anudvega-karam vakyam satyam priya-hitam ca yat |
svadhyayabhyasanam caiva vanmayam tapa ucyate || 15 ||
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15. Speech that does not cause distress and which is true, agreeable and beneficial, and also the
recitation of the Vedas are called the verbal disciplines.

manah prasadah saumyatvam maunam atma vinigrahah |
bhava samsuddhir ityetat tapo manasam ucyate | 16 ||

16. Peace of mind, benevolence, silence, self-restraint, perfect mindfulness — these are called
mental disciplines.
Commentary

‘Peace of mind’ — the absence of anger, desire, delusion, pride, greed: ‘benevolence’
— being devoted to the good of others; silence — control of expression; ‘self-
restraint’” —  focusing one thought flow on the object of contemplation; ‘perfect
mindfulness’ — the avoidance of reflecting upon subjects other than the Self — these
constitute the self-discipline (Tapas) of the mind.

sraddhaya paraya taptam tapas tat trividham naraih |
aphalakanksibhir yuktaih satvikam paricaksate || 17 1|

17. This threefold self-discipline, practiced with firm conviction by those who desire no reward
and are devoted — is called Sattvic self-discipline.

Commentary

‘and are devoted’ — that is, with the conviction that it is to be done as adoration of the
Supreme Being.

satkara mana pijartham tapo dambhena caiva yat |
kriyate tad iha proktam rajasam calam adhruvam 1| 18 ||

18. Discipline, practiced with ostentation for the sake of gaining respect, praise and reverence, is
considered to be Rajasic. It is unstable and transient.

miidha-grahena atmano yat pidaya kriyate tapah |
parasyotsadanartham va tat tamasam udahrtam 1 19 1|

19. That self-discipline which is practiced with foolish obstinacy by means of self-torture or in
order to injure another is declared to be Tamasic.

The Three Kinds of Charity
datavyam iti yad-danam diyate’anupakarine |
deSe kale ca patre ca tad-danam satvikam smrtam || 20 1|

20. The charity that is dispensed from a sense of duty, to one who does not reciprocate, at the
proper place and time to a deserving person — that is said to be Sattvic.

yattu pratyupakarartham phalam uddisya va punah |
diyate ca pariklistam tad-danam rajasam smrtam || 21 1|

21. But that which is given as a consideration for something received or in expectation of future
reward, or grudgingly, is considered to be Rajasic

adeSakale yad-danam apatrebhyasca diyate |
asat-krtam avajiiatam tat-tamasam udahrtam |1 22 1|
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22. That gift which is given at the wrong place and wrong time to unworthy recipients, without
due respect and with derision, is considered to be Tamasic.

Commentary

So far, the classification based on Guna differences of yajfias, austerities and gifts as
enjoined by the Vedas have been described. Now the definition of the same Vedic
yajfias etc., is given according to their association with the Pranava (the syllable AUM),
and as signified by the terms Tat and Sat.

om tat sad iti nirdeSo brahmanas trividhah smrtah |
brahmanas tena vedasca yajiiasca vihitah pura l 23 1

23. “Aum Tat Sat” — this threefold expression designates Brahman. By this were the Knowers of
brahman (Brahmanas), the Vedas and yajiias ordained in the past.

Commentary

“Om That Truth” — denotes the Brahman. Here the term Brahman refers to the
Veda. It is the secondary meaning of the term, and here alludes to the ritualistic portion
of the Veda in which yajias and similar rituals are prescribed. The mantra “Om Tat
Sat” is used in these Vedic rites. The relevance of Om is that it should always be used
at the commencement of the recitation of Vedic hymns. The syllables Tat Sat indicate
that these rituals are worthy of esteem. The term Brahmanas (knowers of the Vedas)
covers the Vedas and the sacrificial rites ordained in them as well as the three social
groups (Brahmins, Kshatriyas and Vaishyas) who are entitled to Vedic study. All these
were instituted by Krishna in the past.

tasmad om-ity-udahrtya yajiia dana tapah kriyah |
pravartante vidhan-oktah satatam brahmavadinam || 24 1|

24. Therefore, all acts of worship, charity and self-discipline enjoined in the Vedas begun after
the utterance of “Om” by the religious scholars.

Commentary

Religious Scholars (brahmavadinah) — are those who [study] and expound the Veda;
namely the three social groups — Brahmanas, Kshatriyas and Vaishyas.

Thus the connection between the syllable Om and the Vedas and rituals enjoined in
them has been established. The Vedas are associated with the syllable Om and the
Brahmanas — a term which here refers to all those belonging to the three social groups
who [study] and memorise the Vedas and perform the rituals enjoined in them.

Now, Sri Krishna describes how these three (Vedas, rituals and performers) are linked
with the word Tat: —
tad-ity-anabhisandhdaya phalam yajiia-tapah kriyah |
dana kriyasca vividhah kriyante moksa-kanksibhih 11 25 1|
25. Uttering “Tat” — without expectation of reward, those who seek Liberation perform acts of
sacrifice, of self-discipline and of various kinds of charity.

Commentary

Whatever acts such as Scriptural study, yajfia, self-discipline and charity are done
without motivation for rewards by those seeking only final Liberation — these are
designated by the term Tat referring to the Brahman (Ultimate Reality), since these
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[acts] constitute the means for attaining Brahman. For it is well known that the term
Tat signifies Brahman (Ultimate Reality), as in the following passage:

He is Sah, Vah. Kah, Kim, Yat, Tat, Padam, Anuttamam.' (M B . 13:254:93)

Thus, the study of the Vedas, sacrifices, self-discipline and philanthropy have been linked to the syllable
Tat when they are used as the means of attaining Liberation.

sad-bhave sadhu-bhave ca sad-ity-etat prayujyate |
prasaste karmani tatha sacchabdah partha yujyate || 26 1|

26. The term “Sar” 1is used in the sense of existence and goodness, and so also, O Arjuna, the
word “Sar” is to describe any action deserving of praise.

Commentary

The word Sat is used both in a metaphysical and mundane sense to express existence
(sad-bhava) and harmony with the world (s@dhu-bhava). Similarly, in relation to any
praiseworthy mundane work undertaken by someone, that is, a work which is done for
the benefit of others, the word Sat is used to express this act.

yajfie tapasi dane ca sthitih sad-iti cocyate |
karma caiva tadarthiyam sad-ityevabhidhiyate 1 27 ||

27. Perseverance in sacrifice, self-discipline and charity is also called “Saf”; and so also any action
for the sake of these is termed “Sat”.

asraddhaya hutam dattam tapas taptam krtam ca yat ||
asad ity-ucyate partha na ca tat pretya no iha |l 28

28. Whatever is offered or donated, whatever self-discipline is practiced and whatever action is
performed without conviction — is called “Asar”, O Arjuna. It is worthless here and in the
hereafter.

Commentary

Offerings made in the fire, all self-discipline and philanthropy when performed without
conviction, are Asat (ie. unreal, unbeneficial), even though they may have been
enjoined by the Scriptures. Why so? Because they are worthless here and in the
hereafter; — [without being purified by conviction] they are not conducive to
Liberation nor to any significant mundane results.

harih om tatsat
iti Srimad bhagavad gitasipanisatsu
brahma-vidyayam
yoga-Sastre Sri krsndarjuna samvdade
Sraddha-traya-vibhaga-yogo nama
saptadaso’dhyaya

Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the seventeenth discourse entitled
“The Three Division of Conviction”
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Chapter 18
<SS
Moksa Sannyasa Yogah

Liberation Through Renunciation

Summary of the Teaching

sacrifices, austerities, philanthropy and other works prescribed by the Vedas lead to worldly

prosperity and Liberation; nothing else (b) The general characteristic of all Vedic works is
their connection with the Pranava (Om); (c¢) there is a distinction between the works that lead to
Liberation and those that lead to mundane prosperity — designated respectively by the terms Tat
and Sat.. (d) Liberation is achieved through spiritual practice and the other works done without
the desire for personal gain; (e) — an enterprise made possible by the prevalence of Sattva. (f) The
increase of Sattva is brought about by the adoption of a Sattvic diet.

In the preceding two chapters, the following points were made:— (a) Only actions such as

Now, in this the 18th Chapter these concepts are further elucidated:—

(1) The similarity between Tyaga (relinquishment) and Sannyasa (renunciation) which are
described as the means to Liberation.

(2) The nature of Tydaga.
(3) Ascribing the agency of all actions to the Lord who is the Supreme Ruler.

(4) Sattva Guna is magnified by an elaborate description of the effects of Sattva, Rajas and
Tamas.

(5) How the Supreme Being is attained through work done according to one's own station in
life — done as worship of the Divine and

(6) Bhakti Yoga, the essential teaching of the whole of this Sacred Scripture.

arjuna uvaca
samnyasasya mahabaho tattvam icchami veditum |
tyagasya ca hrsikesa prthak kesinisudanam || 1 ||

Arjuna said:
1. I desire to know the decisive truth about the difference between renunciation (Sannyasa) and
relinquishment (7Tyaga) O Krishna.

Commentary

Both renunciation and relinquishment as means for Liberation are enjoined in the
Scriptures. Arjuna wants to know whether Tyaga and Sannydsa are synonymous or not.
“Do these two terms Sannydsa and Tyaga have different meanings or do they signify the
same thing? If they signify different things, I want to know their characteristics. If they
are synonymous, their identical nature should be explained”.

$r1 bhagavan uvaca
kamyanam karmanam nyasam samnyasam kavayo viduh |
sarva karma phala tydagam prahus tyagam vicaksanah 1 2 |
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The Blessed Lord said:

2. The enlightened ones understand that renunciation (Sannydsa) means the giving up of all works
which are motivated by desire. The wise declare relinquishment (7’ydga) to be the relinquishment
of the fruits of all works.

Commentary

Some scholars understand that Sannyasa is complete abandonment of acts done with a
motive for rewards (Kamya Karma), others opine that the meaning of the term Tyaga,
used in reference to Liberation, means the relinquishment of the results not only of all
desiderative acts (Kamya), but also of obligatory (Nitya) and periodic (Naimittika)
duties. Here the problem is, whether the relinquishment Tyaga taught in the Scriptures
concerns only the desiderative acts themselves, or is inclusive of all works. Sri Krishna
uses the terms Sannyasa and Tyaga interchangeably — from this it is concluded that
He considers the terms Tyaga and Sannyasa as synonyms.

tyajyam dosavad ityeke karma prahur manisinah |
yvajia dana tapah karma na tyajyam iti capare | 3 ||

3. Some learned ones say that all actions should be given up as defective; others declare that
works such as yajfia, philanthropy and self-discipline should not be given up.

Commentary

Some learned ones — namely the followers of Kapila and those Vaidikas who agree
with his opinions, contend that all works including sacrifices, philanthropy and self-
discipline., should be renounced by those aspiring for Liberation, because they cause
bondage in the same way that material aspirations tend to do. Others say that acts like
sacrifices etc., should not be renounced.

niscayam Srnu me tatra tyage bharata sattama |
tyago hi purusa-vyaghra tri-vidhah samprakirtitah || 4 1|

4. Listen to My verdict, O Arjuna (Tiger-among-men), regarding relinquishment (Tyaga) for
relinquishment is declared to be of three kinds.

Commentary

The term ‘Tyaga’ has been used by Krishna in respect of actions prescribed by the
Scriptures from three points of view:— (1) as referring to results, (2) as referring to the
acts themselves and, (3) as referring to agency.

*  The relinquishment of results consists in the conviction that 'Heaven and such other
[beneficial] results arising from acts do not belong to Me.'

* Renunciation of acts is the complete rejection of the sense of possessiveness in
regard to one's acts. This sense of possessiveness appears as a conviction that — 'I
am undertaking these works because they are the means for achieving my own
personal goals.'

* Renunciation of agency is correctly ascribing all instrumentality to the Supreme
Lord of all.
yajiia dana tapah karma na tyajyam karyam eva tat |
yajiio danam tapascaiva pavanani manisinam |1 5 ||
5. The acts of yajfia, philanthropy and self-discipline should not be relinquished; but should be
performed. For yajfia, philanthropy and self-discipline are the purifiers of the wise.
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Commentary

Why? Because these three practices performed consistently and perpetually until death
are an aid to the erasure of previous Karmas which stand in the way of the fulfilment of
one’s spiritual development.

etanyapi tu karmani sangam tvyaktva phalani ca |
kartavyaniti me parthas niscitam matam uttamam |1 6 |

6. It is My considered and final opinion that even these [three] practices should be done, O Arjuna,
relinquishing all attachment and the desire for reward.

Commentary

They should be performed regularly throughout life by one who desires Liberation, as
an adjunct to spiritual practice, renouncing attachment, that is, the self-centred
motivation regarding works and their results.

niyatasya tu samnyasah karmano nopapadyate |
mohdt tasya parityagas tamasah parikirtitah 11 7 ||

7. But the renunciation (sannyasa) of obligatory acts (nitya karma) is not proper. Relinquishment
(Tyaga) of these through delusion is declared to be in the Mode of Tamas.

Commentary

The synonymity of these two terms Tyaga and sannyasa is conclusively established by
this verse. Obligatory acts (should not be rejected for without works even the sustenance
of the body would be impossible, as already stated:—

'From inaction, not even the body can be sustained' (3.8).

Nitya karmas are those acts concerned with acts of daily living such as the Five Great
Sacrifices (Pafica Maha Yajnas — see footnote to Chap 3:8) in which offerings are
made and the remnants consumed as a sacramental meal. Nurturing the body by eating
the remnants of food offered to the Lord produces a positive mind-set according to the
Vedas. Therefore enlightenment in the form of direct perception of Brahman, is
dependent on the purity of diet. The relinquishment of these obligatory duties, which
contribute to the development of wisdom, through the misconception that they
perpetuate material bondage is a characteristic of the Mode of Ignorance.

duhkham ityeva yat karma kaya klesa-bhayat tyajet |
sa krtva rajasam tyagam naiva tyaga phalam labhet || 8 1|

8. One who renounces works as being bothersome from apprehension of physical hardship, acts in
the Mode of Rajas and will not gain the merit of renunciation (Tyaga).

Commentary

Although works constitute an indirect means for Liberation, yet they produce
frustration, since they involve collecting materials making a effort which is troublesome
and cause physical stress through strenuous exertion. If, on account of such
apprehension, one decides that the practice of meditation alone should be adopted for
perfection in Yoga, and abandons rites like the Five Great Sacrifices — such
renunciation is made in the Mode of Passion. Since this is not in accordance with the
design of the Scriptures. In fact, works themselves do not directly purify the mind but
only indirectly through channeling the grace of God.
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karyam ityeva yat karma niyatam kriyate’rjuna |
sarigam tyaktva phalam caiva sa tyagah satviko matah 11 9 ||

9. When obligatory works are performed merely as duty, O Arjuna, renouncing attachment and
also fruits, such relinquishment is regarded as Sattvic.

na dvesty-akusalam karma kusSale nanusajjate |
tyagi sattva samavisto medhavi-cchinna samsayah |1 10 ||

10. The one who has renounced, being wise and imbued with Sattva, free from doubts neither
hates disagreeable work nor clings to an agreeable one.

Commentary

One who is thus, filled with the Mode of Harmony and wise, ie., with the knowledge of
reality as it is, and as a consequence of it, is free from all doubts.

Disagreeable work (akusalam karma) are those which produce undesirable results; and
agreeable acts (kusalam karma) are those which bring about desirable results.

In respect of both these types of works there is neither resentment nor enthusiasm
because of (a) the absence of the feeling of possession and (b) the forsaking of all goals
other than the Ultimate Truth (Brahman) as well as (c) the rejection of the notion of
agency.

na hi deha-bhrta Sakyam tyaktum karmany-asesatah |
yastu karma-phala-tyagt sa tyagity-abhidhiyate || 11 ||

11. For, it is impossible for an embodied being to abandon work entirely. But one who foregoes
the rewards of works, is called a renunciate.

Commentary

It is impossible for one who has a body and has to maintain it, to abandon all actions;
for eating, drinking etc., required for nourishing the body and other acts connected
therewith are unavoidable. For the same reason the Five Great Sacrifices etc., are also
indispensable.

Since the topic was commenced with the declaration:— 'For renunciation (Tyaga) is
declared to be of three kinds' (18.4). The reference in this verse to renunciation of
rewards is illustrative; — it implies also the renunciation of the idea of agency as well
as attachment to the works themselves.

An objection may be raised to this statement thus:— “Sacrifices such as Agnihotra, the
sacrifices of the full and new moon, the Jyotistoma etc., and also the Five Great
Sacrifices are enjoined by the Shastras only because of their results like the attainment
of heaven. Even the obligatory (nitya) and periodic (naimittika) ceremonies are enjoined
because of their rewards, as implied in the following passage:— "the world of Prajapati
is obtained by the householders” (V.P., 1.6.37). Therefore, as all work is understood to
be directed at specific results, it is inevitable that both agreeable and disagreeable results
will accrue, even though the actions may be performed without any desire for rewards,
just as a seed sown must grow into a tree and bear fruit. Hence, one who aspires for
Liberation should relinquish all works, because the results are incompatible with
Liberation.” Sri Krishna answers such objections:—
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anistam istam misram ca trividham karmanah phalam |
bhavaty-atyaginam pretya na tu samnyasinam kvacit || 12 ||

12. Undesirable, desirable and mixed — thus threefold is the result of work that accrues after
death to those who have not renounced; but to those who have renounced, there is none
whatsoever.

Commentary

The ‘undesirable result’ is Purgatory [and other negative Karmic states], ‘the desirable’
is heaven [and various positive Karmic states], ‘the mixed’ is progeny, and other
material benefits [such as cows, food etc.], which are also mixed with some undesirable
results. Those who have not abandoned the idea of agency, possessiveness and desire
for rewards obtain these three types of consequences after death. The meaning of
‘after death’ (Pretya) may also be understood as ‘following the performance of
actions’. But to those who have relinquished the sense of agency etc., no such results,
which are a hindrance to final Liberation are accrued.

The purport is this: — Sacrifices, charity and self-discipline, must certainly be
performed throughout life and are necessary for achieving one’s material goals; but in
regard to Liberation from Samsara their application is different. On the surface these
practices appear to be the same in both cases (material gain and Liberation), but their
end result differs according to the motive. Their application to the process of Liberation
is indicated in such texts as —

'The Brahmins desire to know Him by the study of the Vedas, by sacrifices, by
philanthropy, by self-discipline associated with fasting' (Br. Up., 4.4.22).

But here Sri Krishna enjoins the performance of work without the idea of agency or
motive.

Sri Krishna now teaches how one can realise that one is not the agent, by attributing all
agency to God, the Supreme Being and the Inner Ruler. By cultivating this attitude, one
can attain freedom from possessiveness with regard to actions and their rewards. For it
is the Supreme Being who performs all actions through the individual Selves who are
His expressions. The organs, bodies and life-breaths (prana) of all embodied beings are
His vestures. The purpose of their existence is for His pleasure alone. Therefore, even
the appeasement of hunger etc., and such other acts of daily living are all considered as
the means for accomplishing the pleasure of the Supreme Lord Himself.

paricaitani mahabaho karanani nibodha me |
sankhye krtante proktani siddhaye sarva karmanam || 13 ||

13. Learn from Me, O Arjuna, these five causes which that are considered in reasoned deliberation
(Sankhya-krtanta) to be responsible for the accomplishment of all works.

Commentary

‘Sarnikhya’  here means the reasoning faculty. ‘Sarikhya-krtanta’ means those
conclusions which are arrived at, after rational and intelligent deliberation in accordance
with the Vedic teachings on the nature of the things as they really are. There are
considered to be five factors which contribute to the actualisation all works.

adhisthanam tatha karta karanam ca prthag vidham |
vividhasca prthak-cesta daivam caivatra paiicamam || 14 ||

14. The seat of action (the body) and likewise the agent, the various organs, the different and
distinctive functions of Prana (vital force) and also the presiding deity is the fifth among these.
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sarira vang-manobhir yat karma prarabhate narah |
nyayyam va viparitam va pancaite tasya hetavah |1 15 1|

15. For whatever work one undertakes by body, speech and mind, whether right or wrong, these
five are its basis.
Commentary

These five factors are the basis of all actions performed by means of the body, mind or
speech, whether they are authorised by the Shastras or not.

(1) The body, which is a combination of the 'five great elements' is known as the seat of
action (adhisthanam), since it is governed by the individual Self.

(2) The ‘doer’ is the individual Jivatman. In the Vedanta-Sutras it is declared that the
individual Self is the knower and the doer

(3) The various organs are the five motor organs; speech, hands, feet, reproductive
system and alimentary system along with the mind. They are varied in accordance with
their distinct functions in accomplishing actions.

(4) The unique and distinctive functions of Prana (vital force) — here the expression
'functions' (Cesta) refers to all its several dynamics which sustain the body and senses
through its divisions of Prana, Apana, Vyana, Udana and Samana.

(5) the Presiding Deity (daivam) is the Supreme Self, the Inner Ruler, who is the main
‘cause’ in carrying out the action.

It has been already affirmed that:— 'I am seated in the hearts of all. From Me proceed
memory, knowledge and their absence also' (15.15), and Sri Krishna will later say:—
"The Lord, O Arjuna, lives in the heart of every being causing them to revolve by His
power as if mounted on a machine' (18.61). The agency of the individual Self is
dependent on the Supreme Self as established in the aphorism:—

'‘But (the power of being the doer) is from the Supreme, because the Veda says so' (B.S.,
2.3.40).

Now an objection may be raised in this way:— "If the agency of the individual Self is
dependent on the Supreme Being then the Scriptures containing injunctions and
prohibitions are worthless because the individual Self cannot be charged with moral
responsibility"”. This objection is satisfactorily answered by the author of the Brahma-
Sutras in the aphorism:—

‘But He requires the individual Self to make an effort in order that the injunctions and
prohibitions of Shastra should not be redundant' (B.S.2.3.41).

The general paradigm is this;— By means of the senses, body etc., provided by the
Supreme Being, supported by Him and empowered by Him — the individual begins, of
its own free will, the effort of directing the body, senses etc., in the performance of
actions. The Jiva itself, of its own free will, is responsible for activity, since the
Supreme Being, abiding within, impels it to act only in the sense of granting His
permission. Just as projects such as moving heavy stones and trees are collectively the
labour of many persons who are all equally responsible for the effect as a group, yet
each one of them individually is also responsible for it by being subject to positive and
negative commands (by the managing director).

tatraivam sati kartaram atmanam kevalam tu yah |
pasyat yat krta buddhitvan na sa pasyati durmatih 11 16 ||

16. Now such being the case, the fool who sees only the Self as the agent on account of
undeveloped intellect — does not see at all.
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Commentary

In order to do anything the Jivatman requires the consent of the Paramatman. Such
being the case, if one regards the Jivatman as the sole agent, due to an undeveloped
intellect, one does not see reality as it actually is.

yasya naharikrto bhavo buddhir yasya na lipyate |
hatvapi sa imam-llokan na hanti na nibadhyate 11 17 |

17. He who is free from the egoistic notion and whose understanding is not tainted — though he
slays all these men, he slays not, nor is he bound.

Commentary

He who is free from the egoistic notion of being the sole agent is therefore not tainted
by self-conceit. He has arrived at the logical conclusion that — 'As I am not the agent of
this work, its results are extraneous to me; so this work does not belong to me'— such a
person, is not bound by this enterprise known as ‘battle’. In other words he does not
experience the karma of such actions.

JAanam jiieyam pari-jiiata trividha karma codand |
karanam karma karteti trividhah karma sangrahah 11 18 ||

18. Knowing, the knowable and the knower are the threefold stimulus to action. The instrument,
the act and the agent are the threefold basis of action.

Commentary

'Knowing' means the knowledge about the work which ought to be performed. The
'knowable' is the work which ought to be performed. The knower' is the person who
understands this work. The meaning is that in the [Vedic paradigm] the injunctions to
do [ritual] acts, are a combination of these three. Among these three factors, action
itself, which is the object of knowledge, is briefly described as being threefold — the
instrument, action and the agent. The ‘instrument’ consists of the materials and
implements which are the means [of the ritual act]. The ‘action’ consists of the [actual]
sacrifice etc. The ‘agent’ is the performer [of the sacrifice].

(This Vedic Paradigm is intended to be used as model for all acts — spiritual as well as mundane.
Ed.)

Jjaanam karma ca karta ca tridhaiva guna-bhedatah |

procyate guna sarnkhyane yathavac-chrnu tany-api |l 19 ||
19. Knowledge, act and actor are declared, according to the Doctrine of the Gunas (Sankhya
philosophy) to be of three kinds, according to the Modal Differences. Listen to a description of
them as they really are.

The Threefold Division of Knowledge

sarva-bhiitesu yenaikam bhavam avyayam iksate |
avibhaktam vibhaktesu taj-jiianam viddhi satvikam 11 20 ||

20. That knowledge which reveals one immutable reality in all beings, and not as separate in the
different bodies — know that knowledge to be Sattvic.
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Commentary

The Self, which is of the form of consciousness, is alike and uniform, though distinct, in
all beings, even though they may externally, and from the point of view of qualification
and function, be distinguished into social classes, students, householders, fair, tall etc.

prthaktvena tu yaj-jianam nanda bhavan prthag-vidhan |
vetti sarvesu bhiitesu taj-jianam viddhi rajasam || 21 1|

21. But that knowledge which sees various and distinctive (spiritual) entities in all the separate
(physical) beings — know that knowledge to be Rajasic.

yat tu krtsnavad ekasmin karye saktam ahaitukam |
atattvarthavad alpam ca tat tamasam udahrtam |1 22 ||

22. But that which adheres to one single act as if it were the whole, which is not founded on
reason, and which is untrue and trivial — that knowledge is declared to be Tamasic.

Commentary

But that understanding which clings to a single type of act as a bounden duty — such as
the worship of disembodied spirits or elementals yielding very small rewards — as if it
granted all desires; that work which is not based on any sound reason — in other
words, because of attachment, since it is not fully productive and is 'untrue' because it
is based on a false view of things — such as seeing differentiation in the nature of the
Atman; 'trivial' because the practice yields poor results.

The Threefold Division of Acts

niyatam sanga rahitam araga-dvesatah krtam |
aphala prepsuna karma tat tat satvikam ucyate |1 23 1

23. That obligatory work which is done without attachment, without desire or aversion, by one
who desires no reward is said to be Sattvic

Commentary

'Obligatory work' are those activities which are appropriate to one's own profession
and stage of life (varna-asrama). Doing it ‘'without attachment’ means being free from
the idea of agency or personal involvement, and 'without desire or aversion' means that
it is not done through either a desire to win approval or to avoid calumny — that is,
performed without ostentation.

yat tu kamepsuna karma saharikarena va punah |
kriyate bahulayasam tad rajasam-udahrtam 1| 24 ||

24. But that act which is performed with great effort by one who longs to gratify desires and
prompted by self-interest; is said to be Rajasic.

Commentary

Here va (or) is used in the sense of ca (and) — in other words, whatever work is
performed by one who possesses the misconception that whatever enormous effort this
act demands, it is performed entirely by oneself.
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anubandham ksayam himsam anaveksya ca paurusam |
mohdd arabhyate karma yat tat tamasam ucyate |1 25 |

25. That task which is undertaken through delusion, disregarding the consequences, loss, injury
and one's own capacity is said to be Tamasic

Commentary

'‘Consequence’ refers to the [personal] suffering which follows from an action
performed. 'Loss’ means financial loss involved in doing that action. 'Injury’ is suffering
caused to other living beings during the execution of the action. 'Personal capacity' is
the ability to complete the task. Whenever an enterprise is undertaken without
considering these aspects and from delusion ie., unmindful of the actual agency of the
Divine — that act is said to be in the Mode of Ignorance.

The Threefold Division of Agents

mukta sango’nahamvadri dhrty-utsaha-samanvitah |
siddhy-asiddhyor nirvikarah karta satvika ucyate |l 26 ||

26. An agent who is free from attachment, and self-acclaim, who is endowed with perseverance
and enthusiasm and is unaffected by success and failure, is said to be Sattvic.

Commentary

Free from self-acclaim (an-ahamvadi) means one does not have the feeling of being
the agent. Perseverance is the attribute of enduring until the completion, any suffering
that is collateral in the work undertaken.

ragi karma phala prepsur-lubdho himsatmako’Sucih |
harsa sokanvitah karta rajasah parikirtitah || 27 1|

27. That agent is known as Rajasic who is swayed by desire and motivated by gain, stingy, cruel,
impure and overwhelmed by delight and grief.

Commentary

Cruel — one who hurts others who have been engaged to do the work; impure —
lacks the [mental & physical] purity required for the act; overwhelmed by delight and
grief — is elated or depressed by success or failure in victory or defeat, in a battle.

ayuktah prakrtah stabdhah satho naiskrtiko’lasah |
visadr dirgha-sitri ca karta tamasa ucyate 11 28

28. That agent who is unqualified, vulgar, obstinate, unscrupulous, dishonest, lazy, morose and a

procrastinator is said to be Tamasic
Commentary

Unqualified (Ayukta) — is unfit for works enjoined by the Shastras, and is engaged in
forbidden activities; vulgar (prakrtah) — uneducated; stubborn (stabdhah) — not
disposed to work; unscrupulous (satah) — inclined to do nefarious deeds; dishonest
(naiskrtikah) — treacherous; lazy (alasah) — not inclined to carry out even work
that is undertaken; morose (visadi) — given to excessive moodiness; and a
procrastinator (dirgha-sitr) — a person who, while engaged in nefarious activities,
spends a lot of time thinking about harming others.
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The Threefold Division of Rationalism (Buddhi) and Fortitude (Dhrti)

These [intellectual] faculties contribute to understanding the definitive

conclusions about the facts of reality (tattvas) and the purpose of human life
(purusarthas).

buddher bhedam dhrtescaiva gunatas trividham srnu |
procyamanam asesena prthaktvena dhananjaya |l 29

29. Hear now, the threefold division of Buddhi (rationalism) and Dhrti (fortitude), according to the
Gunas, O Arjuna, as I declare them completely and distinctly.

Commentary

'‘Buddhi’ is the reasoned conclusion reached through [intellectual] analysis. 'Dhrti’ is the
resolution to persevere in whatever task has been undertaken even against all odds.

pravrtim ca nivrttim ca karyakarye bhayabhaye |
bandham moksam ca ya vetti buddhih sa partha satvaki || 30 ||

30. That Rationalism is considered to be Sattvic O Arjuna, which discerns extroversion and

introversion, what ought to be done and what ought not to be done, fear and freedom from fear,
bondage and liberation.

Commentary
Extroversion (pravriti) — the Dharma which is practiced as the means for worldly
prosperity. Introversion (nivrtti) — the Dharma which is practiced as the means for

Liberation (Moksa). A pure intellect understands that transgression of the teachings of
Dharma is the cause of fear and the following of the teachings is the cause of
fearlessness. It reveals the causes of bondage and Liberation — the true nature of
Samsara and deliverance from it.

yvaya dharmam adharmam ca karyam cakaryam eva ca |
ayathavat prajanati buddhih sa partha rajast |l 31 ||

31. The Rationalism which produces a mistaken conception of Dharma and Adharma and also of
what ought to be done and what ought not to be done, O Arjuna, is Rajasic.

Commentary

‘What ought to be done, and what ought not to be done’ — in accordance with place,
time and circumstances.

adharmam dharmam iti ya manyate tamasavrta |
sarvarthan viparitamsca buddhih sa partha tamast || 32 1|

32. That Rationalism, O Arjuna, which, enveloped in darkness, regards Adharma as Dharma and
which reverses every value, is Tamasic.

dhrtya yaya dharayate manah pranendriya kriyah |
yogenavyabhicarinya dhrtih sa partha satviki 11 33 ||

33. That perseverance by which one, through steady application, maintains the consistent

functioning of the mind and metabolism and the work of these sense-organs — that perseverance
is of the nature of Sattva.
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Commentary

The meaning is that the perseverance in the Mode of Goodness entails persistence in
contemplation and other acts of spiritual practice (which includes physical well-being)
until the attainment of the goal.

yvaya tu dharma kamarthan dhrtya dharayate’rjuna |
prasangena phalakankst dhrtih sa partha rajasi 11 34 1|

34. That perseverance, O Arjuna, by which, on account of attachment and desire for rewards, one
adheres to [the pursuit of] Dharma, Kama and Artha is Rajasic.

Commentary

These are the three Purusarthas or Goals of Human Endeavour which are Dharma —
duty/right action, Kama — recreational activities, and Artha — economical
advancement. One who is dedicated to their pursuit is in the Mode of Passion.

yaya svapnam bhayam Sokam visadam madam eva ca |
na vimunicati durmedha dhrtih sa partha tamasi 11 35 11

35. That perseverance by which a foolish person does not give up sleep, fear, grief, depression and
passion, O Arjuna, is of the nature of Tamas.

Commentary

A fool persists in sleep, and the inebriation of passion produced by the enjoyment of
sense objects. The terms fear, grief and depression refer to those things which cause
feelings of fear, grief and depression. That clinging by which one maintains the thought
processes and actions which lead to these, is of the nature of Ignorance.

The Threefold Division of Happiness

sukham tvidanim trividham Srnu me bharatarsabha |
abhyasad ramate yatra duhkhantam ca nigacchati 1l 36 ||

36. Now hear from Me, O Arjuna, the threefold division of happiness, in which one enjoys by
continued practice and by which one is surely freed from suffering;

Commentary

True happiness is that incomparable joy which a person, through continued [spiritual]
practice over a long period of time, gradually attains, and [after attaining which,] is
never again engulfed by the suffering of Samsara.

yat tad agre visam iva pariname’mrtopamam |
tat sukham satvikam proktam atma buddhi prasadajam 11 37 1|

37. That joy which is like poison at first but eventually becomes like ambrosia, arising from the
serene state of the mind focusing on the Atman — such joy is said to be Sattvic.

Commentary

At the commencement of the spiritual practice (Yoga), because of the great effort
required [to practice] and because the disengaging of the Self from Material nature does
not occur naturally, one experiences great suffering. But in the end, after perseverance
in the practice, when the essential nature of the Self, as truly detached from Prakrti, is
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realised then there is ecstatic joy. This joy is achieved through the cultivation of mental
tranquillity produced by meditation upon the Self.

visayendriya samyogad yat tad agre’mrtopamam |
pariname visam iva tat sukham rajasam smrtam 1 38

38. That pleasure which arises from contact of the sense organs with their objects, which at first is
like ambrosia but in the end like poison — that is declared to be Rajasic.

Commentary

When one engages in sense gratification, the joy that is engendered at first is delectable,
but becomes like poison causing hell-like misery once satiation has been achieved or
once one is incapable of further enjoyment due to over-indulgence. This pleasure is
said to be in the Mode of Rajas.

yad agre canubandhe ca sukham mohanam atmanah |
nidralasya pramadottham tat tamasam udahrtam || 39 1|

39. That pleasure which is characterised by self-delusion both in the beginning and the sequel,
arising from sleep, indolence and negligence is declared to be Tamasic.

Commentary

Here 'delusion’ means the absence of knowledge about things as they really are. 'Sloth’
is lethargy in the activities of the senses. When sensory perceptions are slow, retardation
results. 'Negligence' is neglect of one's duty. From this too, one's learning becomes
obstructed. In this manner these two (sloth & negligence) cause delusion.

na tad asti prthivyam va divi devesu va punah |
sattvam prakrtair muktam yad ebhih syat tribhir gunaih |1 40 ||

40. There is no being on earth or even among the gods in heaven, that is free from [the influence]
these three Gunas arising from Prakrti.

The Fourfold Division of Vocations

Now Sri Krishna, proceeds to teach about the vocations of the various social classes —
the Brahmanas (Intellectuals), Ksatriyas (administrators), VaiSyas (entreupreneurs) and
Stidras (workers) based upon their previous Karmas; all of which He classifies
according to the Gunas. He declares that all such activities when performed in the spirit
of renunciation and as acts of worship are a means to final Liberation which is the
attainment of the Supreme Being.

brahmana ksatriya visam Siidranam ca parantapa |
karmani pravibhaktani svabhava prabhavair gunaih 11 41 |

41. The duties of the Brahmanas, Ksatriyas; Vaishyas and the Stdras O Arjuna, are distinctly
divided according to their inherent dispositions.

Commentary

The character of Brahmanas, Ksatriyas, Vaishyas, and Siidras arise from their various
inherent dispositions. In other words their past Karma is the cause of their being born in
a specific social group. The dominant Guna [in one's character] is the result of such
Karma. The Sattva-guna becomes dominant in the character of the Brahmana through
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the suppression of the qualities of Rajas and Tamas. In the Ksatriya the dominant
quality is Rajas through the suppression of Sattva and Tamas. The Tamo-guna becomes
the inherent nature of the Vaishya, becoming slightly dominant by suppressing Sattva
and Rajas. While in the Stdra the Tamo Guna is much more dominant.

Obligations and duties are assigned to them by the Scriptures according to their inherent
dispositions. For the Shastras assume that the Brahmanas and the others possess
particular attributes and accordingly suggest their duties and occupations.

samo damas tapah saucam ksantir arjavam eva ca |
JAanam vijiianam astikyam brahmam-karma svabhavajam || 42 ||

42. Serenity and restraint, self-discipline, purity, forbearance, integrity, wisdom, insight and faith
in the Vedas — all these constitute the functions of the Brahmanas based on their inherent
disposition

Commentary

Serenity is the control of the external sense-organs, restraint is the control of the
mind, self-discipline is the regulating of enjoyments as enjoined by the Shastras.
Purity is maintaining fitness for the performance of rituals as enjoined by the Shastras.
Forbearance is  the retaining of mental composure even while being injured by
others. Integrity is straight-forwardness, that is, dealing with others according to what
one actually feels. Wisdom is the correct understanding of the nature of the higher and
lower truths. Insight is the understanding of the notable and unique attributes of the
Supreme Reality. Faith in the Vedas (astikyam) is the firm conviction in the truth of
everything enjoined in the Vedas; in other words, a conviction that cannot be unsettled
for any reason whatever. A firm conviction that —

(1) The Lord Vasudeva, the Supreme Being, is signified by the term Para-Brahman.
(2) He is devoid of even the slightest trace of negativity,

(3) He possesses an inestimable abundance of auspicious and excellent attributes such
as omniscience, power etc., boundless and essential to Him.

(4) The sole purpose of the whole of the Vedas and the Vedanta is to reveal Him.
(5) He is the sole cause of the universe

(6) He is the ground (substratum) of the entire universe.

(7) He is the essential actuator of all.

(8) All actions [secular and religious] enjoined in the Vedas are to be done as sacred
acts.

(9) When propitiated in this manner the Lord confers the results of the practice of
Dharma (Right living), Artha (Financial advancement), Kama (Pleasure) and Moksha
(Liberation). All of which have already been taught in the Gita.

Sauryam tejo dhrtir daksyam yuddhe capyapalayanam |
danam isvara-bhavasca ksatram karma svabhavajam |1 43 ||

43. Valor, power, determination, proficiency and courage in battle, generosity and leadership are
the inherent characteristics of the Ksatriyas.
Commentary

Valor is the ability to engage in combat without fear. Power is the capacity to
remain undefeated by others. Determination is the capacity to carry to completion any
undertaking that has been started, despite obstacles. Proficiency is skill in the executing
of all tasks. Courage is not retreating in a battle even when faced with certain death.
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Generosity is the ability to give away one's own possessions even in their entirety.
Leadership is the capacity to govern well.

krsi go-raksya vanijyam vaisya-karma svabhavajam |
paricaryatmakam karma sidrasyapi svabhavajam || 44 ||

44. Agriculture, cattle-breeding and trade are the innate vocations of VaiSyas, and the duty of the
Sudras is service, arising from their innate dispositions.

Commentary

All these have been described to stress that the professions of the four social groups are
supplementary to the performance of sacrifices and other rituals which are ordained by
the Shastra. Sacrifices etc., are the prerogative of the first three social groups.

Because the Brahmanas [presumably] posses a preponderance of Sattva, the control of
the senses, mind etc., [should] come easily and naturally to them and have thus been
prescribed as their Dharma (duty). Control of the mind, senses etc., have not been
recommended as the duties of Ksatriyas and the Vaisyas since this can only be achieved
with great difficulty owing to the respective preponderance of Rajas and Tamas in them.
The vocation of a Brahmana is officiating as a priest in sacrifices, teaching the Vedas
and receiving gratuity. The vocation of a Ksatriya is public administration and
protection, and that of the VaiSyas is farming etc., as mentioned before. The duty and
vocation of the Stidra is service under the direction of the other three orders.

sve sve karmany-abhiratah samsiddhim labhate narah |
svakarma niratah siddhim yatha vindati tacchrnu || 45 |

45. Through dedication to one's own duties, one attains perfection. How dedication to one's own
duty achieves perfection listen now:—
Commentary

Perfection is the supreme state of ultimate beatitude.

yatah pravrttir bhiitanam yena sarvam idam tatam |
svakarmana tam abhyarcya siddhim vindati manavah | 46 |

46. By worshipping the One from whom all beings have evolved and by whom all this is
pervaded — through the performance of one's own vocational Dharma — perfection is attained.

Commentary

It has been mentioned before that everything in the Universe originates from Krishna
and the entire cosmos is pervaded by Him.

sreyan svadharmo vigunah para-dharmat svanusthitat |
svabhava niyatam karma kurvan-napnoti kilbisam |1 47 ||

47. Better is one's own Dharma, even when imperfectly done, than the Dharma of another well-
performed. When one practices the Dharma ordained by one's own nature, one incurs no fault.

Commentary

One's own Dharma is that practice which is suitable for one to undertake according to
one's natural disposition (svabhava), and takes the form of Divine Service, relinquishing
the idea of agency etc., as has been taught previously. The Dharma [referred to here]
known as Karma Yoga, consists in physical and mental activity and is thus easy to
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defective in some respects, is better than the Dharma of another, that is — Jiana-yoga,
a practice that is suitable for one capable of controlling the senses. This practice is
difficult and prone to failure, and may only occasionally be well performed.

Thus Sri Krishna reminds us here about the teaching of the third chapter — [that
Karma Yoga is superior to Jiana Yoga.]

sahajam karma kaunteya sadosam api na tyajet |
sarvarambha hi dosena dhitmenagnir ivavrtah 11 48 11

Commentary

The meaning is that even though one may be capable of practicing Jiiana Yoga, one
should rather perform Karma Yoga only. All undertakings, whether of Karma or Jiiana,
are indeed accompanied by a certain degree of imperfection, that is, involve painful
effort, as fire is attended by smoke. But still there is this difference:— Karma Yoga is
easy and free from the liability to misadventure, but Jiana Yoga is the exact opposite to
this.

asakta buddhih sarvatra jitatma vigata sprhah |
naiskarmya siddhim paramam sanyasenadhigacchati || 49 ||

Commentary

The gist is that one attains steadfastness in mindfulness (Dhyana Yoga) which is the
consummation of even Jiana Yoga. Dhyana Yoga which is going to be described
hereafter consists in the complete cessation of sensory activity.

siddhim prapto yatha brahma tathapnoti nibodha me |
samasenaiva kaunteya nistha jianasya ya para |l 50 ||

Commentary

'One who has achieved perfection', is one who has attained perfect mindfulness
through Karma Yoga practiced consistently on a daily basis throughout life. In other
words; “I shall teach you briefly by what mode of living, one can attain Brahman (Self-
realisation) — the supreme goal of wisdom”. The meaning is that Self-realisation is the
supreme consummation, the ultimate perfection of insight gained through mindfulness.

buddhya visuddhaya yukto dhrtyatmanam niyamya ca |
sabdadin visayams-tyaktva raga-dvesau vyudasya ca |l 51 |1
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48. One should not relinquish one's natural vocational skills [Karma] O Arjuna, though they may
be imperfect; for, all undertakings are enveloped by imperfection like fire by smoke.

49. One who is completely unattached, who is self-controlled and is free from desires — attains
by renunciation the supreme perfection of liberation from all activity.

50. Learn from me in brief, O Arjuna, how one who has achieved perfection, attains Brahman
(Self-realisation), which is the supreme consummation of wisdom.

51. Endowed with a purified intellect, subduing the mind by steadfastness, relinquishing sound
and other objects of the senses and abandoning attraction and aversion;
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Commentary

'Endowed with a purified intellect’ — means endowed with the intellect (Buddhi)
focusing on the Self as it really is. ‘Subduing the mind by steadfastness’ — means
preparing the mind for meditation by practicing the gradually withdrawal from external
objects. 'Relinquishing sound and other objects of senses’ — means not paying
attention to them, and ‘abandoning attraction and aversion' associated with

engagement with objects of the senses.

vivikta-sevi laghvasrt yata-vak-kaya-manasah |
dhyana yoga paro nityam vairagyam samupasritah 11 52 1|

52. Resorting to solitude, eating moderately, restraining speech, body and mind, perpetually
engaged in the Yoga of meditation and practicing dispassion;

Commentary

'Resorting to solitude’ means living in a secluded place free from hindrances to
meditation; 'eating moderately’ means eating neither too much nor too little;
'restraining speech, body and mind' means directing the functions of the body,
speech and mind to meditation; ‘perpetually engaged in the Yoga of meditation’
means daily practicing meditation until death; ‘exercising dispassion’ means
developing non-attachment to everything except the one object of contemplation
[the Self] through reflection on the imperfections of all objects [of enjoyment].

ahankaram balam darpam kamam krodham parigraham |
vimucya nirmamah santo brahma-bhityaya kalpate 11 53 1

53. Forsaking self-affirmative ideation, power play, arrogance, desire, anger and property, free
from the notion of possessiveness and tranquil — one becomes worthy of the state of Brahman.

Commentary

'Forsaking self-affirmative ideation (aharnkara)’ means abandoning the concept that the
body is the Self; diminishing the force of previous Vasanas (mental impression and
habitual patterns) which nourish self-affirmative ideation.

brahma-bhutah prasannatma na socati na kanksati |
samah sarvesu bhiitesu mad-bhaktim labhate param || 54 ||

54. Having realised the state of Brahman, full of joy, neither grieving nor craving, being the same
to all beings, one attains supreme devotion to Me.

Commentary

'Having realised the state of Brahman', means having realised the essential nature of
the Self as consisting of unlimited knowledge and naturally completely dependent and
subservient to Krishna. 'Full of joy' means not affected by various forms of suffering
(klesas) that arise from Karma and other causes, and does not grieve for any being other
than [separation from] Krishna, nor desires anything other than Him. ‘The same to all
beings’ means that one becomes equally indifferent to all beings other than Krishna and
regards them as worthless as straw and thus attains supreme devotion to Him. ‘Supreme
devotion’ is a realisation which makes one love Krishna ardently — an experience of
Krishna as the Lord of all, who creates, sustains and dissolves the universe in cosmic
play, who is the Lotus-eyed Lord of Sri; and the personal Lord of the individual Self.
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tato mam tattvato jiatva visate tad anantaram 11 55 1
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55. By [such] devotion, one realises Me and knows who I am in reality — Knowing Me thus in
truth, through devotion one thereafter enters into Me.

Commentary

“Through such devotion, one comes to understand My essential nature and My
attributes and sovereign glory. After obtaining this realisation of the Ultimate Truth
through loving devotion, one then enters into Me — attains unification with Me”.

The meaning is that one attains Krishna by means of ardent Bhakti which develops
after the direct vision of the divine nature, attributes and glory of the Lord as they really
are. The term 'through devotion' indicates the Bhakti which is the cause of
unification; as stated in the text;—

‘But by exclusive devotion it is possible to truly know, see and enter into Me' (11.54).

Thus the culmination of the sequence which started from the performance of obligatory
(nitya) and periodic (naimittika) duties without desire for rewards, but performed as
service to the Supreme Being has been described. Sri Krishna now explains that even
actions directed at attaining material benefit (Kamya-karmas) culminate in the same
attainment as those described above, provided they too are done as service to the
Divine.

sarva karmanyapi sada kurvano mad vyapasrayah |
mat prasadad avapnoti sasvatam padam avyayam 11 56 |

56. Constantly engaged in all works, taking refuge in Me, through My grace, one attains the
eternal and immutable state.

Commentary

Not only obligatory and periodic duties but all works, even those meant for material
gain (desiderative acts or Kamya Karmas) when done by 'faking refuge in Me' — that is,
transferring to Krishna the ideas of agency and proprietorship, one attains, by His
Grace, the eternal realm which is unchanging or perfect. 'Pada’ (realm) indicates the
goal which is attained; ie. Krishna Himself.

cetasa sarva karmani mayi samnyasya mat parah |
buddhi-yogam upasritya mac-cittah satatam bhava |l 57 |

57. Mentally dedicating all works to Me, thinking of Me as the Supreme Goal, and resorting to
the Yoga of Discrimination (Buddhi-Yoga), focus your mind on Me.

mac-cittah sarva durgani mat-prasadat tarisyasi |
atha cettvam ahankaran na srosyasi vinanksyasi 11 58 ||

58. Focusing your mind on Me, you shall, by My grace, surmount all obstacles. If, however, out of
self-conceit, you do not heed Me, you shall be ruined.

yvad aharikaram asritya na yotsya iti manyase |
mithyaisa vyavasayaste prakrtis-tvam niyoksyati 11 59 |

59. If out of self-conceit, you think; 'T will not fight," your resolve is futile — Nature will compel

you.
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Commentary

'self-conceit’ means under a false sense of independence, and thinking that you know
what is good for you and what is not.

svabhavajane kaunteya nibaddhah svena karmana |
kartum necchasi yan mohat karisyasy-avaso’pi tat || 60 ||

60. O Arjuna (Kaunteya), bound by your own Karma inborn in your own nature, having no self-
control, you will be compelled to do that very thing which, through delusion, you now desire not
to do.

isvarah sarva bhiitanam hrddese’rjuna tisthati |

bhramayan sarva-bhiitani yantraridhani mayaya ll 61 ||

61. The Lord abides in the heart of every being, O Arjuna, spinning them round and round, by His
power, as if they were mounted on a machine.

Commentary

Lord Vasudeva, who is the ruler over all, abides in the mind of every being, from which
arises all knowledge which leads to all types of activities — both worldly and spiritual.
The machine is the body and senses also called Prakrti;— it is activated by Krishna in
accordance with the Modes of Material Nature (Maya). This has already been
mentioned in the verses:—

'And I am seated in the hearts of all. From Me are memory, knowledge and their absence
also' (15.15)

'From Me everything proceeds' (10.8).
The Vedas also proclaim the same :—
'He who, dwelling in the Self.......................... " (Br. Up. Madh: 3.7.22).

Sri Krishna now explains the way to become liberated from Maya:—

tam-eva Saranam gaccha sarva-bhavena bharata |
tat prasadat param santim sthanam prapsyasi Sasvatam || 62 1

62. Take refuge in Him alone, O Arjuna (Bharata), with your whole being. By His grace, you shall
obtain supreme-peace and the eternal abode.

Commentary

Take refuge with all your might (Sarva bhavena), that is surrender mentally and
emotionally to Sri Krishna, the ruler of all and you will attain supreme peace here and the
eternal abode hereafter.

iti te jianam akhyatam guhyad guhyataram maya |
vimrsyaitad asesena yathecchasi tatha kuru 11 63 1|

63. Thus I have taught you that knowledge which is the greatest of all mysteries. Reflecting on it
thoroughly, do what you will.

sarva guhyatamam bhityah srnu me paramam vacah |
isto’si me drsam iti tato vaksyami te hitam || 64 ||

64. Hear again My supreme teaching, the most secret of all; as you are exceedingly dear to Me, [
will declare what is good for you.
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manmand bhava mad-bhakto mad yaji mam namas kuru |
mam evaisyasi satyam te pratijane priyo’si me |1 65 |

65. Focus your mind on Me, be devoted to Me, worship Me, prostrate before Me and you shall
come to Me alone. I promise you this verily, for you are dear to Me.

Commentary

‘Focus your mind on Me’ enjoins the cultivation of mindfulness (Vedana), which is
expressed more explicitly by the terms ‘meditation’ (Dhyana) and ‘worship’ (Upasana) —
which is proclaimed in Vedanta texts. This meditation culminates in direct perception
(Darsana) which is continuous mindfulness [of Krishna] full of ardent love.

‘Be devoted to Me’ — means practice continual mindfulness of Me who am exceedingly
dear to you as you are incomparably dear to Me. ‘Worship Me’ (madyaji) — is a further
application of being My devotee. Yajfia here refers to worship in general and the desire to
worship (aradhana) follows the [realisation of] complete subservience to the Lord.

“Following these instructions you shall come to Me. I make this solemn promise to you.
Do not take it as being mere rhetoric, for you are dear to Me”. One who loves Krishna
ardently, it also intensely loved by Krishna, and consequently, not being able to bear the
mutual separation, Krishna Himself will make every effort to assure a reunion.

sarva dharman parityajya mam ekam Saranam vraja |
aham tva sarva-papebhyo moksayisyami ma Sucah 11 66 ||

66. Completely relinquishing all Dharmas, take refuge in Me alone. I will release you from all
sins, grieve not.
Commentary

'Relinquishing all Dharmas’ — means the complete abandonment of the notion of agency,
proprietorship, results etc., in the practice of Karma, Jiiana and Bhakti Yogas which are the
means (dharmas) for attaining the highest good when done as Divine Service.

'I will release you from all sins’ — means that I will free you from all obstacles that
prevent you from attaining Me; consisting of [the karmic reaction of] innumerable acts of
doing what is forbidden and neglecting what is bidden. Accumulating from beginingless
times [the reactions of] these deeds cause obstacles in spiritual development.

An alternative interpretation is this:— Bhakti Yoga is possible only for those individuals
who love the Lord intensely and who are free from all negative karma. One’s karmic
reactions (sins) are obstacles in the path of developing loving devotion and are so
numerous that the expiatory rites which would exculpate them could not possibly be
performed in the limited time of one life span. Arjuna therefore thought that he was
incapable of practicing Bhakti Yoga. To remedy Arjuna's despondency the Lord said:
'Completely relinquishing all Dharmas, take refuge in Me alone." The term ‘Dharma’ used
in this context would apply to the expiatory rites. So in order to successfully commence
Bhakti Yoga, surrender to Me alone. I am supremely compassionate, the refuge of all
without distinction, an ocean of maternal solicitude for those dependent on Me. I will
release you from all sins, which have been explained as obstacles to the practice of Bhakti
Yoga — grieve not.

idam te natapaskaya nabhaktaya kadacana |
na casusriisave vacyam na ca mam yo’bhyasiiyasi || 67 ||

67. This teaching you should never reveal to one who is devoid of self-discipline and devotion,
nor to one who has no desire to listen, nor certainly to one who traduces Me.
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Commentary

This most secret doctrine should not be revealed by you to anyone who has not practiced
some form of self-discipline. Neither should this be taught to one who is not devoted to Me
or to you as the teacher. The meaning is that you should not reveal this teaching to one
who, though practicing self-discipline, is not a devotee and does not serve Me. It should
also never be taught to one who, though a devotee, has no desire to listen. Nor should it
be imparted to one who vilifies Me, that is, when My divine nature, glories and attributes
are described — discovers defects in them. The grammatical differences of case (from
ablative to nominative form) indicates that the last one mentioned is the most despicable
character.

ya imam param guhyam mad bhaktesv-abhidhasyati |
bhaktim mayi param krtva mam evaisyaty-asamsayah 11 68 |

68. One, who possessed of supreme devotion to Me, expounds this highest mystery to my
devotees, shall come to Me, there is no doubt about this.

na ca tasman manusyesu kascin me priya-krttamah |
bhavita na ca me tasmad anyah priyataro bhuvi || 69 |

69. Nor is there among human beings anyone who does more precious service to Me. Nor shall
there be another on earth dearer to Me than he.

Commentary

The first reference — to those who are unworthy to hear the teachings of Gita, is meant to
stress that teaching it to them is more displeasing to the Lord than not teaching those who
are worthy.

adhyesyete ca ya imam dharmyam samvadam avayoh |
JjAana-yajiiena tenaham istah syam iti me matih 11 70 ||

70. And whoever studies this dialogue of ours about Dharma, worships Me through the sacrifice
of knowledge (Jiiana-yajiia); such is My conviction.

sraddhavan anasityasca srnuyad api yo narah |
so’pi muktah subhamllokan prapnuyat punya karmanam |1 71 11

71. And the one who listens to it with faith and free from envy, shall also be liberated and will
attain the auspicious realms of those who have performed meritorious deeds

Commentary

One who has faith and is free from malice, hearing the Gita when taught [by a qualified
teacher], shall, by such hearing, be delivered from all obstacles which hinder taking to
devotional life; reaching the auspicious realms (Subha Lokas), ie, the realms of the hosts
of devotees who have done virtuous acts.

kaccid etacchatam partha tvyaikagrena cetasa |
kaccid ajiiana sammohah pranastaste dhanaiijaya |1 72 ||

72. Have you paid attention to this, O Arjuna (Partha), with a concentrated mind? Has your
delusion, caused by ignorance been dispelled O Dhananjaya?
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arjuna uvaca
nasto mohah smrtir labdha tvat prasadan mayacyuta |
sthito’smi gata sandehah karisye vacanam tava |1 73 ||
Arjuna said:
73. Destroyed is my delusion and I have, by Your grace, O Krishna, gained insight (Smrti). Freed
from doubts, I stand steadfast, I will act according to Your word.

Commentary

Delusion or misapprehension here means (a) the misconception that the Atman is the
Prakrti (body-mind complex) which is actually the non-self; (b) the lack of understanding
that all sentient and insentient entities, constitute the ‘vesture’ of the Divine who is their
antaratman (inner-self). (c) The notion that works, both obligatory (nitya-karma) and
periodic (naimittika-karma), cause bondage when in fact they are a means for attaining the
Supreme Being — when done as service to Him. All such misapprehension is now
destroyed.

The summary of Arjuna’s insight into the teaching is —

Self-realisation is the understanding that the Jivatman is the knower and thus different
from Prakrti [that which is known as an object] and is essentially free from the Modes of
Material Nature. The Jivatman is essentially subservient and completely dependant upon
the Supreme Person and is ruled by Him.

The true knowledge of the Supreme Being is the understanding that He is designated by
the expression ‘Para-Brahman’ and He is a vast ocean of all auspicious, excellent attributes
such as knowledge, strength, glory, valour, creativity, radiance etc., which are unbounded
and intrinsic to Him. His essential nature consists solely of goodness. He is the absolute
antithesis of all that is evil. The origination, sustentation and dissolution of the entire
universe are His sport.

Sri Krishna is Vasudeva, the Supreme Being, known from the Vedanta and reached only by
service (updsana), in the form of Bhakti.

Bhakti can be attained by the control of the senses and the mind, rejecting prohibited acts
and performing obligatory works (nitya-karma) and periodic works (naimittika-karma)
purely as Divine Service (kainkaryam). Bhakti is to be developed day after day through the
regular practice of discrimination between the higher and lower truths.

safjaya uvaca
ity-aham vasudevasya parthasya ca mahatmanah |
samvadam imam aSrausam adbhutam roma-harsanam || 74 ||

Sanjaya said:
74. Thus have I heard this astounding dialogue between Vasudeva and the great-minded Arjuna,
which makes my hair stand on end.

vyasa prasadac-chatvan etad guhyam aham param |
yogam yogesvarat krsnat saksat kathayatah svayam 11 75 ||

75. By the grace of Vyasa have I heard this supreme mystery of Yoga as declared personally by
Krishna, the Lord of Yoga.
Commentary

By the grace of Vyasa ie., by the benefit of the psychic power of clairaudience, granted by
him, I have been able to hear this supreme mystical doctrine called Yoga from Sri Krishna
Himself!
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rajan samsmrtya samsmrtya samvadam imam adbhutam |
kesavarjunayoh punyam hrsyami ca muhurmuhuh |1 76

76. O King, constantly remembering this astounding and auspicious dialogue between Sri Krishna
and Arjuna, I rejoice again and again.

tacca samsmrtya samsmrtya ripam aty-adbhutam hareh |
vismayo me mahan rajan hrsyami ca punah punah || 77 ||

77. And constantly recalling that most spectacular form of Hari, great is my amazement, O King,
and I rejoice again and again.

yatra yogesvarah krsno yatra partho dhanurdharah |
tatra Srirvijayo bhiitir dhruva nitir matir mama |1 78 1

78. Wherever Sri Krishna, the Lord of Yoga, and Arjuna the archer are, there abide forever
prosperity, victory, wealth and righteous statesmanship — this is my firm conviction.

harih om tatsat
iti Srimad bhagavad gitasipanisatsu
brahma-vidyayam
yogasastre Srikrsnarjuna samvade moksa-sanyasa-yogo nama
astadaso’dhyayah

Thus in the Upanishads of the Glorious Bhagavad Gita
The science of the Eternal, the Scripture of Yoga
The dialogue between Sri Krishna and Arjuna
Ends the eighteenth discourse entitled
“Liberation Through Renunciation”




APPENDIX # 1

Esoteric Interpretation of the Names
mentioned in the First Chapter
(Paramahamsa Yogananda)

Pandavas

Yuyudhana — S$raddha — devotion
Yudham caitany prakasayitum esanah abhilasaman iti |
The one who has an ardent desire to fight to express spiritual consciousness.

Uttamaujas — virya — Vital celibacy
Uttama oja yasya sa iti | One whose power is supreme.

Cekitana — smriti — spiritual awareness

Virata — samadhi — enstacy
Visesena atmani rajate iti |  One who 1s wholly immersed in the inner Self.

Kasiraja— prajna — insight
Padarthan kdasuyan prakasayan rajate vibhati iti |
One whose illumination causes other things to be illuminated or revealed accurately.

Drupada — tivra samvega — extreme dispassion or ardent desire for liberation
Drutam padam yasya iti | One whose steps are quick or swift

Dhristaketu — yama — self—restraint (Dhris = courageous, ketu = chief)
Jana-ketavah adadah dhrsyate anena iti |
One by whose discriminative intellect difficulties are overcome.

Saibya — niyama — observances (§7 — in whom all things lie)
sivam mangalam tat-sambandhiyam iti mangala-dayakam |
One who adheres to that which is auspicious — to what is conducive to one’s welfare.

Kuntibhoja — asana — right posture (Bhuj — to take possession of, or to rule.)

Yama kuntim kund atmantrana daiva vibhiiti akarsika saktim bhunakti palayate yah sah

He who takes possession of and supports the spiritual force — Kunti — by which divine powers
are invoked and drawn into oneself.

Yudha-manyu — pranayama — Control of life force
Yudham caitanya prakasaytum eva manu kriya yasya sah |
One whose chief action is to fight to manifest divine consciousness
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Purujit — pratyahara — mental interiorization
Pauran indriya adhisthatri devan jayati iti |
One who has conquered the fortress of the astral powers ruling the senses.

Abhimanyu — samyama — pratyahara and dhyana — self mastery
Abhi sarvatra manute prakasate iti |
One who shines intensely everywhere

Yudhisthira — viveka — discriminative awareness

Bhima — pranayama — control of prana

Arjuna — dhrti, samyama — power of patience and self control
Sahadeva — yama — the power to observe the negative rules of morality
Nakula — niyama — the power to observe the positive rules

Kauravas

Duryodhana — material desires — (dur — difficult, yodhana — to overcome )

Drona — vipaka — samskara or mental impressions. (dru — to melt)
Karmanam dravibhavanam vipakah iti |
The fruition of actions that are dormant

Kripa — avidya — delusion (derived from klrp — to imagine)
Vastuni anyatvani kalpayati iti | He who sees things not as they are.

Bhisma — asmita — sense of self — (root bhis — to frighten)
Yasmat pariica-tattvani vibhati sah |

That by which the five elements come into being or shine.

Karpa — raga — attachment (root kri — to do)
Karana sila iti | One who acts according to habitual tendencies to derive pleasure.

Vikarpa — dvesa — repulsion

Akarana stla iti | One who behaves according to his habitual tendencies in avoiding pain.

Jayadratha — abhinive§a — body bound identification
Ramitva anurakto bhutva jayati utkrsta ripena tisthati iti |

One who conquers by deep attachment to life — deep attachment to one’s continued embodied

existence
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Bhurisravas (Son of Somadatta) — Karma — Material action (bhiiri — repeated sravas — flow

or stream)
Bhiiri bahulam sravah ksaranam yah sah iti |
That flow which frequently and repeatedly disappears.

Asvathaman — asaya — latent desires. (root @s—va — to store up, stha — to remain)

asnuvan saficayan tisthati iti | That which remains stored up or preserved.
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APPENDIX # 2

S e e

Ramanuja’s Polemics

1. A Refutation of the Advaita (Monist) Doctrine of Unreality

Chap 2:12

na tvevaham jatu nasam na tvam neme janadhipah |
na caiva na bhavisyamah sarve vayamatah param |1 12 ||

There never was a time when I did not exist, nor you, nor any of these temporal
kings. Nor will there be any time in future when all of us shall cease to be.

As regards the doctrine of Bhaskara [and the Advaitins] that the above mentioned distinctions
[between the Lord and jivas, and between the jivas themselves] are unreal and due to some
limiting condition (Maya) — it would be highly improper [for the Lord] to make reference to
distinctions at the time of imparting the [ultimate] Truth.

If we examine [Bhaskara's] theory of upadhi (adventitious limitation), which states that the
apparent differences among jivas are due only to the bodies (adventitious limitations), it must be
admitted that discussion of differences is out of place when explaining the ultimate Truth, because
according to the theory [of Bhaskara and the Advaitins] there are no such differences in reality.

The inherent differences mentioned by the Lord are taught by the Veda also:—

'Eternal among eternals, the intelligent among the intelligent, the one among many who fulfils
desires’ (Sve. Up. 6:13, Ka. Up. 2:2:13).

The meaning of this text is: — ‘Among the eternal sentient beings who are countless, He, who is
the Supreme Spirit fulfils the desires of all.'

As regards the doctrine of the Advaitins that the perception of difference arises from ignorance
(ajiiana or avidya) only, and is not actually real; [it may be pointed out that] the Supreme Being
— whose comprehension must be perfect, free from all ignorance and its effects —must therefore
have a direct cognition of the true nature of the atman; comprised of eternal consciousness, and
being without any differentiation and unchangeable. He therefore cannot possibly be aware of the
so-called differences which arise from ignorance. It is, therefore, unimaginable that He would
then engage Himself in activities such as teaching which are based entirely upon such a perception
of differences arising from ignorance.

It may be argued that the Supreme Being, though perfectly aware of non-duality, can still be
aware of such difference which persists even after sublation. For example a burnt piece of cloth
may continue to look like a cloth, and that such continued [perception] of the nullified does not
cause Him bondage. Such a proposition is invalidated in the light of another analogy of a similar
kind, namely, the perception of the mirage. When a mirage is realised to be what it is, one does
not then persist in an attempt to fetch water there from. In the same way, even if the impression of
difference persists after it has been nullified by the realisation of non-dualism, it cannot impel one
to activities such as teaching; for the person to whom the instruction is to be imparted is
discovered to be unreal. The idea is that just as the discovery of the non-existence of water in a
mirage brings an end to all efforts to get water from it, so also when all duality is negated by
enlightenment, no activity like teaching disciples etc., could take place.
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Nor is it acceptable that the Supreme Lord was at one time ignorant and obtained knowledge of
non-duality through the Scriptures, and is still being subject to the continuation of the suppressed
experiences. Such a contention contradicts the Veda (Sruti) and the Smrti (Canon Law): —

'He, who is all-knowing and all wise' (Mun.Up., 1.1.9);

His supreme power is indeed revealed as varied and inherent, and consists of omniscience,
omnipotence and action' (Sve. Up. 6.8);

T know, Arjuna, all beings of the past, present and future but no one knows Me,' etc. (Gita 7:26).

And again, if the perception of difference and distinction are said to persist even after the non-dual
Self has been decisively realised, the question arises— to whom will the Lord and the succession
of teachers of the tradition (Guru Parampara) impart the knowledge in accordance with their
realisation? The question requires an answer. The realisation of non-duality cannot possibly co-
exist with the perception of differences.

If the Advaitins reply using the Bimba-Pratibimba (the original and the reflection) argument that
teachers give instructions to their own reflections in the form of disciples such as Arjuna, it is
absurd. For, no sane person would attempt to give instructions to his own reflection seen in
precious stone, the blade of a sword or a mirror, knowing, as he does, that they are non-different
from himself! The theory of the persistence of the sublated is thus impossible to maintain, because
the knowledge of the non-dual Self is supposed to destroy the very ignorance in which
differences external to the Self are alleged based.

"The persistence of the sublated' does indeed occur in cases where the cause is the result of some
physical defect such as the seeing of two moons, in impaired eyesight known as double-vision
(diplopia). This double vision cannot be nullified by the right understanding that there is only one
moon. Even though the perception of the two moons may continue, it is rendered inconsequential
on the strength of strong contrary evidence. For, it will not lead to any activity based upon a real
experience.

But in the present context [in the case of Sri Krishna teaching Arjuna], the concept of difference
— where both object and cause are admittedly unreal — is negated by the knowledge of reality.
So the 'persistence of the sublated' is impossible.

Thus, if the Supreme Lord and the succession of preceptors (guru-parampara) have attained the
realisation of [a non-dual] reality, their perception of duality [after realisation] and activities such
as teaching proceeding from such [non-dual] realisation, are impossible. If, on the other hand, the
perception of difference persists because of the continuation of ignorance and its causes, then
these teachers are themselves ignorant of the Truth, and they will be incapable of teaching the
Truth.

Moreover, as the preceptor has attained the realisation of the non-dual atman and thereby
overcome the ignorance obscuring Brahman and all the effects of such ignorance, there is no
purpose in instructing the disciple. If it be argued that the preceptor and his teaching are just in the
imagination of the disciple, the disciple and his knowledge are similarly the product of the
imagination of the preceptor, and as such the ignorance in question cannot be overcome. If it is
maintained that the disciple's knowledge, even though imaginary, overcomes ignorance etc.,
because it annuls the previous state of non-enlightenment, the same can be asserted of the
preceptor's knowledge. The futility of such teachings is obvious. Enough of these unsound
doctrines which have all thus been refuted!
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2. Refutation of the Advaita Doctrine that Avataras are Unreal.

Chapter 4:6

Ramanuja states in his introduction to the Commentary that he supports the absolute reality of
the Avataras. He now goes to some lengths to refute the doctrine of the Advaitins that the
Incarnations of the Lord are not real but are only illusions — Ed.

The [real] character of Sri Krishna's own Nature is established from the following
Scriptural texts: —
'He who is of sun-like colour, beyond darkness (Tamas)' (Sve. Up., 3.8)

'He who abides beyond Rajas (active matter)' (Taitt. Sam 2:2:12:5; 17:1:4:2);
"This Golden Person who is within the sun' (Cha. Up. 1:6:6);

' Within the heart, there is the Person consisting of mind, immortal and golden' (Taitt. Up.
1.6.1);

'All mortal creatures have come from the self-luminous Person' (Yaj., 32.2);

'Whose form is light, whose will is truth, who is the Self of ethereal space, who contains all
actions. contains all desires. contains all odours, contains all tastes' (Cha. Up., 3.14.2);

'Like a raiment of golden colour' (Br. Up., 4.3.6).

Atma-Mayaya means 'by my own Maya'. Here the term Maya is a synonym for wisdom as
stated in the lexicon (nirukta 3;9) of Yaska:— 'Maya is wisdom, knowledge'.

Further there is the usage of authorities:—
"Through Maya, He knows the good and bad of his creatures.'

The phrase by My own knowledge' means 'by My will, in other words — "without
compromising My essential attributes as the Lord of the Universe, such as being immaculate,
having auspicious attributes etc., I incarnate by creating a form similar to the configuration of
gods, humans etc., ".

The Veda teaches the same thing:—
'He who is not subjected to birth, is manifest in various forms' (Taitt. Arany, 3.12.7).

The meaning is that His birth is quite unlike that of ordinary beings. The dissimilarity consists
in His 'choosing' to be born — unlike ordinary beings whose birth is necessitated by their
karma.

Thus construed, there is no contradiction either between the earlier teaching and what is taught
later in the statements:— Many births of Mine have passed, O Arjuna and similarly yours also.
I know them all' (4.5); 'l incarnate Myself' (4. 7); and 'He who thus knows in truth your birth
and pastimes' (4.9).

3. Refutation of the doctrine of Identity of the atman with Brahman
Chapter 7: 19

bahiinam janmanam ante jiianavan mam prapadyate |
vasudevah sarvam iti sa mahatma sudurlabhah 11 19
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At the end of many births, the enlightened one takes refuge in Me, realising that
‘Vasudeva is everything’— It is very hard to find such a great-person.

Vasudeva alone is the highest goal and also the means for attaining it is the only possible
meaning of the statement — “Vasudeva is all”, because the topic started with the
statements:— “For I am very dear to the wise” (7.17) and “being fully integrated, [he] is
devoted exclusively to Me as the highest goal.” (7.18). This conclusion is validated also
because that enlightened one described here, possesses the same qualities as the wise one
described earlier.

It has already been taught that the two Natures (Prakrti-Purusa) — the sentient and the
insentient, have their raison d’etre in being the dependants (Sesa) of the Supreme Being in the
two verses (4 & 5) beginning with “Earth, water, fire, air, ....... ” and ending with .”........ But, O
mighty-armed One, know that My Superior Nature is different. It is the life-principle [Jiva-
bhuta], by which this universe is sustained.”

Then take the section beginning with — “Therefore, I am the origin and, dissolution of the
whole universe. There is nothing higher than Myself, O Arjuna” (7:6-7), and ending with— “
Know that all those states of Sattva, Rajas and Tamas have their origin in Me alone. But I am
not in them; they are in Me. * (7.12).

It has been declared in these texts that the two Natures (Prakrti-Purusa), both in their states of
cause and effect, depend upon Krishna for their essence, existence and activities and that the
Supreme Being Krishna is superior to everything in all respects. Therefore the one who knows
this truth alone can be called an enlightened one or one realising that — “All this is
Vasudeva.”

4. The Doctrine of The Path of Light or The Teaching on the Five Fires

Chapter 8:23 — 27

Now, Sri Krishna gives the teaching of the ‘Path of Light’, described in the Vedas (Chandogya
Upanishad) which is applicable to both those who are Self-realised (jiianis) and to those who are
devoted to the Supreme Being (bhaktas). The nature of this path is described as one of ‘non-
return to Samsara’. One who traverses the ‘Path of Light’, is described thus in the Chandogya
Upanishad 5.10.1: —

‘So those who know it (the essential nature of the Self) thus, (as taught in the
Doctrine of the Five Fires), and those too (ascetics) who dwell in the forest,
worshiping with faith and practicing meditation go to (the deity ruling over) the
rays of light, and from there to the Ruler of the day’.

For those who follow the Path of Light, the attainment of the Supreme Brahman and the non-
return to birth are assured by the text;—

‘Then there is a being, non-human, who leads them to Brahman, this is the path
of the gods, the way to Brahman. Those who arrive by this path do not return to
the human condition’. Chan. Up., 4.15.5

‘Those who know it thus etc.” is a Vedic formula defining the goal; it does not refer to the
attainment of Self-realisation which is only a component of the Science-of-Brahman as taught
by Prajapati in the beginning. It is taught in the Vidya (meditation) of Five Fires:
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‘Thus, indeed, in the fifth oblation the waters become human. This foetus having
laid inside for ten or nine months or more or less, is then born’. (Chan. Up.,
5.9.1)

and
‘Those with a balance of positive Karmas.......and those with a balance of
negative Karmas’. (Ibid., 5.10.7).

In this statement [in the fifth oblation the waters become human] the term ‘waters’ refers to
the state of existence as humans and other beings, which is generated by Karma. Water being
the primary representative of the other elements of the body (ie., the body-mind complex). The
Jivatman is only ever conjoined with them, and not assimilated into them. The difference
between the sentient Self and insentient body is thus set out.

Then, by the texts,
‘Those who know this’ (Ibid., 5.10.1),
‘Those who go to the rays of light’ (Ibid.), and
‘they who proceed by it return not to the human condition here’, (4;15;6)

it is taught that those who know this distinction concerning the intelligent (Self) and non-
intelligent (mind/body/world) — the former to be realised and the latter to be relinquished —
they journey along the path of light and do not return to Samsara.

The passage:— ‘He leads them to the Brahman’ (Ibid., 4.15.5), indicates that the Brahman is
attained by both the Self-realised (jiiani) as well as the devotees (bhaktas) and also because of
the maxim of Tat-kratu-nyaya — what is obtained through worship should be in accordance
with the worship — therefore the Self, freed from material trammels should be constantly
meditated upon as having its sole joy in absolute subservience to the Supreme Brahman who is
Over-Self of the Self. (Brhad Aranyaka Up. 3;7;22 & Shatapatha. Brahmana; 14.6.5.5.30).

5. A Polemic Against the Advaita interpretation of 13:2

(A Summary of the Sribhasya)

Some [the followers of Advaita, Bhaskara and the Bhedabheda school of Advaita taught by
Yadavaprakasa] claim that the sentence — ‘And know Me as the Knower’ should be understood
as expressing absolute identity between the individual Self (jiva-atma) and the Supreme Self
(parama-atma). Thus, according to their view, the Lord (Ishvara), who is Existence-knowledge-
Bliss Absolute must somehow have become the individual Self, as it were, through nescience
(ajfiana or ignorance). According to their doctrines the teaching of identity given here is intended
to remove that nescience. When one is confronted with a rope which is mistaken for a snake,
one becomes terrified, but, if a reliable person declares:— “This is a rope, and not a snake’! the
ignorance (the cause of fear) is removed. Thus, this teaching of the Lord, who is the most reliable
person, [allegedly] removes the erroneous notion of the individual Self (Kshetrajfia) being
different from Him.

Such commentators should be questioned in the following manner:—

‘Is this Teacher — Sri Krishna, the Supreme Ruler, one who has dispelled nescience through the
direct personal perception of the absolute unity of the atman or is He not?

If He has indeed realised complete identity with all the Selves, then the perception of duality like
Himself being the teacher and Arjuna the pupil, and the act of teaching, become meaningless,
because [according to them] it would be impossible [for an enlightened person] to superimpose a
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false idea [of difference] on the atman which is in reality pure undifferentiated Consciousness.

If, however, one argues that Krishna's ignorance has not been removed on account of His lack of
Self-realisation, then, because He is ignorant, it is utterly impossible for Him to teach the Science
of Self-realisation. Elsewhere it has been stated:— ‘The wise, who have realised the truth, will
instruct you in knowledge’ (4.34). Thus, arguments of this nature must be rejected as coming
from ignorant men who are intent upon misleading people in order to establish their [false]
views which are contradicted by all Vedas, Smrtis, Itihasas, Puranas, logic and even their own
words!

Relationship between Selves, Matter and the Supreme Being

This is the truth — some of the Vedic texts declare that insentient matter, the sentient being (the
individual Self) and the Supreme Brahman are different in nature from one another — their
relationship is described as being the object of enjoyment, the enjoyer (subject) and the Supreme
Ruler, for example —

*,

« 'From Primordial Nature (Prakrti), the Possessor of Maya (the Lord) projects this world, in which
another (the individual Self) is confined by Maya (The Power of Cosmic Delusion). Sve. Up. 4.9.

+ 'Realise then that Maya is Prakrti and the Possessor of Maya the Great Lord' ((Sve. Up. 4-10);

+¢ 'The Material Nature — Prakrti is perishable; the immortal and imperishable is Hara (the individual

Self); and the Lord alone rules over both the perishable Prakrti and the imperishable individual Self

(Sve. Up., 1.10).

Here, in the expression, The immortal and the imperishable is Hara, the enjoyer (ie., individual
Self) is called Hara (one who seizes) because it grasps matter as an object of its own
enjoyment.

Furthermore:—
+ 'He is the cause, the Lord of the [individual Self who is the] lord of senses. He has no progenitor and

no superior' (Sve. Up. 6.9)

+«» 'He is the ruler of Prakrti, of the individual Self, and is the regulator of the Gunas' (Ibid., 6.16);

+ 'He is the Lord of the Universe, the Ruler of individual Selves, the eternal, the auspicious and the
unchanging' (Ma. Na. Up. 11:3).

¢ 'The two unborn—the knowing Lord and the unknowing individual Self, the sovereign and the subject'
(Sve. Up. 1.9);

¢ 'The Constant among things inconstant, the Intelligent among the things intelligent, the one who grants
the desires of the many' (Ibid, 6.13. & Kath. Up. 5.13).

¢ ‘When one knows the enjoyer, the object of enjoyment and Impeller..."' (Sve.Up. 1.12).

+ 'Regarding the individual Self and the Impeller to be different, and blessed by Him, It attains
immortality' (Ibid. 1.6)

s 'Of these two, the one partakes of the sweet Pippala fruit, the other radiates in his splendour without

partaking at all (Ibid., 4.6 and Mun. Up. 3.1.1).

Further: —
'"There is one unborn female, red, white and black, who produces many creatures like herself; there is another
unborn being who loves her and is close to her; there is yet another male unborn who after having enjoyed her,
gives her up (Mun. Up. 4.5).

"The cow (ie. Prakrti) that has no beginning or end is the mother and source of all beings. (Chulika.Up 5)

'On the self-same tree, the individual Self sits sunken in grief, and being ignorant and powerless, it grieves.
When it sees the other, the gracious Lord and His Glory it attains freedom from grief (Sve. Up. 4.7)

The following passages of the Gita also stress the same point:—

"This Prakrti, thus; divided eightfold, composed of Ahamkara etc., is Mine. 'This is My lower Prakrti Know My
higher Prakrti to be distinct from this—the Life Principle, by which the universe is sustained (7.4-5.);

'All beings, O Arjuna, enter into My Nature at the end of a cycle. These I send forth again at the beginning of a
cycle. Resorting to Prakrti, which is My own, I send forth again and again all this multitude of beings, helpless
under the sway of Prakrti' (9.7-8);
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'Under my control, Prakrti gives birth to all that moves, and that which does not move. And because of this, O
Arjuna, does the world spin' (9.10)

'Know that Prakrti and the individual Self are without beginning' (13.19)

"The Great Brahman (or Prakrti) is My matrix; in that I lay the germ; from it, O Arjuna, is the birth of all
beings' (14.3).

The meaning of this last verse is that the ‘Great Brahman’, which is the matrix of this world, is
called Prakrti and it is an insentient thing consisting of elements in a subtle state — in it, the Lord
lays the germ called the sentient jiva. From that, namely, from the merging of spirit and matter,
willed by Him, are generated all these beings beginning with the gods and ending with the
immobile things combined with the insentient matter.

The Supreme Being and His “Corporeality”.

In the Vedas also, the subtle latent state of material elements is signified by the term
‘Brahman’:—

'From Him proceed the undifferentiated creation (Brahman) as also the world of matter and spirit
(Anna) having name and form' (Mun. Up. 1.1.9).

Similarly several other Vedic Texts declare that the Supreme Being is the Self of all, and the
conscious and non-conscious entities are inseparable from Him; because all entities, which exist
as subjects of experience and the objects experienced, abiding in all states, make up the Divine
‘corporeality” — consequently they are under His control. These Texts are as follows: —

'He who, dwelling in the earth, is within the earth, whom the earth does not know, whose body the earth

is, who is the Inner Ruler of the earth' ....... 'He who, dwelling in the Self, is within the Self, whom the
Self does not know, whose body the Self is and who is the Inner Controller of the Self' (Br. Up. Madh.,
3:7:3-22).

'He who is moving within the earth, to whom the earth is the body, whom the earth does not know..........
He who is moving within the Mrtyu (Nature), to whom Mrtyu is the body, whom Mrtyu does not
know..... He is the Inner Self of all beings, sinless; He is the divine Lord, He is the one Narayana' (Sub.
Up., 7:1).
Here the term Mrtyu (or death) denotes the subtle state of unconsciousness which is expressed by
the term Tamas, (inertia) because in the same Upanishad, it is declared:—

"The unmanifest (Avyakta) merges into the imperishable (Akshara) and the Akshara merges into Tamas
(Ibid., 2).

Elsewhere it is stated thus: —
'He, entering within, is the Ruler of all creatures and is the Self of all . (Tait. Arany. 3:21).

Therefore, the Supreme Being by having the sentient and insentient entities, existing in all states,
as His physical manifestations, owns them as His modes, and thus appears in the form of the
universe, both as its cause and its effect. So, with the purpose of stressing this point some
Scriptural verses indicate an identity between the Lord and the universe both as cause and effect.
They begin with;—

"This Existence (Sat) alone, my dear, was in the beginning, one only without a second... It thought,

"May I become many, may I multiply". It creates energy.' (Chan. Up., 6:2.:1:3),

and end with,

'All creatures here, my dear, have their root in the Sat (Being), have their abidance in the Sat, have Sat
as their support. All this has That [Brahman] for its self. That [Brahman] is Existence. That [Brahman]
is the Self. You are That, O Svetaketu' (Chan. Up., 6:8:4:6—7).
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The following passages are further testimony: —

'He desired, "May I expand into the many"; He performed self-discipline; having performed self-
discipline, He created all this,' ................. 'He became both the Satya (individual Self) and Anrta
(matter), He has remained true to His nature' (Tait. Up., 2:6:1).

The difference in nature between sentient and insentient entities on one hand and the Supreme
Person on the other, established elsewhere in Scripture is also affirmed here: —

Lo! Entering into these three divinities (ie. the energy, water and earth) in the form of atman
(individual Self), which is Myself, I evolve the differentiation of name and form' (Chan. Up., 6.3.2)

and also in the text,

'Having created it, He entered into it. Having entered it, He became Sat and Tyat......... He became both
conscious and non-conscious, both the Satya (individual self) and Anrta (matter). He has remained true
to His own nature' (Tait. Up., 2:6:1).

It is in this way that all the distinctions of names and forms are brought about.

The Veda also declares:—

"Then, this was undifferentiated. Now, it has become differentiated by names and forms' (Br.Up., 1.4.7).

Cause and Effect

Therefore, That which exists in the states of effect and cause, and which physically manifests as
the sentient and insentient entities in their gross and subtle states is the Supreme Being. Because
an effect is merely a modification of the cause, the effect becomes known when the cause is
known. When the One becomes known, everything is known — this teaching of the Vedas is
plausible and appropriate. In the passage:—

'Entering into these three divinities by way of the living Jivatman (individual Self) which is My self, I
evolve the differentiation of name and form' (Chan. Up., 6.3.2)

— the expression, 'the three divinities', represent all insentient matter and then, when the
individual Selves with Krishna as their Overself, enter into insentient matter, the differentiation
of names and forms arises. Thus, the teaching that all significant words used for things in their
state of effect ultimately refer only to the Highest Self which is their cause is quite reasonable
and appropriate.

Since the material cause of the cosmos is a composite factor comprised of Jivas, Prakrti and
Ishvara, it is perfectly tenable nevertheless that there is no actual intermingling of their respective
natures. For example, the material cause of a multi-coloured cloth is a combination of white,
black and red threads, yet the appearance of a single colour in the cloth is to be found only in the
place where a particular coloured thread is concentrated — in the finished product, all the colours
remain separate but together give the cloth its form and pattern. Similarly, although the cosmos
has a combination of three factors — I§vara, Jivas and Prakrti for its material cause, still, in its
state of effect, there is no commingling of the respective qualities of experiencer (subject =
jivatman), the experienced (object = material nature) and the Controller (ISvara). Though the
cotton threads can exist separately, they are sometimes intentionally woven together by
someone and in consequence acquire the character of cause and effect. But in the case of
cosmogony, there is a peculiarity in the fact that all entities — both Jivas and Prakriti, in their
two states of cause and effect derive their existential being only through being ‘modes’
(expressions) of the Supreme Person — by forming His ‘corporeality’. The existence of
distinctions in nature and the fact that there is no admixture of natural properties thus applies
both here [in the creation of universe] as well as there [in weaving of the patterned cloth].

Such being the case, although the Supreme Brahman enters into the effect, He does so without
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undergoing any change in His own essential nature — the immutability [of the Supreme
Brahman] is well established. It is also appropriate to consider Brahman as the effect, because
He is the inner sustaining Self of all sentient beings as well as insentient matter in their gross
state differentiated by names and forms. Indeed, that which is called effect is nothing other
than the cause appearing in a different state of being.

Nirguna Brahman

The various Scriptural passages declaring that the Supreme Brahman is devoid of attributes
(nirguna) are also validated in the sense that He has no negative attributes, as the Vedas
testify:—

'He [the Self] is free from sin, deathless, free from sorrow, hunger and thirst" —
this passage negates all unfavourable attributes, and then affirms His auspicious attributes thus:
"'Who desires truth, whose will is truth' (Chan. Up., 8.7.1).

This Vedic text itself confirms therefore that negation of attributes in respect of Brahman (Guna-
nisedha) is applicable in a general sense of [Brahman] being free from all negative attributes.

The doctrine that Brahman possess the attribute of intelligence is also quite tenable, because it
amounts to saying that the true nature of Brahman, who is omniscient and omnipotent and is the
antithesis of all that is negative, and who is the repository of all auspicious attributes, can be
adequately defined only as One whose true nature is Intelligence Absolute, because He possesses
self-revelation. The following passages teach that Brahman is the Knower: —

'He who is all-knowing, all wise (Mun. Up., 1.1.9).

'His supreme power is revealed, indeed, as various and natural, as consisting of knowledge, strength and
activity' (Sve. Up., 6.8).

'My dear, by what means has one to understand the Knower?' (Br. Up., 2.4.14).
and other passages such as;—
'‘Brahman is Existence, Knowledge and Infinity' (Tait. Up., 2.1.1).

all teach that Brahman has the essential attribute of consciousness in as much as He can be
defined only as [Cosmic] Intelligence, and because He is also self-revealing.

In the texts —

'He desired, "May I become manifold" (Tait. Up., 2.6.1),
'Tt thought, "May I become many (Chan. Up, 6.2.3),
'Tt became differentiated by names and forms' (Brh. Up., 1:4:7)

— it is affirmed that Brahman thus exists of His own free will in a wonderful plurality of
expressions having all immovable and movable entities as His ‘corporeality’. Consequently it is
wrong to maintain the opposite view that Brahman is not the Over-self of the multifarious
manifestations [of the phenomenal universe] in a real sense.

Thus, in the following texts, what is denied is the manifold existence of the atman independent
of Brahman: —

'He obtains death after death (continues re-incarnating) who sees difference here' (Kath. Up., 2.4.10),
"There is nothing here that is manifold' (Brh. Up. 6:4:19 & Kat. Up. 4:10),

'But where there is duality [notion of independence from Brahman], as it were, there one sees
another.............. but where everything has become the Self.......... there, by what [organ] can one
[independently] see what [independent thing] ........ Who shall know which by what?' (Br. Up., 2:4:14 &
4:5:15).
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There also can be no denial of the manifold modality of the Brahman resulting from It’s
spontaneous assumption of various names and forms because this is established in Vedic texts
such as; —

'May I become manifold' (Tait. Up., 2:6:1 and Chan. Up., 6:2:3) etc.

This manifold modality is declared and affirmed in the commencement of even that passage
which negates multiplicity by asserting;—

'‘But where everything has become the Self for one' (Br.Up., 4:5:15).
'Everything departs from him who knows everything to be apart from Him' (Br.Up., 2:4:6 & 4.5.7)
'Lo, verily from this great Being has been breathed forth that which is Rig Veda' (Ibid. 2:4:10).

Thus, there is no contradiction whatsoever among the Scriptural passages which assert difference
in the essential nature, and in the manifested state, between the Self, matter and the Lord. There is
also no contradiction in the Scriptural statement that they are identical. The same relationship
that exists between the jiva and its physical body exists invariably between the Lord and His
“body” — the sentient and insentient entities. The Vedic texts themselves establish that those
entities which make up the ‘corporeality’ [of the Lord], exist in a subtle state of non-
differentiation in the causal condition. In the state of effect they change into a gross state with
names and forms, and are then capable of differentiation into a multiplicity of entities as modes
[expressions] of the Supreme Person.

Thus there is no space whatsoever for entertaining those [Advaitic] doctrines which impose
nescience (avidya = ignorance) on Brahman; and the view [of Bhaskara's Bhedabheda]
describing the differences in Brahman as due to certain limiting conditions (upadhis) and other
such teachings [those of Yadava-prakasa's] all of which are based upon unsound logic and are
contrary to the Vedas. Let this verbose polemic end here!
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Index to First Lines — Sanskrit

Chapter 1

dharma-ksetre kuru-ksetre samaveta yuyutsavah Il 11|
drstva tu pandavanikam vytsam duryodhanas tada |l 2 ||
paSyaitam pandu-putranam acarya mahatim camim |l 3 |
atra Adira mahesvasa bhimarjuna sama yudhi 1l 4 |
dhrstaketu$-cekitanah kasirajasca viryavan I 51l
yudhamanyus$ca vikranta uttamaujasca viryavan 1 6 Il
asmakam tu viSista te tan-nibodha dvojottama Il 7 Il
bhavan bhismasa karnasca krpasca samitimjayah Il 8 I
anye ca bahavah §iira madarthe tyakta-jivitah 11 9 |l
aparyaptam tad asmakam balam bhismabhiraksitam |l 10 ||
ayanesu ca sarvesu yatha-bhagam avasthitah Il 11 Il

tasya samjanayan harsam kuru-vrddhah pitamahah Il 12 I
tatah §ankhasca bheryasca panavanaka-gomukhah I 13 Il
tatah §vetair-hayair-yukte mahati syandane sthitau Il 14 ||
paficajanyam hrsikeso devadattam dhanaiijayah Il 15 1|
anantavijayam raja kuntiputro yudhisthirah Il 16 Il

kasyasca paramesvasah Sikhandi ca maharathah I 17 |l
drupado draupadeyasca sarva$ah prthivipate Il 18 |

sa ghoso dhartarastrana. hrdayani vyadarayat |l 19 I

atha vyavasthitan drstva dhartarastran kapidhvajah 1120 Il
hrsike$a. tada vakyam idam aha mahi-pate |
senayorubhayor madhye ratham sthapaya me'cyuta Il 21 ||
yavad etan nirikse'ham yoddhukaman avasthitan Il 22 ||
yotsyamanan avekseham ya ete'tra samagatah |1 23 |l

evam ukto hrsiikeSo gudakesena bharata I 24 |l

bhisma drona pramukhatah sarvesam ca mahiksitam |l 25 Il
tatrapaSyat sthitan parthah pitrn atha pitamahan 1126 ||
$vasuran suhrdascaiva senayor ubhayor api Il 27 I

krpaya paraya'vistho visidann idam abravit |l 28 I

sidanti mama gatrani mukham ca pariSusyati |1 29 Il
gandivam sramsate hastat tvak ceva paridahyate 1l 30 Il
nimittani ca pa§yami viparitani kesava |l 31 I

na kankse vijayam krsna na ca rajyam sukhanica [l 321l
yesam arthe kanksitam no rajyam bhogah sukhani ca 11 33 |
acaryah pitarah putrams tathaiva ca pitamahah |1 34 ||

etan na hantum icchami ghnato'pi madhustidana Il 35 ||
nihatya dhartarastran nah kim pritih syaj janardana 1l 36 Il
tasman narha vayam hantum dhartarastran svabandhavan Il 37 Il
yadyapyete na paSyanti lobhopahata cetasah Il 38 Il
katham na jieyam asmabhih papad asman nivartitum |l 39 ||
kula-ksaye pranasyanti kula-dharmah sanatanah 1140 Il
adharmabhbhibhavat krsna pradusyanti kula-striyah Il 41 Il
sankaro narakayaiva kula-ghnanam kulasyaca 1142 |l
dosair etaih kula-ghnanam varna-sankara-karakaih 1143 Il
utsanna-kuladharmanam manusyanam janardana Il 44 Il
aho bata mahat papam kartum vyavasita vayam 145 ||
yadi mam apratikaram aSastram Sastra-panayah |l 46 ||
evam uktva'rjunah sankhye rathopastha upavisat Il 47 I
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Chapter 2

tam tatha krpayavistam asru-ptrna-kuleksanam |l 1 Il

kutas tva kasmalam idam visame samupasthitam |l 2 |

klaibyam ma sma gamah partha naitat-tvayyupapadyate Il 3 |l

katham bhismam aham sankhye dronam ca madhustdana Il 4 Il

guriin ahatva hi mahanubhavan $reyo bhoktum bhaiksyam apiha loke I 5 |l
na caitad vidmah kataran no gariyo yadva jayema yadi va no jayeyuh 1l 6 I
karpanya dosopahata svabhavah prcchami tvam dharma samiidha cetasah |1l 7 Il
na hi prapasyami mamapanudyad yacchokam ucchosanam indriyanam Il 8 I
evam uktva hrsikeSam gudakesah paraiitapa 119 Il

tam uvaca hrsike$ah prasanniva bharata 1l 10 Il

aocyan anvasocas tvam prajiiavadamsca bhasase Il 11 I

na tvevaham jatu nasam na tvam neme janadhipah 112 ||

dehino'smin yatha dehe kaumaram yauvanam jara Il 13 Il

matra sparsas tu kaunteya §itosna sukha-duhkhadah Il 14 1|

yam hi na vyathayantyete purusam purusarsabha |l 15 I

nasato vidyate bhavo nabhavo vidyate satah Il 16 ||

avinasi tu tad viddhi yena sarvam idam tatam |l 17 Il

antavanta ime deha nityasyoktah Saririnah Il 18 I

ya enam vetti hantaram yascainam manyate hatam Il 19 Il

na jayate mriyate va kadacin nayam bhiitva bhavita va na bhayah Il 20 ||
vedavinasinam nityam ya enam ajam avyayam |l 21 ||

vasamsi jirnani yatha vihaya navani grhnati naro'parani |1 22 I

nainam chindanti $astrani nainam dehati pavakah 1123 ||
acchedyo'yam adahyo'yam akledyo'Sosya eva ca Il 24 ||

avyakto'yam acintyo'yam avikaryo'yam ucyate Il 25 ||

atha cainam nitya jatam nityam va manyase mrtam Il 26 Il

jatasya hi dhruvo mrtyur dhruvam janma mrtasya ca Il 27 I

avyaktadini bhuitani vyakta-madhyani bharata |l 28 |l

ascaryavat paSyati kascid enam ascaryavad vadati tathaiva canyah 1129 ||
deht nityam avadhyo'yam dehe sarvasya bharata |1 30 I

sva-dharmam api caveksya na vikampitum arhasi I 31 Il

yadrcchaya copapannam svarga dvaram apavrtam |l 32 I

athacet tvam imam dharmyam sangramam na karisyasi Il 33 Il

akirtim capi bhiitani kathayisyanti te'vyayam |l 34 ||

bhayad ranad uparatam mamsyante tvam maharathah |1 35 I

avacya vadamsca bahiin vadisyanti tavahitah Il 36 Il

hato va prapsyasi svargam jitva va bhoksyase mahin Il 37 Il
sukha-duhkhe same krtva labhalabhau jayajayau Il 38 1|

esa te'bhihita sankhye buddhir yoge tvimam §rou 1139 ||
nehabhikramanaso'sti pratyavayo na vidyate Il 40 I

vyavasayatmika buddhir ekeha kurunandana I 41 |l

yam imam puspitam vacam pravadanty-avipascitah I 42 |l
kamatmanah svarga-para janma-karma-phala-pradam 1143 ||
bhogai§varya prasaktanam tayapahrta cetasam [l 44 ||

trai-gunya visaya veda nistrai-gunyop bhavarjuna Il 45 |

yavan artha upadane sarvatah samplutodake Il 46 |
karmany-evadhikaras te ma phalesu kadacana 147 |l

yogasthah kuru karmani sangam tyaktva dhanafijaya 1148 ||

diirena hyavaram karma buddhi-yogad dhanaiijaya [l 49 I
buddhi-yukto jahattha ubhe sukrta duskrte I 50 I

karmajam buddhi-yukta hi phalam tyaktva manisinah I 51 I

yada te mohakalilam buddhir vyatitarisyati 1l 52 I

Sruti vipratipanna te yada sthasyasi niscala I 53 Il
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sthita-prajiiasya ka bhasa samadhisthasya kesava Il 54 Il
prajahati yada kaman sarvan partha manogatan Il 55|
duhkhesv-anudvigna-manah sukhesu vigata sprhah 11 56 ||

yah sarvatranabhisnehas tat tat prapya Subhasubham I 57 Il
yada samharate cayam kiirmo'nganiva sarvasah Il 58 Il

visaya vinivartante niraharasya dehinah 1159 ||

yatato hyapi kaunteya purusasya vipascitah 1l 60 I

tani sarvani samyamya yukta asita matparah |l 61 ||

dhyayato visayan pumsah sangas testipajayate Il 62 Il
krodhad-bhavati ssmmohah sammohat smrti-vibhramah Il 63 I
raga-dvesa viyuktais tu visayan indriyai§-caran Il 64 Il

prasade sarva-duhkhanam hanir asyopajayate Il 65 Il

nasti buddhir-ayuktasya na capyuktasya bhavana I 66 |l
indriyanam hi caratam yan mano'nuvidhiyate Il 67 Il

tasmad yasya mahabaho nigrhitani sarvasah Il 68 ||

ya nisa sarva bhiitanam tasyam jagarti samyami |l 69 ||
apliryamanam acala pratistham samudram apah pravisanti yadvat 1l 70 Il
vihaya kaman yah sarvan pumams-carati nihsprhah Il 71 Il

esa brahmi-sthitih partha nainam prapya vimuhyati Il 72 Il

Chapter 3

jyayast cetkarmanaste mata buddhirjanardana Il 1 ||
vyamisrenaiva vakyena buddhim mahayasivame 121l
loke'smin dvividha nistha pura prokta maya'nagha Il 3 Il
na karmanamanarambhannaiskarmyam puruso'snute |l 4 |
na kascit ksanamapi jatu tisthatyakarmakrt Il 5 |l
karmendriyani samyamya ya aste manasa smaran Il 6 |l
yastvindriyani manasa niyamyarabhate'rjuna |17 Il
niyatam kuru karma tvam karma jyayayo hyakarmanah [l 8 ||
yajiiarthat karmano'nyatra loko'yam karma bandhanah 11 9 I
saha yajfiaih prajah srstva purovaca prajapatih Il 10 I
devan bhavayetanena te deva bhavayamtu vah 1l 11 |
istanbhoganiha vo deva dasyante yajiiabhavitah Il 12 |
yajiiasistasinah santo mucyante sarva kilbisaih 1l 13 |
annadbhavanti biitani parjanyadannasambhavah Il 14 ||
karma brahmodbhavam viddhi brahmaksara samudbhavam |l 15 ||
evam pravvartitam cakram nanu vartayattha yah 11 16 |l
yastvatmaratireva syadatma trpptasca manavah Il 17 ||
naiva tasya krtenartho nakrteneha kascana |1l 18 ||
tasmadasaktah satatam karyam karma samacara Il 19 |l
karmanaiva hi samsiddhimasthita janakadayah I 20 Il
yadyadacarati Sresthastattadevetaro janah |l 21 Il

na me parthasti kartavyam trisu lokesu kimcana |1 22 I
yadi hyaham varteyam jatu karmanyatandritah 1l 23 ||
utsideyurime loka na kuryam karma cedaham Il 24 |
saktah karmanyavidvamso yatha kurvanti bharata |l 25 I
na buddhibhedam janayedajianam karmasamginam |l 26 ||
prakrteh kriyamanani gunaih karmani sarvasah |1l 27 Il
tattvavittu mahabaho gunakarmavibhagayoh Il 28 |
prakrterguna sammiidhah sajjante gunakarmasu |1 29 |l
mayi sarvani karmani sanyasyadhyatmacetasa Il 30 Il

ye me matam idam nityam anutisthanti manavah |l 31 |l

ye tvetad abhyasiiyanto nanutisthanti me matam 1l 32 |
sadr§am cestate svasyah prakrterjiianavan api Il 33 ||
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indriyasyendriyasyarthe ragadvesau vyavasthitau [l 34 ||

Sreyan svadharmo vigunah paradharmat svanusthitat 1l 35 |

atha kena prayukto'yam papam carati ptirusah 11 36 I

kama esa krodha esa rajoguna samudbhavah |l 37 Il
dhtimenavriyate vahniryathadar§o malena ca Il 38 ||

avrtam jianametena jiianino nityavairina Il 39 Il

indriyani mano buddhirasyadhisthanamucyate 140 Il
tasmattvamimdriyanyadau niyamya bharatarsabha 1141 Il
indriyani paranyahurindrebhyah param manah 1142 |

evam buddheh param buddhva samstabhyatmanam atmana 1143 ||

Chapter 4

imam vivasvate yogam proktavan ahamavyayam Il 1 Il
evam parampara praptam imam rajarsayo viduh Il 2 |l

sa evayam maya te'dya yogah proktah puratanah 113 I
aparam bhavato janma param janma vivasvatah [l 4 ||
bahiini me vyatitani janmani tava carjunall 5 Il

ajo'pi sannavyayatma bhiitanami$varo'pi san 11 6 I

yada yada hi dharmasya glanirbhavati bharata Il 7 Il
paritranaya sadhiinam vinasaya ca duskrtam |l 8 I

janma karma ca me divuamevam yo vetti tattvatah Il 9 Il
vitaragabhayakrodha manmaya mamupasritah 1l 10 Il

ye yatha mam prapadyante tamstathaiva bhajamyaham Il 11 ||
kanksantah karmanam siddhim yajanta iha devatah Il 12 Il
caturvarnyam maya srstam gunakarma vibhagasah 11 13 ||
na mam karmani limpanti na me karmaphale sprha Il 14 I
evam jiiatva krtam karma piirvairapi mumuksubhih 1l 15 ||
kim karma kimakarmeti kavayo'pyatra mohitah Il 16 ||
karmano hyapi boddhavyam boddhavyam ca vikarmanah Il 17 Il
karmanya karma yah paSyedakarmani ca karma yah Il 18 ||
yasya sarve samarambhah kama samkalpa varjitah 1 19 Il
tyaktva karma phalasamgam nitya trpto nirasrayah I 20 Il
nirasir yatacittatma tyakta sarva parigrahah Il 21 I
yadrcchalabha santusto dvamdvatito vimatsarah 11 22 ||
gatasamgasya muktasya jiianavasthita cetasah Il 23 ||
brahmarpanam brahmahavir brahmagnau brahmana hutam Il 24 ||
daivamevapare yajiiam yoginah paryupasate Il 25 ||
$rotradinindriyanyanye samyamagnisu juhvati Il 26 Il
sarvanindriyani prana karmani capare Il 27 I

dravya yajiiastapo yajiia yoga yajfiastatha'pare Il 28 |
apane juhvati pranam prane'panam tatha'pare Il 29 ||

apare niyataharah pranan pranesu juhvati 1 30 Il
yajiiasistamrta bhujo yanti brahma sanatanam |l 31 I

evam bahu vidha vitata brahmano mukhe [l 32 |
tadviddhi pranipatena pariprasnena sevaya |l 34 ||
yajjiiatva na punarmohameva yasyasi pandava Il 35 ||

api cedasi papebhyah sarvebhyah papakrtamah Il 36 Il
yathaidhamsi samiddho'gnirbhasmat kurute'rjuna Il 37 Il
na hi jianena sadr§am pavitram iha vidyate Il 38 I
Sraddhava’llabhate jiianam tatparah samyatendriyah Il 39 |l
ajilascasraddhanasca sams§ayatma vinasyati Il 40 |l
yogasamnyasta karmanam jiiana samcchinna sam$§ayam |l 41 ||
tasmadajiana sambhiitam hrtstham jiianasinatmanah Il 42 ||



Chapter 5

samnyasam karmanam krsna punaryogam ca Samsati |l 1 ||
samnyasah karma yogasca nihs§reyasakaravubhau Il 2 ||
jiieyah sa nitya samnyasi yo na dvesti na kanksati |l 3 |l
samkhyayogau prthagbalah pravadanti na panditah 114 I
yatsamkhyaih prapyate sthanam tadyogairapi gamyate I 5 Il
sa.nyasastu mahabaho duhkhamaptumayogatah 116 I
yogayukto viSuddhatma vijitatma jitendriyah |1l 7 Il

naiva kificit karomiti yukto manyeta tattvavit |l 8 Il

pralapan visrjan grhnannunimisan nimisannapi |19 Il
brahmanyadaya karmani sangam tyaktva karoti yah 1l 10 ||
kayena manasa buddhya kelavairindriyairapi Il 11 ||

yuktah karma phalam tyaktva §antimapnoti naisthikim Il 12 ||
sarva karmani manasa samnyasLaste sukham vast Il 13 ||

na kartrtvam na karmani lokasya srjati prabhuh |1l 14 ||
nadatte kasyacitpapam na caiva sukrtam vibhuh [l 15 [l
jhanena tu tadjfianam yesam nasitam atmanah Il 16 Il
tadbuddhayas tadatmanastannisthas tatparayanah Il 17 Il
vidya vinaya sampanne brahmane gavi hastini Il 18 Il

ihaiva tairjitah sargo yesam samye sthitam manah [l 19 Il

na prahrsyetpriyam prapya nodvijet prapya capriyam [l 20 Il
bahyaspar§esvasaktatma vindatyatmani yatsukham |l 21 I
ye hi samspar$aja bhoga duhkhayonaya evaca 1122l
Saknotthaiva yah sosum praksarira vimoksanat |l 23 I
yo'ntah sukho'ntara ramastathantar jyotireva yah Il 24 |
labhante brahmanirvanam rsayah ksina kalmasah 1 25 ||
kama krodha viyuktanam yatinam yatacetasam Il 26 Il
sparsan krtva bahirbahyamscaksus$caivantare bhruvoh Il 27 Il
yatendriya manobuddhirmunir moksa parayanah Il 28 Il
bhoktaram yajiia tapasam sarva loka mahes§varam I 29 |

Chapter 6

anasritah karmaphalam karyam karma karoti yah Il 1l
yam samnyasamiti prahuryogam tam. viddhi pandava Il 2 |l
aruruksormuneryogam karma karanam ucyate |l 3 |l
yada hi nendriyarthesu na karmasvanusajjate 11 4 Il
uddharedatmanatmanam natmanam avasadayet Il 5 |l
bandhuratma'tmanas tasya yenatmaivatmana jitah 1l 6 ||
jitatmanah prasantasya paramatma samahitah 1l 7 Il
jhana vijiiana trptatma kitastho jitendriyah Il 8 I

suhrn mitraryudasina madhastha dvesya bandhusu |1 9 Il
yogi yuiijita satatam atmanam rahasi sthitah 1l 10 ||
Sucau deSe pratisthapya sthitamasanam atmanah Il 11 |l
tatraikagram manah krtva yatacittendriya kriyah 1 12 |l
samam kayasirogrivam dharayannacalam sthirah 1l 13 ||
prasantatma vigatabhirbrahmacari vrate sthitah |1l 14 |
yunnjannevam sada'tmanam yogi niyatamanasah Il 15|
natyasnatastu yogo'sti na caikantamanasnatah 1l 16 Il
yuktahara viharasya yukta cestasya karmasu 1l 17 I
yada viniyatam cittamatmanyevavatisthate |l 18 ||
yatha dipo nivatasthe nengate sopama smrta Il 19 |
yatroparamate cittam niruddham yogasevaya |l 20 ||
sukhamatyantikam yattadbuddhgrahyamatindriyam |l 21 I
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yam labdhva caparam labham manyate nadhikam tatah I 22 |l
tam vidyad duhkha samyoga viyoga samjiiitam |l 23 ||
samkalpa prabhavan kamamstyaktva sarvanasesatah |l 24 Il
Sanaih Sanairuparamed buddhya dhrtigrhitaya Il 25 |l

yato yato niScarati manascaiicalam asthiram Il 26 I

prasanta manasam hyenam yoginam sukhamuttamam |l 27 ||
yufijannevam sada'tmanam yogi vigata kalmasah 1l 28 ||
sarvabhiitastham atmanam sarvabhiitani catmani |1 29 ||

yo mam paSyati sarvatra sarvam ca mayi pasyati |l 30 Il
sarvabhiitasthitam yo mam bhajatyekatvamasthitah |l 31 ||
atmaupamyena sarvatra samam pasyati yo'rjuna Il 32 |l
yo'yam yogastvaya proktah samyena madhustidhana Il 33 ||
caficalam hi manah krsna pramathi balavaddrsam |l 34 ||

§rT bhagavan uvaca

asam$ayam mahabaho mano durnigraham calam 11 35 |
asamyatatmana yogo dusprapa iti me matih Il 36 ||

ayatih Sraddhayopeto yogac-calita-manasah I 37 I
kaccin-nobhaya-vibhrastaschinnabhram iva nasyati |l 38 ||
etan-me sams$ayam krsna chettum arhasy asesatah Il 39 |
partha naiveha namutra vinasas tasya vidyate I 40 ||

prapya punya-krtam lokan usitva §asvatth samah 1141 |l
athava yoginam eva kule bhavati dhtmatam 1142 ||

tatra tam buddhi samyogam labhate paurva-dehikam 1143 ||
purvabhyasane tenaiva hriyate hyavaso'pi sah Il 44 I
prayatnad yatamanastu yogi sam$§uddha-kilbisah I 45 I
tapasvibhyo'dhiko yogT jiianibhyo'pi mato'dhikah 1146 Il
yoginam api sarvesam madgatenantaratmana |l 47 ||

Chapter 7

mayyasakta manah partha yogam yufijan madasrayah Il 1 Il
jhanam te'ham savijiianamidam vaksyamyasesatah Il 2 ||
manusyanam sahasresu kascidyatati siddhaye Il 3 Il
bhiimirapo'nalo vayuh kham mano buddhireva ca Il 4 ||
apareyamitastvanyam prakTtim viddhi me param Il 5 ||
etadyonini bhiitani sarvanityupadharaya Il 6 ||

mattah parataram nanyat kimcidasti dhanamjayah |1l 7 |l
raso'hamapsu kaunteya prabhasmi §asisairyayo |l 8 I
punyo gandhah prthivyam ca tejascasmi vibhavasau Il 9 ||
bijjam mam sarvabhiitanam viddhi partha sanatanam Il 10 Il
balam balavatam caham kamaraga vivarjitam [l 11 Il

ye caiva sattvika bhava rajasastamasasca ye Il 12 |
tribhir-guna-mayair-bhavair-ebhih sarvamidam jagat Il 13 ||
daivt hyesa gunamayt mama maya duratyaya Il 14 Il

na mam duskrtino mudhah prapadyante naradhamah Il 15|
caturvidha bhajante mam janah sukrtino'rjuna Il 16 Il

tesam jiiani nityayukta eka bhaktirvisisyate Il 17 Il

udarah sarva evaitam jiiani tvatmaiva me matam |l 18 Il
bahiinam janmanam ante jiianavan mam prapadyate |l 19 ||
kamais tais tair hrta-jiianah prapadyante'nya-devatah I 20 I
yo yo yam yam tanum bhaktah Sraddhayarcitum icchati Il 21 I
sa taya Sraddhaya yuktas tasyaradhanam thate Il 22 |
antavattu phalam tesam tad bhavaty alpa medhasam |l 23 ||

avyaktam vyaktim apannam manyante mam abuddhayah [l 24 |

naham prakasah sarvasya yoga maya samavrtah |l 25 ||
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vedaham samatitani vartamanani carjuna Il 26 Il

icchadvesa samutthena dvandva mohena bharata 1l 27 Il
yesam tvanta-gatam papam jananam punya-karmanam |l 28 |l
jara-marana-moksaya mam-asritya yatanti ye |l 29Il
sadhibhutadhidaivam mam sadhi yajfiam ca ye viduh Il 30 ||

Chapter 8

kim tad-brahma kim-adhyatma kim karma purusottama Il 1 ||
adhiyajiah katham ko'tra dehe'smin madhusiidana Il 2 Il

aksaram paramam svabhavo'dhyatmam-ucyate |13 Il

adhibhiitam ksaro bhavah purusas-cadhidaivatam |l 4 ||

antakale ca mameva smaran-muktva kalevaram I 5 ||

yam yam vapi smaran-bhavam tyajatyante kalevaram Il 6 Il

tasmat sarvesu kalesu mam-anusmara yudhyaca 117 I
abhyasa-yoga-yuktena cetasa nanya-gamina Il 8 ||

kavim puranam anus$asitaram anorantyamsam anusmared yah [l 9 ||
prayana-kale manasacalena bhaktya yukto yogabalena caiva Il 10 ||
yadaksaram deva-vido vadanti vi§anti yad-yatayo vitaragah Il 11 Il
sarva-dvarani samyamya mano hrdi nirudhya ca Il 12 ||
om-ity-ekaksaram brahma vyaharan mam-anusmaran |l 13 |
ananya-cetah satatam yo mam smarati nityasah Il 14 |l
mam-upetya punar-janma duhkhalayam asasvatam |l 15 ||

abrahma bhuvanallokah punaravartino'rjuna Il 16 Il
sahasra-yuga-paryantam aharyad brahmano viduh 11 17 |l
avyaktad-vyaktayah sarvah prabhavanty-ahar-agame | 18 |l
bhiitagramah sa evayam bhiitva bhutva praliyate I 19 I
paras-tasmat tu bhavo'nyo'vyakto'vyaktat-sanatanah Il 20 |
avyakto'ksara ity-uktas-tamahuh paramam gatim |l 21 |l

purusah sa parah partha bhaktya labhyas-tv-ananyaya Il 22 |

yatra kale tvan-avrttim avrttim caiva yoginah Il 23 |
agnir-jyotir-ahah Suklah sanmasa uttarayanam |l 24 ||

dhtimo ratris-tatha krsnah sanmasa daksinayanam Il 25 |l
Sukla-krsne gatt hyete jagatah §asvate mate Il 26 Il

naite srt1 partha janan yogi muhyatt kascana Il 27 Il

vedesu yajfiesu tapahsu caiva danesu yat punya-phalam pradistam |l 28 ||

Chapter 9

idam te guhyatamam pravaksyamy-anasiiyave Il 1 Il
rajavidya rajaguhyam pavitram idam uttamam |l 2 ||
asraddadhanah purusa dharmasyasya parantapa Il 3 ||
maya tatam idam sarvam jagad avyakta mirtina [l 4 |l

na ca matsthani bhiitani pa§ya me yogam ai§varyam |l 5 |l
yathakasa-sthito nityam vayuh sarvatrago mahan 116 Il
sarvabhiitani kaunteya prakrtim yanti mamikam Il 7 Il
prakrtim svam-avastabhya visrjami punah punah Il 8 I

na ca mam tani karmani nibadhnanti dhanafijaya 119 I
mayadhyaksena prakrtih stiyate sacaracaram | 10 I
avajananti mam midha manusim tanumasritam |l 11 |l
moghasa mogha-karmano mogha-jiiana vicetasah Il 12 I
mahatmanastu mam partha daivim prakrtim-asritah Il 13 |
satatam kirtayanto mam yatantasca drdvratah Il 14 ||
jhanayajiiena capyanye yajanto mam-upasate Il 15 I

aham kratur-aham yajfiah svadhaham aham ausadham Il 16 |l



pitaham-asya jagato mata dhata pitamahah Il 17 Il

gatir-bharta prabhuh sakst nivasah Saranam suhrt [l 18 ||

tapamayaham aham varsam nigrhnamy utsrjami ca Il 19 |l

traividya mam somapah plitapapa yajiiair istva svargatim prarthayante Il 20 ||
te tam bhuktva svarga-lokam vi§alam ksine punye marta-lokam visanti Il 21 |l
ananyas-cintayanto mam ye janah paryupasate |l 22 ||
ye'pyanya-devata-bhakta yajante Sraddhayanvitah Il 23 |l

aham hi sarva-yajiianam bhokta ca prabhureva ca Il 24 Il

yanti deva-vrata devan pitrn-yanti pitr-vratah Il 25 |l

patram puspam phalam toyam yo me bhaktya prayacchati Il 26 |

yat-karosi yad-a$nasi yaj-juhosi dadasi yat Il 27 ||

Subhasubha phalair-evam moksyase karma-bandhanaih I 28 |l

samo'ham sarva-bhiitesu na me dvesyo'sti na priyah Il 29 Il

api-cet suduracaro bhajate mam-ananyabhak Il 30 ||

ksipram bhavati dharmatma §asvacchantim nigacchati Il 31 ||

mam hi partha vyapasritya ye'pi syuh papa-yonayah Il 32 |

kim punar-brahmanah punya bhakta rajarsayas-tatha Il 33 ||

manmana bhava madbhakto madyaji mam namaskuru Il 34 ||

Chapter 10

bhiiya eva mahabaho §rnu me paramam vacah Il 1 Il

na me viduh suraganah prabhavam na maharsayah Il 2 Il

yo mam ajam anadim ca vetti loka-mahe§varam Il 3 Il
buddhirjianam asammohah ksama satyam damah $amabh Il 4 ||
ahimsa samata tustis-tapo danam yaso'pyasah Il 5 I
maharsayah sapta piirve catvaro manavas-tatha Il 6 |

etam vibhiitim yogam ca mama yo vetti tattvatah Il 7 |l

aham sarvasya prabhavo mattah sarvam pravartate Il 8 |
mac-citta mad-gata-prana bodhayantah parasparam Il 9 ||
tesam satata-yuktanam bhajatam priti-ptrvakam Il 10 Il
tesam evanukam partham aham ajfianajam tamah Il 11 |l
param brahma param dhama pavitram paramam bhavan Il 12 |
ahus-tvam rsayah sarve devarsir-naradas -tatha Il 13 Il
sarvam etad rtam manye yanmam vadasi keSava Il 14 |
svayam evatmanatmanam vettha tvam purusottama Il 15 Il
vaktum arhasy asesena divya hyatma vibhitayah 1l 16 Il
katham ivyam aham yogims tvam sada paricintayan Il 17 I
vistarenatmano yogam vibhiitim ca janardana Il 18 ||

hanta te kathayisyami divya hyatma vibhitayah Il 19 Il
aham atma gudakesa sarva bhitasya sthitah 1120 ||
adityanam aham visnur jyotisam ravirams$uman Il 21 Il
vedanam samavedo'smi devanam asmi vasavah Il 22 |
rudranam Samkaras$casmi vitteSo yaksaraksasam Il 23 Il
purodhasam ca mukhyam mam viddhi partha brhaspatim Il 24 ||
maharstnam bhrgur aham giramasmy ekam aksaram Il 25 ||
a$vatthah sarva vrksanam devarsinam ca naradah Il 26 Il
uccaih§ravasam a§vanam viddhi mam amrtodbhavam |l 27 ||
ayudhanamaham vajram dhentinam asmi kamadhuk Il 28 I
ananta$casmi naganam varuno yadasamaham |l 29 ||
prahladascasmi daityanam kalah kalayatam aham [ 30 Il
pavanah pavatam asmi ramah Sastrabhrtamaham Il 31 Ii
sarganam adiranta§ca madhyam caivaham arjuna I 32 |
aksaranam akaro'smi dvandavah samasikasya ca Il 33 Il
mrtyuh sarva-hara§caham udbhavasca bhavisyatam |l 34 I
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brhatsama tatha samnam gayatr1 chandasam aham Il 35 |
dyttam chalayatam asmi tejas tejasvinam aham |l 36 ||
vrsninam vasudevo'smi pandavanam dhanamjayah Il 37 |l
dando damayatam asmi nitir asmi jigisatam [l 38 I
yaccapi sarva bhiitanam bijam tad aham arjuna Il 39 ||
nanto'sti mama divyanam vibhuitinam paramtapa |1 40 |l
yad yad vibhuitimat sattvam $rimad dirjitam eva ca Il 41 ||
athava bahunaitena kim jiianena tavarjuna Il 42 |

Chapter 11

madanugraya paramam guhyam adhyatma samjiitam |l 1 Il

bhavapyayau hi bhiitanam Srutau vistaraSo maya |l 2 |l

evam etad yathattha tvam-atmanam paramesvara |l 3 Il

manyase yadi tacchakyam maya drastum iti prabho Il 4 I

paSya me partha riipani §ataso'tha sahasrasah 11 51|

pasyadityan vasiin rudran as§vinau marutas tatha 116 I

ihaikastham jagat krtsnam pasyadya sacaracaram |l 7 Il

na tu §akyase drastum anenaiva svacaksusa |l 8 I

evam uktva tato rajan mahayogesvaro harih 19l

aneka vaktra nayanam anekadbhuta dar§anam | 10 Il

divya malyambaradharam divya gandhanulepanam |l 11 ||

divi siirya sahasrasya bhaved yugapad utthita Il 12 I

tatraikastham jagat krtsnam pravibhaktam enekadha Il 13 ||

tatah sa vismayavisto hrsta-roma dhanafijayah Il 14 I

pasyami devams tava deva dehe sarvams tatha bhiita viSesa sanghan Il 15|
aneka bahtidara vaktra netram pas§yami tvam sarvato'nanta rtipam |l 16 ||
kiritinam gadinam cakrinam ca tejorasim sarvato diptimantam Il 17 I
tvamaksaram paramam veditavyam tvamasya vi§vasya param nidhanam |l 18 ||
anadi madhyantam ananta-viryam ananta bahum §asi-stirya netram |l 19 ||
dyavaprthivyor idam antaram hi vyaptam tvayaikena diSasca sarvah |l 20 ||
ami hi tvam surasangha visanti kecid bhitah prafijalayo grnanti 1l 21 Il
rudraditya vasavo ye ca sadhya vi§ve'Svinau marutascosmapasca Il 22 ||
ripam mahatte bahu vaktra netram mahabaho bahu-bahiiru-padam [ 23 |
nabhah-spr§am diptam aneka varnam vyattananam dipta vi§ala-netram |l 24 ||
damstra-karalani ca te mukhani drstvaiva kalanala samnnibhani |l 25 ||

ami ca tvam dhrtarastrasya putrah sarve sahaivavanipala sanghaih 11 26 Il
vaktrani te tvaramana visanti damstra-karalani bhayanakani Il 27 ||

yatha naginam bahavo'mbuvegah samudram evabhimukha dravanti |l 28 |l
yatha pradiptam jvalanam patanga viSanti nasaya samrddhavegah Il 29 |
lelihyase grasamanah samantallokan samagran vadanair jvaladbhih 1130 Il
akhyahi me ko bhavan-ugra-riipo namo'stu te deva-vara prasida Il 31 ||
kalo'smi loka-ksaya-krt pravrddho lokan samahartum iha pravrttah |l 32 ||
tasmat tvam uttistha yaso labhasva jitva Satriin bhunksva rajyam samrddham |1 33 |
dronam ca bhismam ca jayadratham ca karnam tatha'nyanapi yodhaviran |l 34 ||
etacchrutva vacanam ke$avasya krtafijalir vepamanah kiritt 11 35|

sthane hrsikesa tava prakirtya jagat prahrsyaty-anurajyate ca 1136 ||
kasmacca te na nameran mahatman gartyase brahmano'pyadikartre |l 37 ||
tvam adidevah purusah puranas-tvam asya vi§vasya param nidhanam |l 38 I
vayur-yamo'gnir-varunah §asankah prajapatis-tvam prapita-mahasca 11 39 ||
namah purastad atha prsthas-te namo'stu te sarvata eva sarva Il 40 Il

sakheti matva prasabham yaduktam he krsna he yadava he sakheti 1141 Il
yaccavahasartham asatkrto 'si vihara §ayyasana bhojanesu 1 42 I

pitasi lokasya caracarasya tvamasya piijyasca gurur gariyan |43 [l

tasmat pranamya pranidhaya kayam prasadaye tvam ahm 1§am 1dyam Il 44 |
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adrsta-piirvam hrsito'smi drstva bhayena ca pravyathitam mano me [l 45 I
kiritinam gadinam cakra-hastam-icchami tvam drastum aham tathaiva |1 46 I
maya prasannena tavarjunedam riipam param dar$itam atma yogat 1147 ||

na veda yajiadhyayanair na danair na ca kriyabhir na tapobhir ugraih Il 48 |
ma te vyatha ma ca vimiidha bhavo drstva ripam ghoram 1drn mamedam 1149 ||
ityarjunam vasudevas tathoktva svakam riipam dar§ayamasa bhiaiyah 1150 ||
drstvedam manusam riipam tava saumyam janardana |l 51 I

sudurdar§am idam riipam drstavan asi yan mama |l 52 |

naham vedair na tapasa na danena na cejyaya |l 53 Il

bhaktya tvananyaya Sakya aham evam vidho 'rjuna Il 54 |l

mat karma krn matparamo mad-bhaktah sanga-varjitah 1l 55 I

Chapter 12

evam satatayukta ye bhaktastvam paryupasate Il 1 Il
mayyaveS§ya mano ye mam nitya-yukta upasate 12 Il

ye tvaksaram-anirdeS§yam-avyaktam paryupasate Il 3 ||
samniyam endriya-gramam sarvatra samabuddhayah Il 4 ||
kleso'dhikataras-tesam avyakta-sakta-cetasam Il 5 Il

ye tu sarvani karmani mayi samnyasya matparah 116 I
tesam samuddharta mrtyu-samsara-sagarat Il 7 ||
mayyeva mana adhatsva mayi buddhim nivesaya Il 8 |l
atha cittam samadhatum na $aknosi mayi sthiram 19 Il
abhyase'pyasamartho’si mat-karma paramo bhava Il 10 I
athaitad apyasakto'si kartum mad-yogam asritah Il 11 |l
$reyo hi jianam abhyasat jianaddhyanam visisyate Il 12 |l
advesta sarvabhiitanam maitrah karuna evaca Il 13 I
santustah satatam yogl yatatma drsa-niScayah Il 14 Il
yasman no dvijate loko lokan nodvijate ca yah Il 15 I
anapeksah Sucir daksa udasino gatavyathah Il 16 Il

yo na hrsyati na dvesti na Socati na kanksati Il 17 ||

samah Satrau ca mitre ca tatha manapamanayoh Il 18 Il
tulya ninda stutir maunt santusto yena kenacit Il 19 ||

ye tu dharmyamrtam idam yathoktam parupasate Il 20 I

Chapter 13
§1T arjuna uvaca
prakrtim purusam caiva ksetram ksetrajiam evaca Il 11|
idam Sarram kaunteya ksetram ityabhidhtyate Il 2 |l
ksetrajfiam capi mam viddhi sarva ksetresu bharata Il 3 Il
tat ksetram yacca yadrk ca yad vikari yatasca yat 14 |
rsibhir bahudha gitam chandobhir vividhaih prthak Il 5 Il
mahabhiuitanyahamkaro buddhir avyaktam eva ca ll 6 ||
iccha dvesah sukham duhkham sanghata$cetana dhrtih Il 7 Il
amanitvam adambhitvam ahimsa ksantir arjavam Il 8 Il
indriyarthesu vairagyam anahamkara evaca Il 9 ||
asaktir anabhisvangah putra-dara-grhadisu Il 10 Il
mayi cananya-yogena bhaktiravyabhicarint Il 11 Il
adhyatmajfiana nityatvam tattvajiianartha dar§anam |l 12 |l
jileyam yattat pravaksyami yajjiiatvamrtam asnute Il 13 ||
sarvatah panipadam tatsarvato' ksi§iro-mukham Il 14 ||
sarvendriya gunabhasam sarvendriya vivarjitam |l 15 I
bahirantasca bhiitanam acaram carameva ca |l 16 |l
avibhaktam ca bhiitesu vibhaktam iva ca sthitam Il 17 Il
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jyotisam api tajjyotis tamasah paramucyate Il 18 Il

iti ksetram tatha jianam jiieyam coktam samasatah Il 19 Il
prakrtim purusam caiva viddyanadi ubhavapi Il 20 ||
karya karana kartrtve hetuh prakrtir ucyate 1121 ||
purusah prakrtistho hi bhunkte prakrtijan gunan Il 22 |l
upadrstanumanta ca bharta bhokta mahesvarah Il 23 ||

ya evam vetti purusam prakrtim ca gunaih saha I 24 |l
dhyanenatmani pasyanti kecid atmanam atmana Il 25 |
anye tvevam ajanantah §rutvanyebhya upasate Il 26 ||
yavatsamjayate kimcit sattvam sthavara jangamam Il 27 Il
samam sarvesu bhiitesu tisthantam parames§varam | 28 |l
samam pasyan hi sarvatra samavasthitam 1§varam | 29 ||
prakrtyaiva ca karmani kriyamanani sarva$ah 1130 Il
anaditvan nirgunatvat paramatmayam avyayah Il 31 ||
yatha sarvagatam sauksmyad-akasam nopalipyate Il 32 I
yatha prakasayatyekah krtsnam lokam imam ravah 1133 ||
ksetra ksetrajiayor-evam antaram jiiana-caksusa Il 34 I

Chapter 14

param bhiiyah pravaksyami jiiananam jiianam uttamam Il 1 ||
idam jiianam upasritya mama sadharmyam agatah Il 2 |l
mama yonir mahadbrahma tasmin garbham dadhamyaham I 3 Il
sarva yonisu kaunteya mirtayah sambhavanti yah Il 4 ||
sattvam rajas tama iti gunah prakrti sambhavah 115 Il

tatra sattvam nirmalatvat prakasakam anamayam 11 6 |

rajo ragatmakam viddhi trsna sanga samudbhavam Il 7 ||
tamas tvajiianajam viddhi mohanam sarva dehinam I 8 ||
sattvam sukhe safijayati rajah karmani bharata 119 Il

rajas tamascabhibhiiya satvam bhavati bharata 1l 10 ||

sarva dvaresu dehe'smin prakasa upajayate Il 11 Il

lobhah pravrttir arambhah karmanam asamah sprha 11 12 ||
aprakaso'pravrttiSca pramado moha evaca I 13 ||

yada sattve pravrddhe tu pralayam yati deha-bhrt Il 14 |
rajasi pralayam gatva karma sangisu jayate Il 15 ||

karmanah sukrtasyahuh satvikam nirmalam phalam Il 16 I
satvat sanjayate jianam rajaso lobha evaca Il 17 Il

trdhvam gacchanti satvastha madhye tisthanti rajasah Il 18 |l
nanyam gunebhyah kartaram yada drastanupasyati Il 19 ||
gunan etan atitya trin deht deha samudbhavan 1l 20 Il
kair-lingais trin gunan etan atito bhavati prabho Il 21 ||
prakasam ca pravrttim ca mohameva ca pandava 122 |
udasinavad asino gunair yo na vicalyate Il 23 |

sama duhkha sukhah svasthah sama lostasma kaficanah Il 24 ||
manapamanayos tulyas tulyo mitrari paksayoh Il 25 |

mam ca yo'vyabhicarena bhakti yogena sevate |l 26 I
brahmano hi pratistha’ham amrtasyavyayasya ca Il 27 I

Chapter 15

trdhva mulam adhah §akham a§vattham prahur avyayam Il 1 |l
adha$cordhvam prasrtas tasya §akhah gunapravrddha visaya pravalah Il 2 ||
na riipam asyeha tathopalabhyate nanto na cadir na sampratistha Il 3 ||
tatah padam tat parimargitavyam yasmin gata na nivartanti bhiiyah Il 4 |
nirmana moha jita sanga dosa adhyatma nitya vinivrtta kamah 11 5|
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na tad bhasayate stiryo na $asanko na pavakah | 11 6 I
mamaivams$o jiva-loke jivabhiitah sanatanah Il 7 I

Sarfram yad avapnoti yaccapyutkramat-i§varah Il 8 I
Srotram caksuh spar§anam ca rasanam ghranam evaca Il 9 |l
utkramantam sthitam vapi bhufijjanam va gunan-vitam Il 10 ||
yatanto yoginascainam paSyanty-atmany-avasthitam Il 11 I
yadaditya gatam tejo jagad bhasayate'khilam Il 12 I

gam avisya ca bhiitani dharayamy-aham ojasa Il 13 I

aham vaiS§vanaro bhiitva praninam deham asritah Il 14 Il
sarvasya caham hrdi sannivisto mattah smrtir jianam apohanam ca Il 15 ||
dvavimau purusau loke ksarascaksara evacall 16 Il

uttamah purusas-tvanyah paramatmety-udahrtah Il 17 Il
yasmat-ksaram-atito'’ham aksaradapi cottamah Il 18 |l

yo mam-evam asammiidho janati purusottamam |l 19 |l

iti guhyatamam §astram idam uktam maya'nagha 11 20 I

Chapter 16

abhayam satva sams§uddhih jiiana yoga vyavasthitah Il 1 Il
ahimsa satyam akrodhas tyagah santir apaiSunam Il 2 ||

tejah ksama dhrtih Saucam adroho natimanita Il 3 Il

dambho darpo'bhimanasca krodhah parusyam evaca 14 |
daivt sampad vimoksaya nibandhayasurim mata Il 5 |l

dvau bhiita sargau loko'smin daiva asura evaca Il 61|
pravrttim ca nivrttim ca jana na vidurasurah 117 Il

asatyam apratistham te jagadahur ani§varam |l 8 I

etam drstim avastabhya nastatmano'lpa buddhayah 19 |
kamam asritya duspiiram dambha mana madanvitah |l 10 Il
cintam aparimeyam ca pralayantam upasritah Il 11 |l

asapasa Satair baddhah kama krodha parayanah Il 12 Il
idamadya maya labdham imam prapsyase manoratham Il 13 |
asau maya hatah Satrur hanisye caparan api Il 14 I
asyo'bhijanavan asmi ko'nyosti sadr§o maya Il 15 I
anekacitta vibhrantah moha-jala-samavrtah 11 16 I
atma-sambhavitah stabdha dhana-mana-madanvitah Il 17 Il
ahankaram balam darpam kamam krodham ca samsritah Il 18 I
tan aham dvisatah kriiran samsaresu naradhaman |l 19 ||
asurim yonim apanna miidha janmani janmani Il 20 Il
trividham naraksyedam dvaram nasanam atmanah Il 21 Il
etair vimuktah kaunteya tamo dvarais tribhir narah I 22 I
yah §astra vidhim utsrjya vartate kama karatah 11 23 Il
tasmat §astra pramanam te karya akarya vyavasthitau |l 24 |l

Chapter 17

ye §astra vidhim utsrjya yajante Sraddhayanvitah Il 1 |l
trividha bhavati sraddha dehinam sa svabhavaja Il 2 ||
satvanurlipa sarvasya §raddha bhavati bharata Il 3 ||
yajante satvika devan yaksa raksamsi rajasah Il 4 |l
asastra vihitam ghoram tapyante ye tapo janah Il 5 Il
karsayantah Sarfrastham bhiita-gramam acetasah 116 I
aharastvapi sarvasya trividho bhavati priyah 17 Il
ayuh sattva bal-arogya sukha priti vivardhanah Il 8 Il
katvamla lavanaty-usna tiksna ruksa vidahinah 11 9 Il
yata-yamam gatarasam puti paryusitam ca yat |l 10 Il



aphalakamksibhir yajiio vidhi drsto ya ijyate Il 11 I
abhisandhaya tu phalam dambhartham api caiva yat Il 12 |
vidhi htnam asrstannam mantra-hinam adaksinam |l 13 ||
deva dvija guru prajiia ptijanam Saucam arjavam | Il 14 1|
anudvega-karam vakyam satyam priyahitam ca yat Il 15 ||
manah prasadah saumyatvam maunam atma vinigrahah I 16 I
Sraddhaya paraya taptam tapas tat trividham naraih I 17 Il
satkara mana pujartham tapo dambhena caiva yat Il 18 |
miidha-grahena atmano yat pidaya kriyate tapah Il 19 I
datavyam iti yad-danam diyate'anupakarine Il 20 |

yattu pratyupakarartham phalam uddi$ya va punah Il 21 I
adesakale yad-danam apatrebhyasca diyate Il 22 I

om tat sad iti nirde§o brahmanas trividhah smrtah Il 23 I
tasmad om-ity-udahrtya yajfia dana tapah kriyah I 24 |l
tad-ity-anabhisandhaya phalam yajfia-tapah kriyah Il 25 I
sad-bhave sadhubhave ca sad-ity-etat prayujyate I 26 I
yajiie tapasi dane ca sthitih saditi cocyate Il 27 Il
asraddhaya hutam dattam tapas taptam krtam ca yat | Il 28 Il

Chapter 18

samnyasasya mahabaho tattvam icchami veditum Il 1 I
kamyanam karmanam nyasam samnyasam kavayo viduh Il 2 ||
tyajayam dosavad ityeke karma prahur manisinah Il 3 Il
niScayam §rou me tatra tyage bharata sattama Il 4 Il

yajiia dana tapah karma na tyajyam karyam eva tat Il 5 ||
etanyapi tu karmani sangam tvyaktva phalani ca 116l
niyatasya tu samnyasah karmano nopapadyate Il 7 ||
duhkham ityeva yat karma kaya klesa-bhayat tyajet | Il 8 Il
karyam ityeva yat karma niyatam kriyate'rjuna Il 9 |l

na dvesty-akusalam karma kusale nanusajjate Il 10 Il

na hi deha-bhrta §akyam tyaktum karmany-aSesatah Il 11 ||
anistam istam misram ca trividham karmanah phalam Il 12 1|
paficaitani mahabaho karanani nibodha me Il 13 ||
adhisthanam tatha karta karanam ca prthagvidham Il 14 ||
§arira vangmanobhir yat karma prarabhate narah Il 15 ||
tatraivam sati kartaram atmanam kevalam tu yah Il 16 Il
yasya nahamkrto bhavo buddhir yasya na lipyate Il 17 Il
jhanam jileyam pari-jiiata trividha karma codana Il 18 I
jhanam karma ca karta ca trividhaiva gunabhedatah 11 19 |
sarva-bhiitesu yenaikam bhavam avyayam tksate 1l 20 Il
prthaktvena ty yaj-jianam nana bhavan prthag-vidhan Il 21 Il
yat tu krtsnavad ekasmin karye saktam ahaitukam |l 22 ||
niyatam sanga rahitam araga-dvesatah krtam 1 23 Il

yat tu kamepsuna karma sahankarena va punah Il 24 ||
anubandham ksayam himsam anaveksya ca paurusam |l 25 ||
mukta sango'nahamvadi dhrty-utsaha-samanvitah 1l 26 Il
ragl karma phala prepsur lubdho himsatmako'Sucih Il 27 ||
ayuktah prakrtah stabdhah $atho naiskrtiko'lasah Il 28 ||
buddher bhedam dhrtescaiva gunatas trividham $rnu |1 29 ||
prkrtim ca nivrttim ca karyakarye bhayabhaye Il 30 ||

yaya dharmam adharmam ca karyam cakaryam evaca Il 31 Il
adharmam dharmam iti ya manyate tamasavrta |l 32 |
dhrtya yaya dharayate manah pranendriya kriyah [l 33 ||
yaya tu dharma kamarthan dhrtya dharayate'rjuna Il 34 |l
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yaya svapnam bhayam Sokam visadam madam eva ca Il 35 I
sukham tvidanim trividham §rnou me bharatarsabha 11 36 ||
yat tad agre visam iva pariname'mrtopamam |l 37 ||
visayendriya sanyogad yat tad agre'mrtopamam |l 38 Il

yad agre canudandhe ca sukham mohanam atmanah 1l 39 ||
na tad asti prthivyam va divi devesu va punah Il 40 I
brahmana ksatriya vi§am §iidranam ca parantapa Il 41 |l

Samo damas tapah §aucam ksantir arjavam eva ca 1142 |
Sauryam tejo dhrtir daksyam yuddhe capyapalayanam Il 43 Il
krsi gauraksya vanijyam vaiSya-karma svabhavajam Il 44 ||
sve sve karmanyabhiratah samsiddhim labhate narah Il 45 I
yatah pravrttir bhiitanam yena sarvam idam tatam I 46 |l
Sreyan svadharmo vigunah para-dharmat svanusthitat Il 47 Il
sahajam karma kaunteya sadosam api na tyajet Il 48 |

asakta buddhih sarvatra jitatma vigata sprhah 1149 |

siddhim prapto yatha brahma tathapnoti nobodha me Il 50 ||
buddhya vi§uddhaya yukto dhrtyatmanam niyamyaca Il 51 ||
vivikta-sevt laghdasi yata-vak-kaya-manasah Il 52 |l
ahankaram balam darpam kamam krodham parigraham Il 53 ||
brahma-bhtitah pasannatma na $ocati na kanksati Il 54 |
bhaktya mamabhijanati yavan yascasmi tattvatah Il 55 I
sarva karmanyapi sada kurvano mad vyapasrayah Il 56 ||
cetasa sarva karmani mayi samnyasya mat parah Il 57 |l
mac-cittah sarva durgani mat-prasadat tarisyasi Il 58 I

yad ahankaram asritya na yotsya iti manyase Il 59 Il
svabhavajane kaunteya nibaddhah svena karmana Il 60 ||
1§varah sarvabhiitanam hrddeso'rjuna tisthati 1l 61 Il

tameva Saranam gaccha sarva-bhavena bharata Il 62 |

iti te jianam akhyatam guhyad guhyataram maya Il 63 |
sarva guhyatamam bhiiyah §rnu me paramam vacah Il 64 Il
manmana bhava mad bhakto mad yaji mam namas kuru Il 65 I
sarva dharman parityajya mam ekam Saranam vraja Il 66 ||
idam te natapaskaya nabhaktaya kadacana Il 67 Il

ya imam param guhyam mad bhaktesv-abhidhasyati Il 68 ||
na ca tasman manusyesu kascin me priya krttamah 1l 69 Il
adhyesyete ca ya imam dharmyam samvadam avayoh 70 ||
Sraddhavan anasiiyasca Srnuyad api yo narah Il 71 I

kaccid etacchrutam partha tvyaikagrena cetasa Il 72 I

nasto mohah smrtir labdha tvat prasadan mayacyuta |1 73 ||
ityaham vasudevasya parthasya ca mahatmanah Il 74 ||
vyasa prasadacchrutvan etad guhyam aham param Il 75 I
rajan samsmrtya samsmrtya samvadam imam adbhutam Il 76 I
tacca samsmrtya samsmrtya ripam atyadbhutam hareh I 77 ||
yatra yoges$varah krsno yatra partho dhanurdharah 1l 78 I
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