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FOREWORD

A stanza in the Bhagavata-Purana (X. 43.17 : Mallanam
afanir npdriy naravarah strindm smaro miurtiman ...), which
beautifully illustrates the Ullekha-alamkara of the rhetoricians
(bahubhir bahudholiekhad ekasyollekha ucyate — Candraloka
9. 19), describes how Krsna simultaneously appeared differently to
different persons. Whenever I think of the Bhagavadgita (BG)
I am reminded of this stanza, for, the BG also has, through the
ages, appealed differently to different sorts of people. It is, there-
fore, not surprising that the BG has evoked an amazing variety

- of interpretations and doctrinal emphases. In its usual colophons

( which, however, do not occur in the critical edition and which
Shri Yardi also has chosen not to include in his edition ), the BG
is characterized as embodying the Mystic-teachings ( wpanisads)
imparted by Lord Krsna Himself (bhagavadgita ) through his
dialogue with Arjuna ( Krsnérjunasaiwada ), the Brahman-lore
(brahmavidya ), and the Yoga-precept (yogasastra). It is, accor-
dingly, claimed that whosoever studies the BG thoroughly need not
bother himself about the prolixity of other Sastric writings : gitg
sugita kartavya kim anyaih $astravistarash ( MBh. Crit. Ed.

6.113*). In the history of the religio-philosophical literature of India,

the BG has thus come to assume a uniquely influential position.
It is indeed said to be the most seminal of all Hindu scriptures.

The present edition of the BG by Shri M. R. Yardi, which
he has aptly entitled Bhagavadyitd as a Synthesis, follows the
usual pattern of such works. It opens with an exhaustive Intro-
duction (146 pages) which is followed by carefully edited Text
and lucid Translation (I sorely missed the corner-references to
chapter and stanza which should have been given on each page!) and
explanatory notes. In view of the prolific commentarial literature
which has been produced on the BG, it becomes particularly incum-
bent upon a critical student first to unlearn much of it. One needs
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to begin with concerning oneself with what the BG itself says and not
what others say it says. It is, therefore, highly reassuring to be told
by Shri Yardi that he has attempted ** to discover the true messagse
of the Gitd unencumbered by the different interpretations of its
illustrious commentators .

The following are some of the questions which emerge from
even a cursory — but perceptive — reading of the BG : How far
can the BG be regarded as a well structured, logically argued,
and systematically developed religio-philosophical treatise? Do we
find internal coherence, precision, and orderliness in the arrange-
ment of the text? How is Krsnaism ( which perhaps represents
the earliest major phase of Classical Hinduism and of which the
BG has come to be recognized as the basic gospel) related to
Vedism? How does the BG stand vis-a-vis the Mahabharata ?
What, after all, is the quintessential teaching of the BG which
changed Arjuna’s initial posture (denoting the upakrama of the
text ) expressed through the words, na yotsya sti govindam uktva
tasnim babhtiva ha (1I. 9cd), to his final decision (denoting the
upasamhara of the text) expressed through his words, sthito’smsi
gatasamdehah karisye vacanam tava ( XVIIL. 73cd)? Shri Yardi
has touched upon these questions ( though not in such sharp formuja-
tions ) in his Introduction with a view to clarifying his own position
in that regard.

I earnestly hope that this edition of the BG by a discerning
student and — I would add — a conscientious practitioner of the
teachings of the Gitd will be found enlightening by all persons who
are seriously interested in this *¢ superb philosophical poem ’*,

Bhandarkar Oriental
Research Institute,
Poona

February 5, 1991

R. N. Dandekar

PREFACE

The Bhagavadyita, the Divine Song, has rightly found a place
among the world’s classics. It has been translated into Indian lang-
uages ( 1412 translations ), into English ( 273 translations ) and other
languages (191 translations).! In the catelogue of the British
Museum there is a reference to Ms No. 5651 with a condensed
version of the Gita ascribed to Abul Fazl, a scribe in the court of
Mughal Emperor Akbar. Scholars also ascribe to him a separate
Persian version of the Gitd, which contains the full text. Dara
Shukoh, eldest son of the Mughal Emperor Shahajahan, translated the
Gita in 1€56.2 The Gita was translated from Sanskrit into English
by Sir Charles Wilkins, the first Librarian of the East India
Company ( later India Office Library ). Waren Hastings, a soldier-
statesman with little reputation for learning, said that the GitG and
the Indian scriptures ¢ will survive when the British Dominion in
India shall have long ceased to exist .2

The Gitd had a profound influence on contemporary Indian
philosophical thought. It incorporated the Sankhya, Yoga and
Paficaratra systems into Vedanta and provided the germ for later
development of the Bhagavata Dbarma. The two chief works of
Mah3yana Buddhism seem deeply indebted to the teaching of the
Gita .+

The Gita declares that God-realisation is the final aim of human
life and that this could be attained through the practice of yogic
discipline. However, the existence of God is not cusceptible of
direct proof. Ope of the arguments usually advanced is that this

‘belief is, with a few exceptions, universally held. The great German

e e e e e ettt it incs
1. Winand M. Callewaert and Shilanand Hemraj : Bhagavadgyia-
nuvada, pp. 118-114.
2.  Ibid. pp. 334, 335.
Ibid. pp. 237, 238.
8. Radhakrishnan, BG. 1976. ed. p. 11 f. n.
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philosopher Kant was the first to point out that the concepts of time,
space and causation exist only in their application to sensuous
experience and do not belong to external world. He also held earlier
that like these concepts the idea of God was also inherent in the mind
of man. In his critique of Pure reason, he has shown the invalidity
of intellectual proofs of God such as the ontological, the cosmological
and the physico.theological, but he accepted in the Critique of Practi-
cal Reason the moral proof of God as the dispenser of the recompense
of works.! Later he regarded this moral proof also as untenable,
Kant, however, advanced the teleological argument in his last
critique to prove the existence of God.?

The teleological argument is also not free from objection. 1f
the world phenomena is governed by a design or purpose, then it is
aiﬂicult to account for the existence of evil and unmerited suffering
in this world. But if we do not admit a *design’, the only other
alternative theory is that this world has come into existence by mere
chance. As a world famous biologist, Piere Lecombe du Notiy has
shown the time needed to form a single molecule of high dissymmetry
in a material volume equal to that of our terrestrial globe is about
10243 billions of years ( one followed by 243 zerces). This time is
infinitely longer than the estimated duration of the world. Although
it is possible that such a chance may occur at any time, it is highly
improbable. We have, therefore, to reject the possibility of explaining
all natural phenomena by chance alone and fall back on ‘a miracle
or a hyper-scientific intervention *.2 As Noily says, when we come to
study the most interesting phenomena of the world, namely, life and
‘eventually man, we are forced to posit an anti-chance as Eddington
;called it. The Sankhya and Vedanta thinkers explain evil and
‘suﬁ'ering as due to law of karma, but it does n?t explain how karma
‘arose when man was first created. When Sr1 Ramakrishna was
‘asked about it, he said, ** I am a child of my Mother ( KalI ); how do

1. Ranade, R. D. The Bhagavadget@ as a Philosophy of God-reali-
sation, Nagpur, 1959, pp. 294-95.
2. Ibid. p.59.
3. Human Destiny, Signet Book 1949, pp. 36, 37,
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I know what she had in mind, when she created it ?  The only satis-
factory answer seems to be that the ways of God are inscrutable,
beyond the reach of human intellect.

Saints of different faiths all over the world have testified to the
existence of God at different times. This, however, was not a mere
act of faith, but borne by their spiritual experience. Unless it is
supported by deep rational thought, we cannot explain how the great
German philosopher Emmanual Kant, the nuclear physicist Schré.
dinger and the world-famous biologist Piere Lecombe du Noty came
to believe in God. Certain manuscripts written by Kant in his own
hand-writing bave been published by Erich Adickes under the title
Opus Postumum. Kant says in a theocritic manner that it is God
Himself and not merely the idea of God which is inherent in the
human spirit. Further almost in a theological fachion he ascribes
personality to God and speaks of him as ‘the Ideal of Power and
wisdom in one **.! This bears close comparison with a passage in
8v. Up. VI. 8 which says, * Wisdom, power and action are inherent
in Him.’ Finally he tells us that it is God who is not merely in
him but about him and over him and finally arrives at the conclusion
+ I, as Man, am myself this being », which is similar to the Vedantic
view, * I am Brahman *.

The great Nuclear physicist, Erwin Schrodinger, in his book
What 13 life (pp. 90-91) says:

 Consciousness is never experienced in the plural, only
in the singular ... consciousness is a singular of which the
plural is unknown; that there is only one thing, and that
what seems to be a plurality is merely a series of diffe-
rent aspects of this one thing, produced by a deception
(the Indian Maya ) *.

This, as Swami Ranganathananda has pointed in his book
Science and Religion (p. 189), echoes the truth of the unity of
Atman as pure consiousness which is the goal of Vedanta.

1. Ranade, op. cit. pp. 204, 296,
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Piere Lecombe du Noiiy makes this pertinent observation :
¢ Once more we repeat that there is not a single fact or a single
hypothesis today, which gives an explanation of the birth of life or
patural evolution. As far as the origin of life is concerned, we have
briefly studied the problem in the first part of this book. Willynilly
we are, therefore, obliged to admit the idea of transcendent interven-
tion, which the scientist may as well call God as anti-chance, or to
simply recognise that we know nothing of these questions outside of a
small number of mechanisms. This is not an act of faith, but an un-
disputed scientific statement .}

The Upanisadic thinkers aimed at a life of contemplation,
preceded by renunciation, so did Iord Buddhba. When the nun
Gautami asked Buddha to teach her the essence of dharma, he said,
+ Of whatever teaching thou art sure that it leads to passion and not
to peace, to pride and not to humility, to the desiring of much and
not the desiring of little; to the love of society and not to the love of
salitude: to idleness and not to earnest striving, to a mind hard to
pacify and a mind easy to pacify — that, O Gautami, that is not
dharma .2 This is reminiscent of Yajfiavalkya’s advice to Gargl
ia Brh. Up. (111. 8. 10).3 This is the way of knowledge in which
a person renounces his family, society and action which are supposted
to be the root-cause of all evil.

While in Jbanayoga action is to be totally annihilated, the
Gita also bolds that it can be sublimated by relinquishment
of the selfish motive and by dedication to God. The Gita therefore
expounds the way of action also, which does not involve a life of de-
privation of the pleasures of life. A person can equally attain
liberation, if he performs his duty without attachment and desire for
its fruit. Sri )Jhanpegvara says that actions are like flowers which
should be placed at the feet of God. The Gitg also says that
devotion to God facilitates both kinds of Yoga by securing divine

1. op. cit. p. 98.
2. Dahlke, Buddhist Essays, p. 215,
3. See p. 40,
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grace and that when Yoga conduces to knowledge, it culminates in
bhakti, i. e. love and devotion to God.

The Gita considers that these three ways are suitable for three
types of persons with different temperaments. Long before Carl
Jung, the Gita has classified persons into three types according as the
quality of sattva, rajas and tamas is predominant in them. Carl
Jung bas analysed these temperamental differences in human beings in
his book, Psychological Types of Men, and has broadly categorized
them as introvert and extrovert. If you further classify the introvert
as intellectual introvert and emotional introvert, we have a perfect
correspondence between these two classifications. The Gita re-
commends the way of knowledge to the intellectual introvert, the
way of action to the extrovert and the way of devotion to the emo-
tional introvert.

The introverted mind, practically unknown in the West, plays an
important part in the East. The seeker in the East tries to subdue
the lower strata of the psyche through the discipline of the Yoga. He
achieves this not through a supreme effort of the will, but by the
gradual sublimation of the desires and ego-consciousness through
Yoga, until they no longer interfere with the development of higher
consciousness. Though the East allows scope to grace of an outside
power, it believes that the seeker himself holds the key to selfs
liberation,

The Western man, however, does not believe that God is the
inner controller (antaryamin) dwelling in bis heart. He regards
him as the wholly Other, altogether, petfect and ¢ outside * him, the
only Reality. He thinks that this Great Power has to be propitiated
by ¢fear, repentance, promises, submission, self-abasement, good
deeds and praise.’® Since being mostly an extrovert, he finds it
difficait to follow the path laid down by Jesus Christ, he has subs-
tituted for God the world, wealth or political power, To describe
this western tendency, I can do no better than quote Carl Jung:

L TN N
1. Otto, Idea of the Holy, p. 26 quoted by Carl Jung, See below,
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 You get a complete picture of the Western man — assiduous,
fearful, devout, self-abasing, enterprizing, greedy and violent in bis
pursuit of the goods of this world’s possessions, health, knowledge,
technical mastery, public welfare, political power, conquest and
so on. What are the great popular movements of our times?
Autempts to grab the money and property of others and to
protect our own, The mind is chiefly employed in devising suitable
¢ isms * to hide the real motives or to get more loot,”"?

" These are, however, two human types which are to be found’
everywhere, Lord Krsna tells us that whether a person is introvert -

or extrovert, he should perform his duty without self-interest and
become sgrva-bhiitahite-ratah, i. e. work for the good of all beings.
This does not mean, however, that one should not get a proper
remuneration for the work done by him or legitimate profits in
industry or trade, It only means that be should not work only from
a selfish motive in total disregard of public weal.

Kant’s views on this subject come surprisingly very close to the
way of action as taught in the Gita. Kant tells us that the categori-
cal Imperative is the supteme rule which should guide our conduct.
This exactly corresponds to what the Gita calls ¢duty for duty's

sake’ (XVIIL. 8). In his critique of Practical Reason, Kant

specifies that duty should be regarded as the law of nature, as a law
universal and must conform to the concept of the kingdom of ends.
The Gita says that no one, wise or otherwise, can escape work, which
is the law of nature (XVIIL 11),
and experience (1V. 13 ) and must be performed with skill, zeal and
firmness ( XVIIIL. 26), which is the law of reason. It should be
performed for its own sake, giving up all attachment and desire

for its fruit (XVIIL 26) and as a worship of God in a spirit of

dedication.?

Bollingen Paperback Edition, 1978, p. 110.
9. This paragraph is based on R. D. Ranade’s The Bhagavadgitd s
a Philosophy of God-realisation, Nagpur University, 1959, p. 198 ff,

It must be dictated by aptitude .

1. Carl Jung, Pgychology and the East, translated by R. F. C, Hall

|
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Lastly 1 have to thank those who have helped me in the prepa-
ration and publication of this work. I thank Prof. R. N. Dandekar
for agreeing to print this book under the aegis of the Bhandarkar
Oriental Research Institute. I thank Prof. P. S. Sabnis for going
through ' this work and making valuable suggestions. I am also’
grateful to Shri V. L. Manjul, the librarian of the Bhandarkar
Oriental Research Institute, Pune, who .not only made books from
the library readily available to me, but also helped by preparing the
author index. I am also beholden to Shri A. N, Gokhale of the’
Institute for correcting the proofs and also Shri D. R. Pawale of the"
Institute's Press for doing a neat printing job.
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MD — Moksadhgarma
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M. R, Yardi

M|M8 — Manusmrti

(xv)

Mund. Up. — Mundaka Upanisad

NS — Nyayasutras

Pr. Up. — Praéna Upanisid

RB — Ramanuja-Bhagya

RV — Rgveda

§at. Br. — Satapatha Brahmana

§B — Sankara-Bhasya

SBG — Srimad Bhagavadgita, by S. K. Belvalkar

SEP — Studies in Erics and Puranas of India, by A. D,
Pusalker

$v. Up. — Svetasvatara Upanisad

Tas. Ar. — Tasttsriya Aranyaka

Taitt.| Tai. Up. — Tasttiriya Upanigid

Tastt. Br. — Taittsriya Brahmana

Taitt. Sam. — Tastiirtya Sarmhita

VMT — Vedig Mythalogical Tracts, by R. N. Dandekar

VS8MRS — Vaisnavism, Saivism and Minor Religious Systems,
by R. G. Bhandarkar
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2 Bhagavadgita as a Synthesis

and Madhusiidana. The Giti also has brought about a synthesis
among the doctrines of Vedanta, Sankhya-yoga and Paficaratra
systems, which were prevalent in its times. One could almost say
without exaggeration that the Gita was the first ¢ ecumenical effort *
to bring these different philosophical systems under the banner of
Krsna Vasudeva, who came to be accepted as an incarnation of the
Supreme God. The commentators of the Gitd, however, lost of the
fact that the Gita had tried to synthesize the prevailing systems that
vied with one another to establish that their own interpretation
conveyed the sole message of the Gitz. An attempt has, therefore,
been made to discover the true message of the Gitd unencumbered by
the different interpretations of its illustrious commentators.

I. Text and Division of the Gita

The Text:

A critical edition of the Gita has been brought out as part of the
Critical Edition of the Bhismaparvan, of which it forms a part, by
the Bhandarkar Oriental Research Institute, Pune. Its editor, Dr,
S. K. Belvalkar, has selected 41 Mss. for collation and has made use
of 29 ¢ testimonia * or quotations found in the BG. commentaries or
translations of the text, two epitomes of Ksemendra (A. D. 1050)
and Amaracandra (13th Century A.D.), five gitdsaras and three
translations and adaptations. The latter include an old Javanese text
(10th Century A.D.), a Telugu adaptation, Andhra Bharatamu
(11th Century A.D.), the Persian version made by the Muslim
poets and scholars at the court of Akbar ( latter half of the sixteenth

century ).

In addition to the Sirada and Devanagari Mss., there is a
Kashmirian group of Mss., which contain fourteen additional stanzas
and four half-stanzas unknown to the Vulgate as well as 282 exclusi.
vely Kashmirian variant readings. F. Otto Schrader in his The
Kashmirian Recension of the Lhagavadgita ( Stuttgart, 1930,
pp. 1-52) put forward the view that these Kashmirian sources
* preserve a more authentic, and even an intrinsically superior text

Introduction 3

of the BG. which he claims to be pre-Sankara.’ As Belvalkar
has pointed out, the contention of Schrader that the Sankarabhasya
was unknown in the days of Abhinavagupta is not true. For
Bhaskara, a Kashmirian Pandit, who had written a commentary on
the Gita, unmistakably refers to this Bhasya, This Bhaskara was
sufficiently senior to Abhinavagupta, who gives him the respectful
appellation of Bhatta-Bhaskara. After a thorough scrutiny of the
Kashmirian readings, Belvalkar came to the conclusion that they arei
of a secondary nature, as they remove only grammatical defects and,
improve the syntax. He further observes that according to the,
accepted canons of textual criticism, the irregular readings a'sj
preserved in the Sankara-text are more likely to be authentic than
the regular readings in the Kashmirian texts. He also finds that\,
Schrader’s claim that some Kashmirian readings improve the sense is
also not borne out, Pusalker is also of the view that ¢ the additional;
stanzas effect no material addition, nor do they create any difference’{
in the teaching or argument.’? 7

Dy

The Old-Javanese version of the Gitd ( probably dating as early
as 1000 A, D. ) raised the hope that a third recension the Gita (in
addition to the Vulgate and the Kashmirian recension ) would some
day see the light and confirm the views of some scholars about the
existence of an Ur-Gitd, to which additions came to be made from
time to time. This Old-Javanese version actually cites in Sanskrit a
total of 802 stanzas together with an equivalent of 56 stanzas
preserved only in the Old-Javanese paraphrase. At the same time
the version includes one entirely new Anustubh stanza, one Tristubh
half-stanza and two Anustubh quarter stanzas. After a thorough
examination of this version, the Critical Editor came to the conclusion
that this version was not of any help in constituting the critical text
and that it did not lend support to an Ur-Gita or any intermediate
form of the current text. Agrawala observes: ¢ Nobody would be
justified in claiming that the text of the Bhagavadgita known to
the Javanese redactor was the *¢ original ** Bbagavadgita. Rathetj;:,

~ s

1. Studies in Epics and Puranas, p. 144, .
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when his total effort of translating, paraphrasing or citing in original
is critically examined, one cannot help coming to the conclusion
that the Old-Javanese redactor was not a careful or deep Sanskrit
scholar conversant with the technical terminology or philosophical
trend or arguments of the Bhagavadgita .} :

Belvalkar has himself stated that he has not departed from the
prmcnples of text-constitution as laid down so ably by Dr. V. S,
Sukthankar in his Prolegomena to the Adiparvan. The result has
been very satisfactory. Until now for all practical purposes Srl
Sankara’s text has been considered almost equivalent to the original,
Belvalkar observes, ¢ We can accordingly conclude that except for a
dozen variants the forms of the BG as preserved in the Bhasya o_f:
Saﬁkarécﬁrya is still the earliest and the most authentic available
manuscript evidence. >’ This itself shows that the critical Editor has
been successful in reconstructing the Gita from the available Mss.
evidence. In this work I have followed the Critical Edition, and the
references are to that text.

The question whether the Gitd was composed by one or more
authors has been a matter of dispute among the scholars. Some
Western scholars, supported by a few Indian scholars, have advanced’
various theories of the multiple authorship of the Gita. To mention
the more important, Humboldt, Holtzman, Hopkins, Garbe, Farquhar
and Rudolph Otto among Western scholars and S. D. Pendse, G. V.’
Ketkar and G. S. Khair among Indian scholars have held that
additions have come to be made to Gita from time to time, Firstly
they argue, the poem differs in style from beginning to end, so that tl‘ief
Gitad cannot be regarded as the work of a single author on considera-"
tion of its metrical form. Secondly the poem attempts to reconcile’
many different points of view, so that it abounds in ¢ contradictions’,’
¢puzzling anomalies ' and ‘ philosophical inconsistencies® and'the -
different meanings given to the same words are indicative of it :

pat(:h-work origin>.  There is, however, no agreement among the1
different scholars regardmg the size and form of the original Gitd. '

1. Agrawala in 8. K, Belvalkar, SB@, Intr. p. vi. ‘ ERR
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.- Humboldt was inclined to regard the original GitG as closing
with chapter XI and the last seven chapters as later additions,
Holtzman held that the present Gitd@ was originally a pantheistic
poem in the original Mbh., which later became a Vispuite work.
Oldeberg rejected the last six chapters of the BG and thought the
poetical passages were more original than the doctrinal ones.
According to Otto (1930 ), the original Gita consisted of only 133
verses and did not contain the doctrinal sections. Hopkins:

regards the Gita as a Krsnite version of an older Vispuite poem,:

which was originally an unsectarian work, perhaps a later upanisad.

According to Farqubar, the Gita was an old Upanisad later than’

the Svetasvataras, which was later adapted to the Krsma cult.
Garbe held that it was originally a Sankhya tract, with which

Vasudeva-Krsna cult came to be identified later. He thought all:

the Vedantic passages ware later interpolations. On the other hand,
G. S. Khair thinks that the distribution of Sankhya passages among
the different chapters suggests that these were later interpolations made
at different times. He considers that the GilG was written by three
poet-philosophers during three different periods for different types of
audiences. It is obvious that these widely different views about the

original Gitd are based on subjective appreciation of internal

evidence.

n

With the development of tests of homogeneity in the theory cfw'

statistics, it bas now become possible to apply objective tests to the

determination of authorship problems. A statistical study of the“

Anustubh style of the gdhyayas of the Gitz undertaken by this

author shows that the variations of this style as between the eighteen .
adhyayas are not significant to justify the assumption of its multiple.
authorship.? This supports the view held by a majority of Indian
scholars and some Western scholars such as Hill and Edgerton that

Gi:g has come down to us in its original form, practically without .

change The Gita is undoubtedly the work of a single author, who .

worked out a broad synthesis of the schools of philosophic thought ,

A I

i MG@, Appendix, I-A, pp. 171-175.. : CasoTom
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6 Bhagavadgita as a Synthesis

known at that time. The author has made an effort to harmonise the
Upanisadic doctrines with cosmogony of the Sankhya system and
adopted the meditation of the Yoga system and exclusive devotion to
God from the Paficaratra religion. The reason why the Sankhya
accounts are spread over different chapters of the Gitd is that
different schools of Sankhya were current in those times. The motif
behind this syncretic effort is the central theme that all beings are
parts of one supreme God in the incarnated form of Vasudeva-Krsna
and that all known forms of worship, when addressed to Him and
Him alone, lead to him. For this purpose, the author of the Gitd
had to adapt the concepts and terminologies of different systems to
this central theme with the minimum changes possible. It is evident
that in this process all the loose ends could not be tied up, giving
rise to anomalies and inconsistencies. But when one thinks of the
different strands of the Hindu philosophic systems, one marvels
how they came to be fused and harmonised at the brilliant hands of
this author.

The Division of the Gita :

Madhusiidana divides the BG into three parts of six chapters
each, dealing mainly with karma (1-VI), bhakts ( VII-XII ) and
Jnana ( XIII-XVIII). Even a cursory study will show that all the
three parts contain references to action, devotion and knowledge.
Thus this division is not watertight and so does not help us to compre-
hend the main purport of the Gita.

Sri Ramanuja, following the lead given by his teacher Yamuna.
carya, also divides the Gita into three parts of six chapters each and
explains them as follows: The first part explains that Self-
realisation may be gained either by karmayoga followed by j7iana-
yoga as taught in chap, 1I or by karmayoga containing within itself
an element of jiidnayoga as taught in chaps. 11l to VI. The second
part expounds the nature of the Supreme Person as also his worship
which is denoted by the term bhakti. The yoga, as explained in
part I, remains imperfect without the knowledge of this Supreme
Person and without devotion to Him. In the third part, the real

Introduction ?

pature of prakrti, of the Self, of the universe consisting of the com-
bination of these two, the essential nature of the three disciplines of
karma, jhiana and bhakti, which have been taught in the first two
parts, are subjected to thorough scrutiny.

Saint Jianadeva divides the Gitz into four parts (ovis 1420~
54). In the first ending with the fourth chapter the Lord says that
one should give up actions which are prohibited and prompted by
desire and perform all the actions without desire for their fruit and
in a spirit of dedication to God. In the second part, which consists of
the next chapters V to XII is described the nature of God, indicating
how all actions should be performed as the worship of God. The
verses beginning with 13 till the end chap. XII and the verses 7 to
11 of chap. XIII describe the characteristics of knowledge. These
verses and the chapters XI1I to XVI deal with j%ana, its attainment
and result. So the Gitd contains the three sections Karmakanda,
Upasindkanda and J7dnakanda and so is a veritable short but
sweet sruti text.

Colophons :

The colophons, which appear at the end of the chapters, do not
find a place in the Critical Edition, nevertheless they throw light on
the contents of the different chapters. Chap. I, bearing the title visd@da-
yoga, describes the grief of Arjuna on the battlefield, which forms the
basis of the Lord’s instruction to Arjuna in the form of the Gita.
Chap. I1, although entitled Sankhyayoga, deals with both Sankhya-
yoga (verses 11-39) and also Karmayoga (verses 39-50),
Chap, II1 expounds the kgrmayoga or the yoga of action, while
chap, 1V deals wifh Sankhyavibhdgayoga or the yogaof knowledge.
Chap. V. known as Sannyasayoga lays down the renunciation of
actions for the man of knowledge and renunciation for the fruit of
action for the man of action. Chap. VI describes Dhyanayoga or
the yoga of meditation, which is an internal aid to both kinds of yoga.

Chap VII, described as J7dna-vijfiana-yoga, deals with Vedanta
as contrasted with Sankhya knowledge. The Lord states that the
latter knowledge is incomplete without the knowledge of God. The
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prakrli and purusa are not independent of God, but his very nature,’
The next chapter deals with aksarabrahmayoga i. e. with the Imperi-:
shable Brahman, and chap. IX entitled Raja-vidya-raje-guhya-yoga
states that the knowledge of the Absolute as immanent in all beings
and transcendent over them, is superior to all other knowledges.
Chap. X. Vibhatiyoga, chap. X1, Vidvadarsanayoga and chap. XIL
Bhakhyoga, describe respectively the manifestations of God, His
universal Form, and the nature of devotion. The yoga as practised
by an ascetic or a man of action remains incomplete without the
knowledge of God and devotion to Him.

The next three chapters, entitled ksetra ksetrajiia-yoga, guna-
trayavibhaga-yoga and the purusottamayoga deal respectively with
the distinction between the Self and the non-Self, the nature and:
functions of the three qualities, and the distinction between the.
perishable prakrti and the eternal Self. The Lord agam repeats that
he is the kgetrajma in all the bodies ( XIl1I. 2) and the Supreme
Self who transcends both the perishable prakrti and the eternal Self.
In the last three chapters the Lord sums up his teaching. In chap.
XVI, daivasura-sampad-vbhaga-yoga, he distinguishes between the
divine and the demoniacal endowments and states that only those who
practise the divine virtues are fit for the attainment of knowledge.
In chap. XVII, Sraddhdtraya-mbhagayoga, Lord Krsna explains.
that man’s whole attitude depends upon the quality of his faith. He
then distinguishes between three types of persons according to the:
predominant quality in them. In the last chapter, Moksa-surinyasa-
yoga, the Lord says that liberation can be attained through sazmyasa
i. e. renunciation of action or in action. He advises Arjuna that he:

sl:;lould follow the path of disinterested action with devotion to Him, ,
as be is, because of his predominant rajas quality, essentially a mam .
of action.

Translation :

In the Gita texts which have appeared during the last hundred :

years, a definite pattern has emerged; first the §/oka or verse is given
in the Sanskrit original, usually in the Devanagari andfor the Roman

script. Then the natural order of the words (anwaya) is given !

Introduction 5

which forms the basis for literal translation. This is followed by
translation in prose or verse. Then there is a commentary on a verse
or a group of verses with references to the principal commentators,
Explanatory notes giving historical or cultural features are given
in footnotes. The reader is often confused by the contradictory and
doctrinaire interpretations given by the commentatots. Moreover, as
pointed out by A. Lefevere in the context of Bible Translation,’
‘ the explanation, though often useful in itself, deprives the text of
its direct impact on the reader and interrupts the living dialogue
between the author and the reader.’

As regards English translation of the Gifz, Swam! Prabhavi.
nand and Christopher Isherwood state as follows: ¢ The GIta does
not lend itself to such treatment. The Sanskrit in which it is written
differs radically form modern English. It is compressed and tele-
graphic. It abounds in exact philosophical and religious terms. Its
frame of reference is a system of cosmology unfamiliar to the Western
thought. And indeed, it would be hard to evolve any uniform English
style, modern or ancient, in which the Gitad could be satisfactorily
rendered. '’2 About Telang’s scholarly translation in verse, Sir Edwin
Arnold said that it lacked ¢the dignity and grace of the original.’s
Although admitting that Sir Arnold Edwin’s translation was the best
from the literary point of view, Edgerton said that it did not aim
at scholarly accuracy and often departed widely from the original.#
Swami Prabhavanand and C. Isherwood have clearly stated that
‘they have aimed at an interpretation rather than at literal trans-
lation.” At the same time they maintained that © their work is not a
paraphrase and faithfully follows the original, except in a very difficult
passeges’. Zaehner was mainly concerned with what the Gita actually
said and not what others said it said. He considers the right
approach to be (quoting E. Lamotte, Notes sur la Gita) ‘¢ putting
e
1. Quoted by Winand M. Callewaert and Shilanand Hemraj in Bhagavad-
gttanuvada, Ranchi, 1983, p. 43.

Bhagavadgvia ( The Song of God), Madras 1946, Preface, p. 1.
Bhagavodgytanwada, p. 241, -
hid., p. 244. '
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as little as possible of oneself into it... considering it as a whol.e
that should be explained by itself and by the milieu out of whicl.l it
grows . While his aim was to present an accurate translatl?n,
he has also appended notes ¢ for theologically important alternative

translation '.1

I have aimed at an accurate translation of the Gita according
to each line of the verse, as far as the structure of the English
language would permit it. This is not always possible as the order
of the words is not important in Sanskrit as their case is determined
by the case endings. In translating it in English, therefore, their
order becomes important, Where there is an agreement among the
commentators regarding the meaning of a word, it is adopted.
Where they differ, its usage in the scriptures or the Epic bas been
kept in view. After all the Gita is a part of the Epic, and
most of the passages on Nits and Dharma in it including the
Gita have been contributed by Sauti and his father (fifth century
B. C.). The parallelism in the Gita and the Epic is due to their
common authorship. One may, therefore, safely presume that these
bards have used the same terminology in all these passages. Usually
the explanatory notes on the names of persons in the text and on the
terminology, difficult words and passages are given below the §loka
and its translation or in the footnotes. I have thought it fit to
append the Glossary of names and the Notes at the end. The
Introduction gives a brief review of the historical development of
philosophic thought culminating in the Gita, its philosophy, the paths
" of God-realisation recommended by the Gita and their suitability for
different types of persons. This has hopefully enabled the author to
give a precise and readable translation of the GiiG in English in
juxtaposition with the original Sanksrit Text.

I1. Date and Authorship

Date :
Further, by applying statistical methods, this author has been
able to distinguish broadly five ¢ layers® or ‘strata’ of the Mbh.

R AAAVAAA

1. Bhagavagitanwadda, pp. 247-248,

Iniroduction i1

These five layers are found to be homogeneous in regard to the style
of the Anustubh §lokas within themselves, but significantly different
from one another. These styles are the same for the narrative and
didactic passages and have practically remained the same over time,
These five different styles therefore presuppose five different authors,
who have been identified with Vaigarhdyana, Suta, Sauti, Harivarsa-
kara and the author of the Parvasangraha. Now the adhyayas
belonging to one of these styles give a self-contained story of the
Mbh. war and do not contain any episodes and the Dharma and
Niti passages. This fits in well with the original form of the Epic
given in Mbh. 1. 53. 43 as dissension, loss of kingdom and final
victory These adhyayas have, therefore, been identified as compri-
sing the original Bharata, which was recited by Vaigsampayana at
the sarpasattra of Janamejaya. The episodes (wupdkhydnas) in-
cluding myths and legends and passages dealing with politics, religion
and philosophy have been added by later redactors. Of the Dharma
and Niti passages, Suta has added Sanatsujatiye, Sukanuprasna,
Bhrgu-Bharadvdja-Samvada, Vassstha- Karalajanaka-Sanwada,
Bhrgu-Janaka-Samvada, Y ajravalkya-Janaka-Sarnwada, Pajicas
$ikha-Janaka-Sarwada and the Anugita. Suta bas dealt at
length with the Sankhya and Yoga doctrines, which had gained
considerable popularity during his time., Many of the passages
in the Moksadharma and most of the Danadharma section in the
Anusasangparvan have been added by Sauti. From the Anustubh
style of the Bhagavadgita, it is found that it was composed by Sauti,
which incidentally explains the unsystematic manner in which the
doctrine of the Gita bas been presented.? This fact enables us to fix
beyond doubt the date of the Gita.

There is definite astronomical evidence to show that Sauti could
not have composed it before 450 B. C. According to Dikshit,? the
winter solstice in the Vedanga Jyotisa period used to take place at the
beginning of Dbanistha ; at present its place is near about the
e
1. Mag, Intr, p. x.

2. 8.B. Dikshit, History of Indian Astronomy, translated by R. V. Vaidya,

Caloutta 1969, Part I, p. 110,
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commencement of Parvasadha, and some years ago it used to be near
Uttarasadha. It must have, therefore, been taking place near Sravana
in some age. Now Dikshit read $ravapddini rksani in Mbh.
XIII. 44. 2 and thought that the expression $ravanadini conveyed
that the winter solstice began in the Sravana naksatra. However,
according to the Critical Edition, the correct reading is $ravisthading
rksani, where éraviqhé is only another name for Dhanistha. This
would mean that even in the time of Siita, who has added the portion
to the Epic, the winter solstice used to commence in Dbhanistha,
Sauti later mentions that Vigvamitra, in creating a new world,
arranged for the winter solstice to begin in Sravana ( Mbh. I,
65.34). According to Dikshit this new arrangement could not have
come into vogue before 450 B. C. and so Sauti’s time cannot be
earlier than this, [Further, it could not have been latsr than 450
B. C., as Lord Krsna mentions that he is the month Margasirsa among
the months ( BG. X. 35). This implies that the year began with
Margasirsa at the time the Gita@ was composed. Now from the Table
given by John Bentley in his Historical View of the Indian Astro-
nomy, V. B. Ketkar! says that the year used to begin with Marga-
slrsa in the cycle 699 B.C.-452 B.C. The Gita was, therefore,
composed about 450 B.C., as soon after that the year began with
Pausa.

Authorship :

Now it is evident that even a talented bard like Sauti could not
have known the then existing schools of thought and worked out a
brilliant synthesis like the Gitd. The question naturally arises, who
could have given him the inspiration to undertake this stupendous
work and provide him with the requisite background knowledge for
that purpose ? We find the answer in Mbh. I. 4, which tells us that
Sauti had gone to recite the Mbh. at the twelve-year sacrificial ses.
sion held by Saunaka in the Naimisa forest. When Saunaka met
Sauti, he said that his father Suta also used to visit him and regale
him with stories of divine beings and primeval races of wise men

1. Indian and Foreign Chronology, Bombay, 1923,

oo
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( Mbh. 1. 5. 2). Thus both father and son had come under the
strong influence of Kulapati Saunaka. éaunaka, as his name indi-
cates, was a descendant of éunaka, who belonged to one branch of
the Bhrgu clan. As observed by Dr. V. S. Sukthankar, ¢ Dharma
and Niti elements are just the two topics in which the Bhrgus had
specialised and with which their names are prominently associated.”!
One may, therefore, reasonably guess that both Suta and Sauti had
gathered their material for writing the passages on politics, religion
and philosophy in the Epic from their mentor Saunaka. This seems
to bear out, to some extent, the view of De Smet? that the author
of the Gitg appears to have been a Bhargava Brabmin, who was a
genius whether as a poet, a thinker or a religious man,

On the other hand, Krsna is represented in the Mbh. as having
told the Gita to Arjuna on the battlefield before the start of war.
While this is clearly incredible, it embodies a tradition about the
identity of the Mbh. hero with the author of the Gitd. This tradi-
tional view is held by most of the Indian scholars and some western
scholars such as Grierson, Garbe and Von Schroeder. However,
Max Miiller denies and Macdonell and Keith doubt the identity of the
two Krsnas.? Keith, who has dealt with this subject at some length,
observes as follows : ¢ In the Chandogye Upanisad, we hear of a
pupil Krsna Devakiputra of Ghora Angirasa, who is credited with
certain doctrines, We are asked to believe that this is an historical
reference to the Krsna of the epic. It is a much more credible
hypothesis on the theory of identity of the Krsnas that we have in this
Krsna a euhemerism, a reduction to human rank of a tribal god,
and it is the only hypothesis which does not raise serious difficulties
as to the date of the divinity of Krsna and his appearance in the
epic.’’? He further remarks that ¢ the similarity between the names
may be accidental as in the case of the Patabjalies of the Magha-

1. ©8M., p. 335.
R. V. De Smet, G3:d in Timé and Beyond Iime in Kulkarni, ed. The
Bhagdvadgsta and the Bible, Delhi, 1972, pp. 1. 2.

3. Vedic Index, Vol. 1, p. 184.

4. JR4S, 1915, p. 548.

———h
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bhasya and of the Yoga.”' But his main objection against the
identity of the two Krsnas is that while the Krsna of the Chand. Up.
is a human teacher, Krgna of the Gita reveals himself as the Supreme
Being and his divine pature is clearly known throughout the epic.
The first two objections can be disposed of easily. According to R.
N. Dandekar, chronology does not go against the assumption that
Krsna of the Chand. Up. is the same as the Mbh. bero.? Further it
seems somewhat improbable that there could be two persons at about
the same time with identical names, with their mothers also bearing
the uncommon name Devakl. As regards the last objection, we find
that divine character of Lord Krsna came to be established only in the
later redactions of the epic.

There is sufficient evidence in the original Bharata of Vaisam-
payana about the human character of Krsna, When Jambavat],
Krsna’s wife, wanted a son from him, she asked him to pray to Siva
and obtain the boon of a son for her, as he had previously done so for
Rukmini. After he propitiated Lord Siva and obtained from him
this boon for her, Uma, delighted by his devotion to her spouse, asked
him to choose boons from her, addressing him as amaraprabhava i.e.
one possessed of prowess equal to that of an immortal. When he
was asked by Bhisma to describe the glory of god Siva, he admitted
of his being human. For he says, * how is it possible to know that
great God, the final goal of all good men, by a mere human being
( naramatrena, Mbh, XIII. 14.7) %" Yudhisthira also makes no
mention of his divinity, when he says that they had no friend like
him, who knew how to take decisions at all times ( Mbh. V. 70. 78 ).
Buddhist and Jain traditions also clearly refer to Vasudeva as a human
hero.? However, he was credited with a high degree of spiritual
power and was recognised by the Vrsnis as a human god, Vasudeva.
He later came to be identified along with Arjuna with the two divine
sages Nara and Narayana in the days of Vaisampayana and was
recognised as partial incarnation of Visnu in the days of Sauti.

. JRAS, 1915, pp. 249-250.
Vaignavism and Saivism in RGB, p. 35.
Raychaudhuri, EHVS., p. 35.

4. MGG, pp. 92-94.
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One of the grounds urged against the identity of Vasudeva-Krsna
with the great teacher of the Bhagavadgita is that the rule of
dharma as taught in the Bhagavadgita is not consistent with the
advice given by Krsna to the Pandavas to get rid of their principal
opponents. We can only judge the conduct of the Pandavas and
the advice given by Krsna to them according to the moral standards
current in those times. Vaisarpayana himself considered the victory
of Pandavas as a triumph of righteousness (yato dharmas tato
jayah). Krsna's advice to the Pandavas can be justified on the
ground that they were necessitated by extraordinary circumstances.
To meet such circumstances another rule of dharmz was laid down
known as apaddharma which permitted a course of conduct, not
ordinarily proper, in times of extreme distress or calamity. Every-
one in those days would have thought that the end justified the means
and that the reign of Yudhisthira was more likely to further the rule
of dharma than the reign of Duryodhana.!

Again some scholars are inclined to doubt whether the Mbh. hero,
the propounder of the Gitd and the favourite and lover of the cow-
herdesses in Gokul be one and the same person. Winternitz, to quote
one of them, thought that *it was more likely that there were two
or severa] traditional Krsnas, who were merged into one deity at a
later date.’? There is sufficient evidence to show that the Gopalakrsna
element was incorporated into the Vasudeva-Krsna cult at a later
date. Significantly the references to Krsna as a cowherd are to
be found for the first time in Sauti’s redaction of the epic ( Mbh.
II. 38). In his tirade against Krspa at the Rajasuya sacrifice,
Siéupﬁla, king of Cedi, calls Krsna a cowherd ( gopa) but is silent
about his relations with the gopis. The Vulgate passage ( Mbh.
I1. 68, 41-46) containing the word gopijanavullabha, which Garbe
thought to be an old part of the epic, does not find a place in the
Critical Edition and so is a much later interpolation. The stories
of Krsna's relations with gopis do not figure in the Bauddha Jatakas®

1. Winternitz, HIL., Vol. I, p. 456.
2. Ibid., p. 457.
3. Rayohaudhuri, EHVS, p. 73.
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and are to be found only in the Harivaméa and later Puranas. The
legends which connect him with Radha are still of a later date, as
Radha’s name occurs for the first time in the ninth century A. D.? It
is pertinent to note that Krsna’s early life as a cowherd finds a mention
in the Epic only after the nomadic tribe of the Abhiras came on the
scene. Suta mentions them for the first time in the Mausalaparvan
(adhydya 8 ), where they are said to have waylaid Arjuna, while
escorting, after the death of Krsna, Vrsni widows and orphans and
decamped with their treasures and women. The Abhiras followed the
profession of cowherds, which is still the main occupation of their
descendants, now known as Ahlrs. As pointed out by Dandekar,
there can be little doubt that the cowherd child-god Krsna originated
among the nomadic community of the Abbiras, It, therefore, seems
evident that the legends which had grown round this child-god of the
Abhlras were incorporated into the early life of Vasudeva-Krsna in
the Harfvaméa by its author.

There are two other factors which support this tradition about
Krsna's authorship of the Gitd. As we shall show later, the Gitd
brings about a synthesis between the ritual of the Vedas and the
brahmavidya of the Upanisads, between the Upanisadic doctrine of
knowledge and the Paficaratra doctrine of devotion and between
human activity and spiritual development. Any theory about the
authorship of the Gitd@ must take into account not only his knowledge
of the Upanisadic doctrines but also his familiarity with the
Paficaratra creed. As the religious leader of the Vrsnis and as the
pupil of Ghora Angiras, Krsna was eminently suited to work out this
synthesis.

It was not unusal for a scion of the Vrsni race to have gone to
Ghora Angiras to receive instruction in the esoteric doctrines of the
Upanisads. That some Varsneyas had shown interest in the Vedic
religion is borne out by their mention in the Tait¢. Sazn. ( II1.ii. 9. 3)
and Br. Up. (IIL. x. 9. 5), the Sat. Br. (1IL.i. 1. 4) and the

1. Chatterji, BSOS VIII, pp. 457—466, quoted by Pusalker, SEP (1963),
p. 111, 4
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Jai. Br. (I 6.1). Of these Gobala Vargna is mentioned as a
teacher in the Taitt. Br. and that Sasa Varsneya had communion with
the sun for religious instruction. Krsna must have learnt from
Ghora Angiras all the Upanisadic lore, and not merely the special
instruction of Ghora Angiras referred to in Ch. Up.

This instruction contains a comparison of man’s life with
sacrifice, which frequently occurs in the Gita. His privation is
equated with initiation (diksd) and his enjoyments with upasad
ceremonies’ and chantings. Virtues such as austerity, charity,
uprightness, non-violence and truthfulness take the place of gifts
(daksind ) given to the priests. When he procreates, that is said to
be his new birth. Death is the final bath ( avabhrtha ) of purification.
The sage ended his instruction with the following words: In the final
hour let him take refuge in these three thoughts, ¢ You are indestruc-
tible; you are the unshakable; you are the very essence of life,’
Having heard this, Krsna is said to have lost all thirst for knowledge.
Finally the sage quoted two Rg verses bearing on the subject :

Proceeding from the primeval seed,
{ The early morning light they see,
That gleameth higher than the heaven ].
From out of darkness all around,
We, gazing on the higher light -
Yea, gazing on the higher light -
To Surya, god among the gods,
We have attained the highest light.
- yea, the highest light!?

In the Gitd too, we find that disinterested work is regarded as a kind
of sacrifice, yoga-yajra (IV. 28), and the spiritual practices
mentioned by Ghora Angiras are included among the divine endow-
ments (XVI. 1-3). In chapter VII, the Lord tells us how at the
B S
1. In the upassd ceremonies the sacrificer is permitted to break his
fast with milk,
2. F:;)m Hume, quoted in The Bhagavadgita, by Hill, Intr. p. 2,
@y '
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time of death one should remember him alone as the Supreme
Being ( VIII, 8) resplendent like the sun and beyond all darkness.
We thus find in the Gitd a full statement of the doctrines imparted
by Ghora Angiras to Devakiputra Krsna. This would lend weight
to the view that this Devakiputra Krsna was the same as the
Mahabharata hero who had expounded the doctrine of the Gila.

We have therefore to see how this teaching of Lord Krsna came
into the possession of Sauti, who had composed the Bhagavadgiia.
We can make only an intelligent guess on this point. The ancestry
of Lord Krsna is traced to Yadu, son of Yayati by Devayani, who
was the daughter of the Asura priest Sukra, grandson of Bhrgu.
The Bhargava clan must have prized this connection and held Krsna
in high regard. It must have, therefore, preserved this teaching and
handed it down the line. Saunaka, whom Sauti calls Bhargava,
( Mbh. 1. 16, 6) must have come into possession of it and later got
it incorporated into the Mahabharata through Sauti. As regards the
contents of the Gitd@, In view of Lord Krsna’s association with Ghora
Angiras, all the Vedantic passages, namsly, the first six chapters,
VII, X and chapter XVI, and because of his conmection with
the Paficaratra religion, the chapters XI, XII and XVIII relating to
his vivarsipa and exclusive devotion to God, must have formed part
of his teaching. It is doubtful whether the Sankhya had developed into
different schools in his time, and so perhaps chapters VII, VIII and
IX in the second sextet and chapters X111, XIV and XVII in the third
sextet are additions made by Sauti. If these six qdhyayas, which
are mainly dissertations on Sankhya, which had attained populairty in
Sauti’s time, are excluded, the remaining adhyayas give a connected
doctrine of man’s place in this world and his relation to God.

III. Vedic Antecedents

For a better comprehension of the doctrines of the Bhagavadgita,
it Is essential to know at least in broad outline the religious and
philosophical thought that preceded it., The most ancient religious
literature in India comprises the Vedas, which Gonda aptly describes
a8 ¢ one of the most original and interesting productions of hymap
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endevour . Traditionally the Vedas are held to be apauruseya, i. °.
pot of human origin. The Brh. Up. (1L 4.10) declares that the
Vedas are like the breath of the Infinite Being. This belief in the
divine and impersonal character of the Vedas has invested them with
great sanctity and authority. Various attempts have been made to
give a rational meaning to this apauruseyatva of the Vedas, but they
peed not detain us here, We must, however, take note of the fact
that this belief has formed the basis of both the religious thought and
the social structure of the Hindus for countless generations even upto
the present times. The Vedas are held to be eternal and infallible and
scriptural authority has become the canon for the acceptability of a
philosophical doctrine. Thus Badarayana rejected the Sankhya
doctrine of pradhana as the independent cause of the material world
by calling it un-Vedic (asabdam, Brah. Su. 1. 1. 5). This extreme
regard for scriptural authority had an unintended but an undesirable
result in that later thinkers had to show considerable ingenuity in
demonstrating that theit own contributions to philosophic thought
were really based on the Vedas.

The Vedas :

The term Veda, which literally means ¢ knowledge * is used in-
the plural to denote the four different types of collections, namely of-
hymns of praise to deities ( Bc: Ryveda ), of sacrificial formulae
( Yajus: Yajurveda), of chants sung to certain fixed melodies
(Saman: Samaveda) and the Atharvaveda, comprising umong
others magical spells. This last received recognition only at a later
date, as we find that the Gitd@ mentions only the three Vedas, trayi-
dharma (1X. 21) and the knowers of the three Vedas, traividyah,
{1X.20). Inthe Vedic period we come across two streams of thought
bearing upon religion and philosophy, which may broadly be calied
liturgical and philosophical. The former consists of (i) the Sammhitas
or collections of hymns and (ii) Brahmanas or prose works dealing
with sacrificial rites and ceremonies. The latter consists of (i)
Aranyakas or forest texts which contain the speculations of hermits
living in forests and (ii ) the Upanisads which are philosophical texts
dealing with the central meaning of life. This classification is,

—é
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however, not exclusive, but merely indicative of two broad tendencies
according as the emphasis is placed on ritual works or on ethical and
spiritual practices.

The Cult of Sacrifice :

According to St Sabara! the obvious purport of the Vedas is to
impart to us knowledge about our duties and to lay down injunctions
about the performance of such duties. The Sanskrit equivalent of
duty is dhyrma, which has undergonge changes of meaning in the
Vedic and Sutra period. In RV it means mostly ¢ religious
ordiances and rites’ and in some cases, ¢the merit acquired in per-
forming them’. In the Ast. Br. it has been used in the sense of
¢ the whole body of religious rites’. In the Satra period it came to
mean first the wgrpadharma i. e. duties cast upon a person
according to his caste and later it included the duties cast upon him
according to his order of life, Géramadharma.

The cult of sacrifice had become well established in the time of
the Brahmanas, which bave exalted it as duty par excellence,
éresthatamam karma® ( Sat. Br. 1.7.1.5). Every householder
belonging to the first three castes was required to perform sacrifices,
which were classified as obligatory and optional. Among the
obligatory duties some were to be performed daily ( nitya ) and some
periodically (maimitéska). A householder has to perform the Agni-
hotra sacrifice daily morning and evening and offer cow’s milk into
the sacred fire, This obligatory duty was to be performed through-
out a mnn's life, and failure to do so gave rise to pratyavaya
(cf. II. 40) or sin. It was also obligatory upon him to perform some
periodical sacrifices such as the Darsaplirnamasa sacrifice on the
new moon and the full moon days, the Caturmasya sacrifices and the
Agrayana sacrifices at the harvesting time. A householder was
prohibited from eating the newly harvested crop without offering the
new grain in the Agrayana sacrifice.

1. His Bhagya on Jaimini Skira 1. 1. 1.
2, Cf. yajio vai mahimd@ (Sat. Br. IIL. 2. 1. 8). See also Tuitt. Br.
II1. 2. 14,
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in addition there are a number of ( kdmya ) sacrifices, which are
to be performed for securing some desired object or benefit, such as
raln, long life, safe journey, birth of a son etc. In some Vedic
sacrifices the offerings are simple such as melted butter ( ajya),
boiled rice or barley (caru )and rice cake ( purodasa). These are
known as haviryajzas, although in two of them animals also are
sacrificed. In others known as Soma sacrifices, the soma brew as
well as animals are sacrificed. The latter are much more complicated
and are spread over longer periods.

There is ample evidence that the sages of the BV were very
well acquainted with sacrifice. 'We come across frequent references
to sacred fires, kindling of the ritual fire, ritual performances, officiat-
ing priests etc. throughout its corpus.® In many of these rites, how-
ever, the magical element based on the concept of sympathetic magic,
seems to have been present from the very beginning. The Mandika
Siikta (£ V. VII. 103}, for instance, is not a satire on the priests as
Muir and Max Mailler thought, but a rain charm. According to
Frazer, ¢ the intimate association of frogs and toads with water has
earned for these creatures a wide-spread reputation as custodians of
rain; and hence they often play a part in charms designed to draw
needed showers from the sky’.? There was also a universal belief
among almost all primitive tribes that there is a sympathetic relation
between the commerce of the sexes and the fertility of the soil.
According to Oldenberg, the relation of the chief queen and horse in
the Agvamedha sacrifice is clearly a fertility spell, while the obscene
language between the queens and the priests could also be explained
in the same way. In regard to the sacrificial rites prescribed in
Brahmana literature, Keith pertinently observes, *in the vast
majority of these cases the nature of the ritual can be solved at once
by the application of the conecpt of sympathetic magic, and this is
one of the most obvious and undeniable facts in the whole of the

1. Jan Gonda, Vedic Literature (Samhitas and Brahmanas), Wiesbaden,
1975, p. 84.

2. James George Frazer : The Golden Bough, Abridged Edition, London
1933, p. 73.
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Vedic sacrifice; it is from the beginning to the end full of magical
elements.. ”

These magical rites thus seem to have originated in tribal orga-
nisations which practised a primitive form of agriculture. There are,
however, strong reasons to believe that the Rgvedic people led a
pastoral life and did not depend on agriculture. The RV contains
very few references to agriculture, and most of them appeat in its
first and tenth Mandalas, which are admittedly later compositions.
On the other hand, the desire for cattle finds an expression practicaliy
in every chapter of RV, and the exploits of Indra, the war hero and
the chiet god of the Vedic people, are mainly related to the seizing of
the cattle of the Dasyus, discovering concealed cows and releasing the
cows kept in captivity by the Panis in the mountain forests. How
then did the magical rites based on agriculture find a place in a
society, which was by and large pastora) in character ? If they were,
as is held by Macdonnell, the relic of a distant past, * derived from
a much earlier age and afterwards contiued throughout the priestly
literature of later times **,* this tradition should have been common
to the Aryan tribes living in those days. We shall, however, see
later that many Aryan tribes and at least one important priestly clan,
namely the Bhrgus, were opposed to this cult of sacrifice. Further in
quite a few instances, the desired result of a sacrifice seems to be far
removed from the actual form of the sacrifice. For instance, three
important sacrifices, the A§vamedha, the Rajasiiya and the Vajapeya,
which were obviously fertility spells, were used for purposes un-
connected with the pature of the ritual. The Rajasiiya and Vaja-
peya sacrifices were undertaken for the coronation of the king and
for acquistion of suzerainty by him. The Vajapeya then came to be
performed as a preliminary rite before undertaking the Rajasuya
sacrifice. This would lead to the inference that the Vedic scers
borrowed these magical rites from the local non-Aryan tribes and by

1. ERE., Vol. VIII, p. 312.
2. N. N. Bhattacharyya, Ancient Indian Rituals and their Social Contents,
Delhi 1975, pp. 11-12; 49-50.
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incorporating hymns addressed to the Vedic deities, gave them
sophisticated forms. They could now claim that they possessed
extraordinary powers by which they could solicit, nay even command,
special favours from the gods. Thus the relation between men and
the divinities came to be viewed as one of mutual dependence ( See
111. 12-14).

In the early days when the Vedic ritual was simple, not only
a Brahmin but also a prince could offer a sacrifice to the gods for
himself and his people. But with the incorporation of fertility rites
the Vedic ritual became so elaborate and complicated that the need
was felt of a hieratic order who could devote themselves solely to its
performance and to the preservation of its sacred hymnology.
Further with the growth of military and adminstrative responsibilties,
the ruling classes had little time for such ceremonies. This develop-
ment gave rize to two elitist classes, the Brahmins and the Ksatriyas,
whose services now became indispensable for the performance and
protection of the sacrifice. From a collective agricultural rite, the
Agvamedha became the exclusive privilege of a king, a symbol
of royal supremacy. Only a Brahmin could now perform the
Brhaspatisava for the attainment of priestly eminence. A number
of optional rites came to be prescribed according to the number of
the deities to be propitiated and the number of wants to be satisfied,
Sacrificial rites thus came to be devised not only for rain and food
but also for progeny, virile power, victory in a battle, prosperity of
kinsmen, good fortune and also the general welfare. In addition to
these temporal benefits, the sacrifices were supposed to bring religious
tewards also such as a place in heaven after death. The heaven was
the highest goal to which a sacrificer could aspire and indeed every
sacrifice wag described as a ship bound heavenwards.! This led to the
attachment of more importance to the meticulous preformance of the
Titual rather than to spiritual practices such as Vedic study, austerity
and truth,

In course of time, animal sacrifice came under strong condemna-
tion especially by the Sankhyas, who quoting the Vedic text ¢ one
RRRsTTootooo e
V. tad vai SGrva eva yajfio nauk SVATrgYG.
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should not kill any being ', said that it was sinful. The ritualists, on
the other hand, maintained that the particular injunction in regard to
the killing of an animal in a sacrifice overrode the general injunction
about non-killing. Partly as a result of these protests and partly
because animals in the meantime had come to be regarded as wealth,
there was a change in the public attitude towards animal sacrifice.
Moreover, as stated before, the $rauta rites had become too compli-
cated and time-consuming, and the need was felt for evolving simpler
rites which could be performed without the ministration of a priest.
From ancient times it was an article of faith with the Hindus that a
person was born with three debts which he owed to the sages, the gods
and the manes, which he could repay by studying the Veda, sacrificing
to the gods and begetting sons respectively. To these three debts
were added, even as early as the Brabmana period, two more debts,
which a person owed to the myriad creatures of the world and his
fellow-beings. Thus the Sat. Br.! speaks of five mahdyajzias and
describes them by way of praise as the ¢ great sacrificial sessions’.
Of these the devayajfia and the mfryajfia could be performed by
simply offering a faggot into the fire for the gods and by offering
water to the manes. The bhiifayajsic and manugyayaj#a consist
in offering food to the living creatures and hospitality to a guest,
while the study of tbe Veda constitutes brahmayajnia. With the
development of compassion for all creatures, there was a universal
sentiment against wanton injury to living beings. The five great
yajiias, therefore, came to be regarded as an act of expiation for the
accidental destruction of life through five household things.? In
respect of these five mahayajzias, Dr. P. V. Kane cbserves? that
this institution was, morally and spiritually, a decided improvement
over the $rqutq sacrifices, as it was prompted by feelings of devotion,
reverence, compassion and fellow feeling.

1. pamcaiva mahdyajiah tany eva mahasattrani bhatayajfto manusyayajiiak
pitryajiio devayajiio brahmayajiia iti (Sat Br.XI. 5.6.1).

2. The fire-place, the grind-stone, the broom, the pestle and the mortar
and the water-pot. See § and Ananda on III. 13,

3. HD. Vol. I, Part T, p. 697,

!
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The architects of this sacrificial cult were known as rsis, the
Vedic seers. Sayana describes them by such epithets as atindriya-
drastarah, mantradrastarah etc. which would suggest that they
ssaw’ the hymns and sacrificial formulae in a state of religious
ecstacy. The Vedic seers lived a full social life as householders and
discharged their duties both as sacrificers ( yajamanas) and as officia=
ting priests at the sacrifices (ydjakas ) with exemplary diligence and
meticulous attention. The sacrifices were, as mentioned before
(p. 23 above ), performed for temporal aspirations and for a place in
heaven. Their compositions bear testimony to their sense of hope,
optimism and zest of life. The wife of a sacrificer had a significant
role in the sacrificial rites, and so great importance was attached to the
garhasthyadharma i.e. the order of the householder. There is noth.
ing in the Vedic literature expressly corresponding to vanaprastha,
but we find a reference in RV X. 136. 2 to the munis, who are said
to be wind-girt and clad in brownish dirty garments. We come across
the term muni not infrequently in the Brahmanas and the epics, but
even there the term seems to apply mostly to householders. The Ast,
Br. (V1. 33 ) mentions one householder Aitasa as muni. Among the
Upanigads, the Brh. (IV. 4. 22 ), for the first time, speaks of munis
who had renounced the world and lived by begging, and references to
ascetic life are to be found among the later Upanisads such as the
Katha, the Mundaka and the Jabala. However, even in the Mbh.
we find that Mudgala and Asita Devala, who were householders
living in hermitages, were called munis. Another hermit clan
mentioned in the Vedas and known as yatis, which was associated
with the Bhrgus, was totally opposed to the cult of sacrifice, of which
more later.

The Upanisads :

The Upanisads, on the other hand, embody the earliest efforts
to give g philosophical explanation of the world. The term
“Panisad has been explained variously, but its general meaning
Seems to be rahasya or guhya, a secret or esoteric doctrine.
Et.ym°1°gically it is derived from upa (near), ni (down ) and sad
(sit), indicating that it is a secret doctrine which the disciples learn

"B 4
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from the teacher sitting at his feet. The origin of the Upanisads, as
they have been handed down to us, cannot be definitely known, but
they seem to have been incorporated as the concluding parts of the
Vedas at a much later date. This is evident from the Ch. Up. V1. 1
in which Narada approaches Sanatkumara for instruction. ‘When
asked by the latter what he already knew, Narada replies that he
had read the Vedas and knows the Vedic mantras. There he
mentions brahmavidyd separately and says that he has heard that
only the knower of Brahman crosses over s:rrow. The Mund. Up.
I. 1. 5 describes the four Vedas as ¢ lower wisdom’ and states that
the higher wisdom is that by which the Supreme is known. The
main concern of the Upanisads is to discover the nature of the
ultimate reality by examining the external world and human
experience.

The Upanisadic thinkers tried to ascertain the ultimate principle
which lay behind this world of appearance. Just as an earthen pot can
be known by knowing its cause — the clay, they wanted to know
whether there is an ultimate principle by knowing which everything in
this world can be known. In Chan. III. 4.1, we find Sandilya
cryptically defining it as fajjalan, as that which gives rise to this
world (ja), reabsorbs it (/i) and supports (an) it. They named
this ultimate reality Brahman from the root brh ¢to expand’, ¢ to
burst forth®. This derivation suggests that this ultimate reality
burst forth and from this emerged the manifold world ( Tas. 11, 5.2).
It wished to become many and became manifest in two forms, the
sentient and the insentient ( Tas. II. 6) The ancient seers, however,
soon found that this reality was supersensuous and beyond the reach
of mind and speech,? and so failing to identify this reality in terms
of human experience, they declared it as neti meti, nothing like it
exists in life ( Brh. 111, 8). Yajhavalkya describes this reality
in purely negative terms as follows : ¢ This, O Gargi, the wise call
the Imperishable (aksara). It is neither gross nor subtle, neither
short nor long, neither glowing red nor adhesive, neither shadow nor
darkness etc. ** ( Brh. 111, 8). And yet he dwells in earth, water,

1. yato vaco nivariante | aprapya manasd saha (Tai. 11. 4, 9).
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fire, air, sky, beaven and the sun and controls them from within; he
js the Inner Controller of beings (antaryamin). Yajfiavalkya
further tells Gargl that the sun, the moon etc. stand in their respec-
tive positions because of him and on him depends the spacial and
temporal order of nature.

Further they realised by introspection that what we commonly
regard as our Self ( atman ), namely the body, the vital breaths, the
mind or the intelligence, is not the true Self, since everyone of them
is subject to change and limitation. They are merely the sheaths
(kosa) of the true Self, who is the permanent and blissful soul
(Tai. 1I1).  They called this Self also by the same term atman,
which has been a source of a great deal of confusion in its usage.
Uddalaka identifies this individual Self with the ultimate reality in a
famous passage, known as a mahdvakya, and tells his son, fat tvam
asi Svetaketo (Chan. VI. 8, 7). As pointed out by Sri Badarayana,
however, in the Braghma Sutra I. 2. 20, both the Kanva and
Madhyandina recensions of Brh. II. 7. 22 speak of the difference
between the individual Self and the Tnner Controller. Sri Sankara
discusses this text and has made an attempt to explain this
Upanisadic passage to suit his monistic doctrine. It is, however,
pertinent to note that both Sri Ramanuja and Sri Madhva use this
text to support their doctrines of qualified monism (wéistadvaita)
and dualism ( dvasta ) respectively.

This distinction came to be emphasized in later Upanisads such
as the Katha, Mundaka and the Svetasvatara, and we find that the
Self is said to be part of the Divine like a spark from fire! and the
power of God is said to be supreme and of diverse kind,? In contrast
the individual Self is said to be ignorant (aj%ia) and powerless
(anisa) in Sv. Up. 1. 9. The whole world, whatever exists, trembles
In the presence of the Supreme Brabman. Through fear of Him the

B e s

1. tad etal satyarh yathd sudsptat pavakdd visphulifigah sahasrasah prabha-
vante | sarapah tatha ’ksarad vividhah somya bhav@h prajayante tatra
caiwa’pi yanti || (Mund. IL, 1. 1),

& pwra 'sya Saktir vividhaiva $rayate (Sv. VL. 8).
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fire burns, through fear of Him the sun blazes forth, through fear of
Him Indra beats a retreat, and so do the wind and death the fifth.
( Katha. Up. VI, 3). God is not merely immanent, but also trans-
cendent. He is now said to be the Lord of the universe and the
individual Selves ( §v. Up. I. 10), whose commands none can
overstep. From this it was short step to the monotheism of the S,
Up. and the Giia, which respectively identify Brahman with Lord
Siva and Lord Krsna with Brahman and praise each of them as the
Lord of the world.

The Cult of Tapas :

The cult of tapas finds a prominent place in the Upanisads.
The creation myth of Rgveda (X. 190. 1) says that the creator of
the universe prepared himself tor this work of creation by the practice
of tapas. This is repeated in the Tai. Up. II. 6. 1, which tells us
that ¢having performed austerity, He created all this, whatever is
here’. The Upanisads further tell us that God-realisation is the goal
of human life and austerity is the preparation for it. When Bhrgu
approached his father Varuna and requested him to instruct him
(Bhrgu) in the Varunl widya ( ZTai. Up. 1Il. 1), the latter did
not straightway explain to him the doctrine of Brahman, but asked
him to seek Brahman through austerity. Every time Bhrgu came
with an incorrect answer, he repeated this advice. Thereupon
Bbrgu himself, by continuous reflection, recognised him as food,
as vital breath, as mind, as reason and finally as bliss. We
read in the Pr. Up. I. 2 that when Sukeia Bbaradvaja and five

others went to sage Pippalada for instruction on Brahman, the.

wise man told them to stay with him for a year and practise
penance and chastity with faith, before he could teach them. It
furiber states (1. 15) that ¢ those who practise penance and possess
firmly rooted chastity — theirs is the world of Brahman®. In the
Tai. Up. 1. 9.1 we come across the view of Taponitya that only
penance should be practised for attainment of self-knowledge.
The Mund. 111, 2. 4 states that @tman cannot be attained by one
through austerity which is devoid of linga (alingat). Sri Sankara
takes tapas here to mean knowledge and lifiga renunciation, on which
Deussen remarks that ¢in this way anything can be interpreted in
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any manner. ' According to the latter, fapas has its usual meaning
austerities and alinge means lacking ¢in the right character, parti-
cularly the characteristic of knowledge *.* We read in the Maitri.
4. 4 that one frees oneself from evil through penance and that is why
Brahman is known through knowledge, through penance and through
meditation.

Two Conflicting Ideclogies

We thus notice that the thinking of the Upanisads was entirely
distinct in spirit from the ritualism of the Brahmanas. There is suffi-
cient evidence to show that there existed mutual hostility between the
exponents of the sacrificial cult and the austerity cult. The ritualists
who devoted themselves to the systematic interpretation of the Vedic
ritual, held that the Vedas have no purpose other than to lay down an
injunction for the performance of a specific sacrificial rite ( Jaiming
Satra, 1.2.1), The injunctions are of two kinds, those that
prescribe certain rites ( widhi ) and those that prohibit certain actions
(misedha). In view of this, they deciare that all Vedic passages
which do not relate to an injunction are meaningless.? In particular
they argue that those Upanisadic passages which speak of Brahman
as a self-existent entity without enjoining any ritual action, do not
serve any purpose.

The Upanisadic thinkers, on the other band, are no less critical
of the tendency of the ritualists who worship different deities with
sacrifice for paltry favours, Thus the Brh. Up. L 4.10 refers
contemptuously to a person, ‘who worships another deity ( that is
other than Brahman)' and says that ¢he is one and Brahman
another *. It calls such a person a ¢house-dog’ of the gods, as he
is satisfied with the crumbs of gifts which he receives from them.
Later in the same Upanisad we come across a sarcastic remark of
Yajfiavalkya, ¢ What is sacrifice — (mere killing of ) animals »
(IIL 9, 6). The Ckan. Up. 1. 12 contains a satire on the ritualism

Qf the Brahmanas, But the Mund. Up. is more scathing in its attack
—

L. Deussen : Sizty, Upanigads of The Vedas, Vol. II, p. 585,
% amnayasya krigarthatvad anarthakyam atadarthanam.

-
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on the empty formalism of the ritualists. It says that there are two
kinds of knowledge, the lower i. e. ritual knowledge and the higher
by which the Supreme is known (I. 1.4). It further adds that
those who remain confined to the ritual knowledge, no doubt, pose
themselves as wise and learned, but they are like blind men led by
the blind. The sacrifice-ship analogy is specifically ridiculed by
calling it a fragile boat (1. 2. 7 ), which cannot save one from death,
Those who go to heaven after performing sacrifices have to come
down to the earth after their merit is exhausted (I. 2. 9). Thisis
true not only of ritual works but also of meritorious deeds. Thus
Chan. Up. V. 10. 7 says that even persons of virtuous conduct enter
into better wombs after death and taking birth in righteous families,
reap the reward of their virtuous deeds. According to the Brh. Up.
1V. 4. 22 a person overcomes birth and death only when he attains
to knowledge.

There is sufficient evidence to show that these two conflicting
ideologies were sponsored by two eminent clans of priests, the
Angirasas and the Bbrgus. Both Angiras and Bbrgu, their epony-
mous ancestors, had already come to be regarded as mythical figures
in the early Vedic period. They are mentioned with Atharvans in
RV.X, 14. 6 as the carliest sponsors of the fire cult. Both Indra
and Angiras find a prominent mention in BV and both are identified
with the cult of sacrifice. Indra’s greatness is celebrated in about
250 bymns of RV, which forms nearly one-fourth of the corpus,
and he is said to be the leader — nay, the very soul of sacrifice. ( $B.
IX. 5. 1. 33). The Vedic gods are closely connected with the ritual
system of which they form an integral part. The word Angiras
occurs about S0 times in the RV. and most of the prominent seers
with two exceptions belong in one way or another to the Angiras
family. The two exceptions are Grtsamada of Mandala II and
Vasistha of Mandala VII. Grtsamada was the son of Bhargava
Vitahavya who, when defeated by Pratardana, son of Divodasa, took
shelter in the hermitage of Bhrgu and embraced the profession of a
Brahmin ( Mbh. XIII. 31). The Grtsamadas were originally devo-
tees of Varuna and also of Rudra (RV. II, 33), but later became
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enthusiastic supporters of the Indra cult (EV. II. 12). We find
futher that one of the Grtsamadas implores Varuna ( EV. 11. 28. 9)
that he should not be made to suffer for his or another’s sin.
Probably he refers to the sin committed by him or his ancestor by
transferring his loyalty from Varuna to Indra. Vasistha too, who
was the son of Mitra-Varuna (RV. VIL 33.11), became the
priest and supporter of the Vedic Aryan king Sudas and helped him
to win the victory over the ten kings in the Dagarajia war. He
ascribes his later misfortunes to the wrath of Varuna and bewails the
fact that his kinship with Varuna has come to an end (RV.
VII. 88). Generally speaking, one may say that the Angirasas
identified themselves with the Indra cult and made important contri-
butions to the development of Vedic sacrifice.

Rahurkar! makes the pertinent observation that the sages who
are traditionally regarded as the authors of RV, rarely figure as
teachers in the Upanisads. Another ancient family of priests seems
to have been associated with austerity and Upanisadic knowledge.
The family of Bhrgus is connected with the AV which, originally
known as Atharvangirasah, later came to be known as Bhrgvangi-
rasah. Jan Gonda? finds this specially suggestive, as the speculative
parts of A V. deal with the universal soul, Brahman. The Atharvanic
texts, in his view, are the immediate harbingers of the oldest
Upanisads and as such attest to the continuity of the ancient
speculative reflections. Bhrgu himself, as we saw before, practised
austerities at the instruction of Varuna in order to realise the true
nature of Brahman. The Bhrgus initially at least seem to bave been
opposed to the Vedic form of sacrifice, as they are said to have chased
Makha (RV. IX. 101, 13). Sayana, however, takes Makha to
mean a demon for which there is no warrant. There is no mention
of such a demon anywhere in the Vedic literature. Bhrgus and a
hermit order of Yatis associated with them were generally opposed
to Indra and the cult of sacrifice. Cyavana, who was a Bhargava
according to the Sarvanukrmani, is said to be a friend of the Aévins
S e
1. Rahurkar : The Seers of the Rgveda, Introduction p. xx,

% Vedic Literature, pp. 267, 268, 295,
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and an opponent of Indra and his devotes Paktha Turvayana ( RV.
X. 61.1-3). Another Bhargava Jamadagni, father of Parasurima,
is mentioned in RV as connected with Mitra.Varuna, the Agvins and
Soma. He was a great ascetic and used to preach aksara brahman
(Tai. Ar. 1. 9).

Two Cultures :

Tt appears that Bhrgus were connected with the Asuras in one
way or another. Bhrgu himself was married to an Asura maiden
Pulomd ( Mbh. 1. 5.11) and his grandson USanas was the high
priest of Asura king Vrsaparvan ( Tas. Saskz. 11.8.5). Yayati, the
celebrated king of the lunar dynasty, was married to Devayani,
daughter of Utanas (Sukra ) and éarmigthi, daughter of Vrsaparvan.
Yayati had five sons, Yadu and Turvagu from DevayanI and
Druhyu, Anu and Puru from $armi§gh§. The five tribes, Yadus,
Turvaéus, Drubyus, Anus and Purus, claiming ancestry from them,
took part in the Dasarajfia war against Indra’s friend Sudas and
the Bharatas. The ten kings who took part in this war are described
as non-sacrificers, ayajyavah (RV. VIL 83.7). Thus the two
important clans of priests, the Angirasas and the Bbrgus, belonged
to two different camps represented by the Devas and the Asuras.
We come across accounts of how the austerities undertaken by the
Asuras were interrupted by Indra, the Lord of gods, out of fear that
they would thereby become stropg and wrest from him his overlord-
ship (indrapada ). There are also other accounts in which we are
told how the Asuras took every opportunity to destroy the sacrifices
in order to weaken the power of the gods by depriving them of their
customary offerings. The Tandya Mahdbr. (XIV. 4.7) tells us
that the Vaikhdnasa munis, who were the favourites of Indra,’ were
killed by one Rahasya Devamalimiuc in a place which came to be
known as Munimdrana. On the other hand, the hermit clan known
as the Yatis, who were connected with the Bhrgus, were thrown by
Indra to the wolf-bounds (Salavrkas, Tait. Sam. VI 28.5)2

1. éndro muninam sakhd (RV. VIIL. 17. 14),
2. See Kane, HD, Vol. I, Part I, p. 9.
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Both the Ait. Br. (VIL 2) and the Mbh. (XIL 15. 15) record this
action of Indra throwing the Yatis to the wolf-hounds as sinful.

Thus this ideological conflict between the protagonists of ritua.
Jism and asceticism seem to bave had deeper roots in two different
cultures, which may be called the Asura culture and the Vedic
culture. We find frequent references to the struggle between the
Asuras and the Devas for supremacy not only in the RYV. and the
Brabmanas but also in the Srauta literature and the Mbh. The
most important exploits of Indra invariably link the killing of the
Asura kings with the destruction of their cities. It is stated that
Indra conquered hundred cities from the Asura king Sambara (RV.'
IV. 30. 20 ) and gave their wealth to Divodasa and Bharadvdja
(BV.VL.30.4). He conquered seven cities of Asura king Sarat
and made a gift of these to Purukutsa (RV. VI. 20.10) He
performed the terrible feat of killing his arch-enemy Vrtra, destroyed
pinety-nine cities and released the waters which were held up by
Vrtra (RV. 1. 32.11) The latter is probably a reference to the
destruction of embankments which stored river water for supply of
drinking water to the city people. We read in RV. 111, 30. 9 that
assisted by Agni, Indra destroyed nine enemy cities in one attempt,
which would indicate that he resorted to incendiarism to destroy the
enemy cities. Indra’s epithets such as purabhid and purandara would
suggest that he made a forced entry into the fortified settlements of
enemies and destroyed them.! This literary evidence of the des-
truction of the Asura towns by the Vedic Aryans is supported by the
archaeological remains of the Indus civilization. Thus both the
literary and archaeological evidence seems to lend support to Sir
Mortimer Wheeler's view? that the Vedic Aryans led by Indra were
responsible for the ruin and destruction of the Indus civilization.

As pointed out by Sir John Marshall,? these two civilizations were
80 unlike each other that it would be difficult to stipulate a common
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Indo-Aryan source for them. The arguments advanced by Sir Jobn
are unquestionable, and we cannot do better than summarise them
here. There are at Mohenjodaro and Harappa densely populated
cities with solid commodious houses of brick with adequate sanitation,
bathrooms, wells and other amenities. On the other hand, the Vedic
people formed a prominently pastoral society and lived in houses
largely constructed of bamboos in villages. The draft animal bull
was prized by the Indus people above all animals, while the milk-
yielding cow was held in special veneration by the Vedic people.
The horse, which plays such an important part in the Vedic society,
Is unknown to the people at Mohenjodaro and Harappa, as it is not
to be found among the figures of animals found at those places. The
sea food was a common article of diet of the Indus people, while the
Vedic Aryans were mainly meat-eaters, as there is no mention of
fishing in the Vedas. The Vedic Aryans used, in the times of the
Rgveda, gold, copper and bronze, but silver was more common than
gold among the Indus people. While both of them employed copper
and bronze for making vessels and utensils, the Indus people some-
times made use of stone also for this purpose, obviously a relic of the
neolithic age. For offensive weapons both used the bow and the
arrow, spear, dagger and the axe, but defensive armour such as the
helmst and the coat of mail used by the Vedic people was quite
unknown to the Indus people, which must have worked heavily to
their disadvantage in armed conflicts between the two. While the
Vedic religion was aniconic, icon worship was common among the
Indus people, as is apparent from the remains at Mohenjodaro and
Harappa. While in the Vedic pantheon the female element is in a
subordinate position, the cults of Mother Goddess and Lord Siva
were prominent among the Indus people. Phallus worship, which
was abhorrent to the Vedic people, was widely practised by the Indus
people.

In an interesting monograph,! Dr. Malati Shendge has shown
how the so called demons ( asuras ) had reached a height of urban
civilization unusual in those times. The asuras also appear to have

1. The Civiliced Demons : The Harappans in Bgveda, Dehli 1977,
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peen more advanced culturally in comparison with the Vedic Aryans.
As compared with the Vedic god Indra with his drinking habits and
amorous adventures, their Asura Varuna stands out prominently as
the controller of the cosmic order. From the roughly carved seal
found by Mackay from the remains at Mobenjodaro, it is apparent
that they also worshipped the prototype of Lord Siva seated in a
yogic posture. This yogic posture suggests that this god was the
Yogisvara, the typical ascetic and self-mortifier, the embodiment of
dispassion. We read in the Mbk, XIIL. 18 that the Asura kings were
his special proteges and obtained special boons from him by propitiats
ing him with rigorous austerities. There were some well known
Asura kings, who held advanced views on politics and moral conduct.
In Mbh. 111. 28, Prahlada, an illustrious Asura king, is said to have
explained to his grandson Bali the respective merits of soft and hard
decisions. He told Bali that a king has to take soft or hard
decisions as the occasions require. He taught Indra, who had
approached him in the guise of a Brahmin, the rules of good conduct.
He gifted Indra his virtue (§ila), as a result of which along with
virtue righteousness, truth, good conduct and prosperity left him one
by one and entered Indra ( Mbh. XI1. 124). )

The following accounts of some illustrious Asuara kings show
that they had accepted their defeat by Indra with philosophic calm.
After Indra had wrested the overlordship from Prahlada, he went to
ses the latter and found him living in a desolate place, apparently
calm and collected. When asked about the secret of his equanimity,
Prahlada explained to him the doctrine of svabhdva. He said
whatever happens in this world is the result of the inherent nature
( svabhava ) of things and that one should, therefore, watch the ap-
pearance and disappearance of all created things without attachment,
without pride, free from all bonds and being indifferent to everything
( Mbh. XI1. 215 ). Mbh. records a similar dialogue between Bali and
Indra, where Bali explains his defeat and loss of fortune to the
inexorable march of time. He expounds the doctrine of kdla, which
brings everything to fruition and establishes everything ( Mbh. XII.
216). Namuci explains the secret of his equanimity by saying that

———#
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everything in this world Is preordained and that he lives in peace as
directed by the ordainer ( Mbh. XI1. 219), When Vrtra was asked
the same question by Usanas, the former replied that there is no
cause for elation or grief, as one gets his due as a result of his past
actions ( Mbh. XII. 270). In religious books such as the Yoga-
vasistha the story of Bali is given to illustrate disinterestedness
(andsakti) Even if these dialogues are apocryphal, they seem to
enshrine the tradition that the doctrines of svabhava, kala and karma,
as also the qualities of equanimity and disinterestedness, on which
the Bhagavadgita lays such great emphasis, seem to have had their
origin in the Asura culture.

Now the question arises, who were these asuras who, from all
accounts, were a cultured and civilized people ? Sayana’s commen-
tary does not throw any light on the identity of those whom Indra
defeated. He calls some of them as asuras, others as enemy kings.
The Vedic scholars generally assume that the gsuras were non-Aryan
tribes on the Indian soil, whose chiefs offered resistance to the
invading Aryan hordes. There are, however, indications in the RV
Itself that the Vedic Aryans had to fight with Aryan tribes also. In
EV. VI 60. 6* Indra and Agni are praised for their conquest of
Dasas as well as Aryan foes. The Brahmanags describe the asurqs
a8 prajapatyah i. e. sons of Prajapati. Thus it is stated in the
Sat. Br.1X. 5. 1. 12 that both the Devas and the Asuras had sprung
from Prajapati and entered upon their father’s inheritance. The
Brh. Up. 1. 3.1 tells us that Prajapati had a twofold progeny, the
Devas and the asuras, of whom the Devas were the younger and
asuras were the elder. We cannot explain such statements unless both
the Devas and the asuras belonged to the Aryan race, and the gsuras
entered India before the Vedic Aryans. The Asura-Varuna-religion
of the asuras is akin to the Ahura-Mazda-religion of the Iranian
Aryans, so that both of them could be said to have developed

Y. Vettam Muni : Purdyic Encyclopacdia, Delhi 1975, p.104,

2. For other references, see EV. V1. 22,10, X.69.6, X.83.1, X, 102. 3

quoted by Kane : HD. Vol. II, Part I, p. 27.
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put of a common religious ideology of their Aryan ancestors.!
Vatsa Kanva mentions (RV. VIII. 6. 46) that he received
wealth from Tirindira, son of Parsu, which according to Griffith
are Iranian names ( Tirindates and Persa). From this it is
evident that there were close relations between Indians and
[rapians in those days.? The Iranian Aryans must have come to
know with horror and helplessness the destruction of a sister
civilization by the Vedic Aryans led by Indra. Otherwise one cannot
explain why the same conquests which led to the deification of the
Vedic war-hero Indra in India led to his being represented as thek
arch devil in ancient Iran. Thus in the Avesta the word Ahura
denotes the mighty God and the word daeva (deva) means a
¢demon *. A victorious people usually ascribe their victory to their
godlike qualities and denounce their defeated enemies as devils. Thus
the gsuras came to be regarded as demonaical and the word surg
was artificially coined to denote a god by regarding the g in the asura
as a negative prefix and by dropping it.3 This pejorative sense in
which the word asura came to be known later is also to be found in
the Gita ( Cf. chapter XVI).

Asssmilation of the Two Cultures :

As we saw before, with the growing popularity of the Indra
cult some of the devotees of Varupa such as Grtsamada and Vasi.
stha changed sides and became the enthusiastic supporters of Indra.
ﬁater the Vasisthas seem to bhave made serious attempts to bring
about a compr.omise between the Varuna-religion and the Indra-
religion by some such arguments as ‘ Indra conquers and Varuna
rules’ (RV. VIL 83. 9).# However, as a result of these attempts
Varuna got only a subordinate position in the Vedic pantheon,
with bardly a dozen hymns to celebrate his glory. It is true that
We come across pascages in the RV which glorify Varuna as the
Toocrecorsoreocrrree
L Dandekar, VM7, p. 181.

2. Rahurkar, The Seers of the Rgveda, p. 161,
3. Dandekar, VMT, p. 184, fn. 87.
& Dia, p. 65
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supreme God, but they only seem to testify to his former glory. In
fact we are told in RV. IV. 42 that Varuna tried to stake his claim
to religious hegemony, but Indra flatly refused to give up his
position as the mighty god. Eventually moral authority had to yield
before superior might, and the poet had to concede Indra’s claim to
supremacy unreservedly. Although Varuna was accorded a special
position by his association with Indra as a dual deity indr@varunau,
he never regained his former glory. From his position as the world’s
controller ( RV. V1L 87. 5, 6), whose decrees all the gods followed
(RV. VIIL 41. 7), be was reduced to the position of the god of ocean
and lord of the acquatic creatures ( BG. X. 29). The other god of the
asuras, Rudra-Siva, seems to have fared much better. He too was
given an insignificant status in the R V. with only three whole hymns
and was originally denied a share in the sacrificial offerings. His
claim was allowed only after he had threatened the gods ( Sat. Br.
1. 7. 3) and destroyed the sacrifice of Daksa to which he was not
invited ( Mbh. XII. 274). He, however, became in the Mbh. period
the supreme God Mahadeva) and in the later Pauranic period a
member of the Hindu trinity (¢rimurti ).

This reconciliation between the two ideologies is reflected in the
changed attitude of the Vedic seers to austerity (¢apas). The word
tapas occurs over a dozen times in the earlier Mandalas of the RV,
but it is mostly used in the sense of heat. Only in the the tenth Man-
dala the word means penance, austerities or self-mortification. In
RV.X.190.1 it is stated that the eternal law and the truth, the sun
and the moon and the universe are born of fapas.® Vedic scholars are
now generally agreed about the supplementary character of the tenth
Mandala and its later incorporation in the EV. Accoriding to Gonda,
this Mandala contains some Atharavanic matter, consisting of
speculations on the origin and the mysteries of the universe and the
ultimate principle besides the presence of gods unkown to the other
Mandalas.? The hymn of creation ( EV. X. 129) explains that the
universe evolved from One, who is entirely different from a god

1. Kane, HD, Vol. V, Part II, p. 1415, fn. 2323.
9. Jan Gonds, Fedic Literature, p 12.
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tike Indra or even Prajapati or Vigvakarman. This One became mani-
fest by his own intrinsic power, tqpas. This is a tacit acknowledg-
ment of the importance of tapas in the creation of the world. In the
Ait. Br.and Sat. Br. it is indicated that tapas like sacrifice would
bestow everything.! There is not much scope for the introduction of
{apas in the actual performance of a sacrificial rite. But according to
Thite,? diksé and fapas are closely associated. It is stated in KS.
XXIIL 2 that ¢by means of diksa and tapas sacrifice is obtained *.
The diksa contains the idea of self-mortification, austerity, fasting
etc. In Sat. Br. IV.4, 4, we are told that one who practises austerity
to the point of abstaininig from sexual intercourse will find a place
in beaven. The Vedic sages also adopted the Upanisadic doctrines
and by combining them with ritualistic tradition, incorporated them
as the concluding portions of the Vedas, which then, as pointed out by
Deussen, came be known as Vedanta. This is borne out by the fact
that the term Vedanta occurs only in such later Upanisads as
the Mundaka (I1L. 2 6), the Svetasvatara ( V1. 22) and the Maha-
narayana ( X. 8 ) and also the Bhagavadgita ( XV. 15).

We find the first indication of this synthesis in an important
passage in the Ch. II. 23, which has a bearing on the meaning
of Dharma. According to it there are three branches of religious
duty ( dharmaskandhah ), the first consisting of sacrifice, study of
scriptures and the giving of gifts, the second consisting of penance and
the third that of a student, observing continence and staying in the
bouse of the teacher. It further adds that all these attain to the world
of the meritorious, but the one abiding in Brahman attains to immor-
tality. For the first time in this passage the householder has been
given an equal status with the ascetic. It is, however, doubtful
if this passage could be treated as a reference to the first four
Stages of life ( d§ramas), which became a prominent feature of
Hindu society in later periods. Sri Sankara thinks that the
ancluding sentence of this passage refers to the fourth order,
\MM
L Kane, HD. Vol. V, Part I, p. 1415, fn. 2323,

% Sacrifice in Brahmana Texts, p. 131,
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samnyasal He argues that this ought to be so, as immortality,
which is different from the meritorious world, is said to be its result.
But the expression brahmasasstha does not mean one who hasg
renounced the world. There is also a doubt whether even the first
three stages of life are meant here. They are not mentioned in the
usual order and a different world is promised for each of them.?
Moreover the term &Gérama does not occur in any of the earlier
Upanisads commented upcn by Sr1 Sankara or the Bhagavadgita.
Henceforth the spiritual practices preparatory to knowledge include
both sacrificial rites and austerities. For instance, in the Kena IV. 8,
austerities, self-control and work are said to be the very founda-
tion of knowledge. In the Mund. it is stated that out of aksara
Brahman have originated the sacrificial formulae ( yajus ), sacrifice,
and sacrificial gifts (II. 1. 5) and austerities, truthfulness and
continence (II. 1.6). The Gita too declares that sacrifice and
austerities purify the mind and cught to be practised without attach-
ment (XVIIL 5. 6).

Yajfiavalkya, who was the foremost theologian-philosopher of
his time, was the first to realise the futility of sacrifice or other ritnal
works for the attainment of liberation. He abandoned wealth and
family ( Brh. Up. 1L 4) and retired into solitude of the forest to
practise austerity. We find Yajiavalkya telling Gargi ( Brh. Up.
I1I. 8. 10 ), ¢«* Whoever, O Gargi, in this world, without knowing the
Imperishable ( Brahman ) performs sacrifices and penance for a thou-
sand years, his merit will have an end. Whoever, O Gargi, departs
from this world without knowing this Imperishable is a wretch,” He
tells Janaka ( IV. 4.22) that for the attainment of God realisation,
the ancient sages rose above the desire for wealth, the desire for sons
and the desire for other worlds and led the life of a mendicant. Thus
both by precept and example, Yajhavalkya held that renunciation
was an essential precondition for release.

. But YajTiavalkya also believed that one had to achieve purification
of the mind through work before renouncing the world. He states

P
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Brh. Up. IV, 4. 22)) that Vedic study, sarifice, charity, austerities
and fasting are preparations for the knowledge of Brahman. These
practices are, however, said to bring only finite rewards, namely a
temporary sojourn in the world of fathers ( Brh. Up. V1. 2.16). But
they are held to be essential for the purification of the mind, without
which there can be no true renunciation. But the Upanisads do
not speak of renunciation as a fourth @érama until a later date,
The Sv. Up. V1. 22 recognises only three dsramas, as the expression
atyaéramibhyah seems to refer only to the monks, who had passed
beyond three stages of life. The post-Buddhist Maitri Up. 1V. 3
says that it is improper for one to become a monk without passing
through the (three ) stages of life, Even Gaudapadacirya refers
only to three G$ramas ( @$ramas trividhah ) in his Karika on Mand.
Up. 11, 6. Itis only the Jabala Up. of a later date which says that
one may renounce the world even after studentship — nay a person
may do so on the very day he becomes indifferent to the worldly life.!

A further synthesis was sought to be achieved between the two
ideologies by means of the doctrine of J7@nakarmasamuccaya i. e. a
combination of both work and knowledge as the path of emancipation.
The Jéa begins by saying that God is the indwelling spirit of this world
and so one should enjoy the things of this world in a spirit of detach.
ment. The next verse that follows states that one should wish to
live for hundred years performing work, in which case one is not de-
filed by one’s actions. Sri Sankara’s explanation of these two verses
dose not carry conviction. He expiains that the first verse refers to
those who are competent to know the Self and stales that such persons
should find enjoyment in renunciation. He adds that the verses
that follow call upon the ignorant to perform works prescribed
by the Vedas. Srl Badarayana, however, states (Br.Su.lll. 4. 13)
that there is no specific mention about this in the second verse, so that
the latter is a general statement which applies to both the learned
and the ignorant without distinction. The main purport of the
Upani$ad becomes clear in verse 11, which readas as follows :

SRS T
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vidyam ca avidyam ca yas tad vedobhayar saha [

avidyaya mriyum tirtvé vidyaya "mrtam aénute |[f

$r1 Sankara rightly equates avidyad with karma, but explains
vidya as devat@jnana i. e. knowledge of the deities and immortality as
becoming one with the deity meditated upon. However, the word
vidya denotes brahmavidya in all the Upanisads and the context also
supports this. Also when Sri Badarayana states ( Br. Sz. IV. 14)
that the verse 2 is meant for the glorification of knowledge, he could
not have meant it as devatdjiana only. The verse 11, therefore,
means that he who combines the two crosses over death through work
and attains to life eternal through knowledge of the Supreme,

Apararka,! commenting on the Yajravalkya Smrti II11. 205,
explains this verse as follows : * Here mdya means the knowledge
of Brahman, avidya ritual work. As a result of the combination of
work and knowledge, he crosses over death i.e. sin resulting in death
and attains to the immortal (Self) through knowledge. It is not
proper to interpret the word vidya as knowledge of deities as some
do, as this will go against the context. From the context it is clear
that the expression i§gvasyam etc. refers only to the supreme God.
Hence in the above hymn, a combination of knowledge and ritual
work is indicated for the attainment of immorality. For bringing
about this result, a different function has been predicated for work
by the statement avidyaya mriyu tirtava. The suffix ktva indicates
that work is subsidiary to knowledge. '’

The Bhakts Cult :

The doctrine of Bhakts, which finds such a prominent mention in
the Gita, can be traced to the Vedic hymns to Varuna in the
Rgveda. This doctrine has always been associated in India with a
personal God, in which the bhakti realises ¢ the unsurpassable
greatness of God as against bis own humble position’ and yet feels
¢ an irresitible urge to establish a personal communion with Him ',
The devotee also feels an acute sense of alienation, when he thinks

. Quoted in Kane’s HD, Vol. I, Part II, p. 717, fn. 1023,
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that his God has deserted him for some reason. According to
Dandekar’ this feature of bhakts has been well brought out in the
Varuna hymns of Vasistha in Rgveda VII. 86. Vasistha, who
calls himself as the kinsman, friend or servant of Varuna, had
espoused the cause of Sudas, the friend of Indra, in the Dasa-
rajia war. He, therefore, thought that all the misfortunes he had to
face in his later life were due to the wrath of Varuna which he
had incurred by his apotasy. In RV. VIL 89 he explains away his
moral lapse as due to a deficiency of will-power and plaintively
asks him how their long-standing intimacy has come to an end. Thus
according to Macnicol,? the feelings of awe and reverence which find
an expression in the hymns to Varuna presage the beginnings of the
Bhakti cult.

But the emphasis on devotion and divine grace become explicit
only in the later Upanisads such as the Katha, the Mundaka and
the Svetasvatara. There is an identical passage in the Kath. Up.
(1. 2.23) and Mund. Up. (11l. 2.3 ), which says that this Self is
not attained through study, learning and hearing and that God himself
reveals his true nature to him, whom He chooses. But even the word
prasada, which denotes grace, finds a specific mention only in S.
Up. VI. 21 and the word bhakés for Lord Siva occurs only in the
concluding verse of that Upanisad. Exclusive devotion to God, which
results in his undeserving grace, inspires love rather than awe in the
heart of his worshipper. Perhaps the later doctrine of guatdra may
have had its origin in the human desire to worship a superman, who
exhibited in a marked degree what are considered as divine attributes.
Neither Varuna nor Siva could have provided the sole inspiration
for the concept of bhakti as we find it in the Gita, with its accent
on exclusive devotion and the doctrine of avatara. We must,
therefore, trace these ideas to a different source,

IV. The Epic Backdrop

The Gita forms an integral part of the Mah@bharata, which
Contains a record of the philiosophical systems which were current in
e e
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those times. During this period we come across two ancient
systems known as Sankhya, with its allied system Yoga, which bad
earned a reputation in the early religious and philosophical literature,
The Moksadharma ( Mbh. X11. 290. 101) describes the Sankbya as
an ancient system with a vast literature.’ Another system which was
current in the Epic period was the Paficarata system with its doctrine
of the wyizhas, the avetaras and exclusive devction to God. Another
doctrine that finds a mention in the Epic is known as the Carvakamata
or the Lokayata. As will be shown in the next section, the Gita has
tried to bring about a synthesis of Vedanta with Sankhya and Yoga
and the Paficaratra systems to the extent possible and adapted some
of their doctrines and terminologies for this purpose.

The Sankhya system had a non-Vedic origin as is clear from
the fact that it is mentioned separately from the Vedas and Aranyakas
in MD. (XII. 337.1).2 The Sankhya system has received the highest
encomiums in the ancient Brahmanical and epic literature, and the
Sankhya teachers have been held in high regard by the ancient
thinkers. Thus the Atharvana Pari$ista (X. iii. 3. 4) mentions
the Sankhya teachers Kapila, Asuri and Paficasikha in connection
with the farpana invocation while offering libations of water to the
deceased ancestors. The A$valayana Grhyasitra in its tarpana list
gives directions for making respectful offerings to the Sankhyas and
Siddbas, They are mentioned in the epic in such flattering terms as
tattvacintakah, sankhyadaréinah and mahaprajziah ( MD. 301).
The Sankhyas seem to have had such a pervasive influence over the
other systems that it is said that whatever higher knowledge is to be
found in the Vedas, the Sankhyas (i.e. the Sankhya schools), the
Yoga and the various Purapas belongs to the Sankhya thinkers
(MD. 290. 103 ).

None of the Sankhya texts which existed before the Sankhya-
Karika of Isvarakrsna are extant now. Iivarakrsna himself states
that his Karikd represents a summary of a work known as Sasti-
tantra ( 8K. 72), but this work also is not available, Although we

1. sankhyarm visdlamh paramans puranan.
2. Sankhyam yogam pavicaratrai ved@ranyakam eva cd.
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gét references to Sankhya ideas and Yoga practices in later Upanisads
such as the Katha, the Mundaka, and the Svetdsvatara, our main
source of the Sankhya system in the ancient times is the Mbh. The
great mass of material relating to Sankhya found in the Moksadharma
( Mbh. XII. 168-353 ) and the Anugita ( Mbh. X1V, 16-50) shows
the immense popularity which it had gained during this period. But
the most ancient parts of Mbh. which relate to Sankhya and Yoga are
contained in Sukanuprasna ( adhyayas 224-227), Vasistha-karala-
janaka-sm‘nv&da (adhydyas 291-296) and Yajravalkya-janaka-
sanwada (adhuayas 298-306 ) of the Moksadharma and the Guru-
Sisyasarwada (adhyayas, 35-40) in the Anugita added by Suta
and the Bhagavadgitaz added by Sauti (450 B.C.). We have,
however, to bear in mind that the epic accounts of Sankhya in the
above dialogues are ascribed to Vasistha, Yajhavalkya and Vyasa,
who are staunch Vedantists.

According to the Sankhyas, the world consists of two ultimate
principles, the insentient prakrti belonging to the realm of matter
and a sentient purusa belonging to the realm of the spirit. According
to Vasistha, the doctrine of prakrti is based on inference. Thus
from the material objects that we see in this world, we infer the
existence of gross elements, from gross elements, of egoism,
from egoism of the great principle (mahat) and from the latter
of prakris, where one has to stop to avoid infinite regress. Tkhe
prakrti is, therefore, described as ulsiiga i. e. without a distinguish-
ing mark (XIL. 291. 42). This eightfold praksti gives rise to
sixteen vik@ras or effects, namely, the five organs of sense, the five
organs of action, the mind and the five objects of senses. In addition
to these twenty-four categories, there is the twenty-fifth category,
the purusa who is the conscious Self. Vasistha further tells us that
the conception of purusa is also based on inference ( XII. 291, 42),
But the Sankhya doctrine of pararthatva that every composite thing
such as the body or the mind exists for another entity distinct from
it, does not find a mention in the epic. The eternal purusa is
distinct from the ever-changing prakrti and remains unaffected even
When in conjunction with it like a lotus leaf on water, The doctrine
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of gunas as qualities of prakrti was also known to Suta (XIL
293. 20-25), who gives an elaborate description of the psychic
qualities which arise from the predominance of one quality over the
other two in a person ( XIV. 36-39). Man is said to suffer bondage
so long as he identifies purusa with prakrti or its gupas through
ignorance, but attains emancipation through discriminating knowledge
between the two. Vasistha further tells Janaka ( XII. 296) that
when the Self realises his true nature through discriminating
knowledge, he is to be regarded as the twenty-sixth principle, which
is the etercal, stainless, primeval Brahman. According to Yajiia-
valkya, this twenty-sixth principle is the pure supreme Self without
attributes, and when the individual Self realises himself as different
from prakrti, he becomes liberated and beholds the Supreme Self
(XIIL. 306, 74).

Vasistha then proceeds to describe how this process of evolution
takes place (XII. 291). The formless Brahman, which is self-
existent and bountiful, creates the first embodied being of vast
proportions, of infinite deeds and of cosmic form (wisvarspa ).
This First-born is radiant, immutable and possessed of eight yogic
powers’ and is known as Hiranyagarbha. He bas his hands and
feet stretching in all directions, with eyes, ears, mouths and heads
everywhere. In the yogic spripture he is known as the great principle
( mahat), Virifici and the First-born. In the Sankhya he is known
by diverse names. Undergoing modifications, Hiranyagarbha pro-
duces the principle of egoism also known as Prajipati, from which
arise the five great elements. From them evolves the #ikdra group,
namely, the mind, the ten sense organs and the five objects of senses.
In the same gdhyaya, Vasistha further explains how the dissolution

1. These yogiec powers are given in the following verse :
anima laghima praptih prakamyam mahimd tatha |
TSitvam ca vabitvanm ca tatha kamavasayiia [/
They are : (1) the power of becoming as small as an atom, (2) the
power of levitation, (3) the power of obtaining anything at will,
(4) irresistible will, (5) the power of increasing size, (6) supremaay,
(7) the power of subduing others, (8) suppression of desire.
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of the universe takes place after a long period. A yuga consists of
twelve thousand years and four such yugas taken a thousand times
make a kalpa, which forms a day of Brahma, his night being of
equal dimension. At the end of Brabma's life, the dissolution of
the world takes place and the process of creation starts afresh.?

The accounts of Yoga as given by Vasistha and Yajiavalkya
in the Moksadharma are more or less similar. Although Yajhaval-
kya points out that the Vedas knew of the eightfold Yoga ( Mbkh.
XII.304. 7), it is clear that it could not refer to the astarnigayoga of
Patafjali, of whom there is no mention in the Epic. Vasistha states
that mediation is an obligatory practice with the yogins and is their
superb power. According to him, meditation is of two Kkinds,
the one involving the regulation of breath and the other concen-
tration of mind (XII. 294.8). Yajhiavalkya also states that
the control of breath and concentration of mind constitute the
two main characteristics of Yoga ( XIL 30+ 9). Vasistha then
goes on to describe how one should practise meditation. He says
that after giving up all attachments and observing moderation
in diet, a person should subjugate his senses and fix his mind
on the Self during the first and last part of the night. For this
purpose, after withdrawing his senses from the sense-objects he
should assume a posture as motionless as a block of stone and
try to calm down his mind with the help of his understanding. When
he does not hear nor smell, nor taste and see, when he is not sensitive
to any touch, when he cherishes no thought and is not conscious of
anything, he is said to be perfect in Yoga. Al this time he shines
like a lamp in a windless place? and becomes united with Brahman.
Then the Self reveals himself in the heart of the yogin like a blazing
fire or like the bright sun or like a flash of lightning in the sky. By
such practices the yogin succeeds in realising the Self that transcends
decay and death ( XII. 309. 13-25).

It is thus obvious that what the Epic describes is a theistic
Sankhya.Yoga system, which deals with Sankhya and Yaga toge-
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ther and treats them as one. Both Vasistha and Yajhavalkya assert
that he who sees Sankhya and Yoga as same and that both lead to the
same goal, namely freedom from death, knwos the truth ( XII. 293,
304). This is also the view of the Bhagavadgita (V. 35).

But there are also a number of passages in the Mbh. which
indicate that they are two ancient systems (XII. 337. 68).) In
the same addyaya we are told that there are five systems, namely
Sankhya, Yoga, Pafcaratra, the Vedas, and the Padupata, and that
they hold different views, nanamatani ( verse 59). Itis also said that
Sankhya and Yoga were originally declared by two different sages,
Kapila and Hiranyagarbha respectively. This finds independent cot-
toboration in the Amrbudhnyasarihita (X11.32) which states that
‘Hiranyagarbha had disclosed the entire system of Yoga in two diffe-
rent texts,? mirodhasamhité and karmasamhita. Mbh. XI1I. 289, 9
tells us that Sankhya and Yoga do not have the same system
(darsanarn: na samas tayoh ) and gives reasons for holding this view.
There we are told that both claim superiority for their own system and
advance arguments in support of their claim. The followers of Yoga
say that their system is superior, because, they ask, ‘how can the
ani$vura Sankbya win release ? ° They further argue that only
those who undergo the Yogic discipline acquire the necessary power
or strength to destory the bonds of action due to greed. NIlakantha3
explains that the expression anisvarah katham mucyed suggests
that it is difficult to attain liberation without God. He further adds
that they adduce the above reasons to establish the excellence of their
system | svapakgotkarsdya ca). Hopkins* has rightly suggested
that this passage is a clear indication of an atheistic Sankhya.

Professor S. N. Dasgupta, however, has advanced the view
that Sankhya was probably theistic criginally and became atheistic for

1. Sankhyais ca yogam ca sanatane dve.

2. adau hiranyagarbhena dve prokte yogasamhite.

3. tévaram vina moksadaurlabhyaskeanat, Nil. Mbh. XII. 300, 2, Chitrashala
Press.

4. E. W. Hopkins, The Great Epic of India, pp. 104-106,

v
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the first time in the Sankhya school of Caraka and Paficasikha and
pecame confirmed in this regard finally in iévarakrs_na‘s Sankhya-
karika. In support of his view Dasgupta! cites the contents of
Sastitantra an old Sankhya text, as given in the Ahirbudhnya
Samhna. In this text, the topics of Sastitantra are grouped into
thirty-two original principles ( prakrtamandala) and twenty-eight
derivative principles (vaikrtamandala). It is not known what
exactly is the basis of Dasgupta's view that the Sankhya is theistic,
put if it is the expression tatrd 'dyarsiz brahmatcntrar tu, it may
be mentioned that the word brahman was also in current use to de-
note prakrti, and the mere mention of brakmatantra is not sufficient
to prove that Sankhya was theistic. Both the series given in the
Ahirbudhnya Sambhita are not to be found among the {fattvas
usually mentioned in the Sankhya texts, especially in the Sa@nkhya-
karika, which, its author says, is a summary of Sastitantra ( SK.
72). In his commentary on this karika. Vacaspati quotes a verse
from Rajavartika,? which enumerates the sixty topics of Sastitantra
as follows : (1) the existence of prakrti, (2) its oneness, (3) its
objectiveness, (4 ) its disinctness ( from purusa), (5) its purposive-
ness (for the sake of purusa), (6) plurality of purusas, (7)
isolation (of purusa from prakrti at the end), (8) conjunction
(of the puruse with prakrti at the beginning ), (9) duration,
(10) inactivity of the purusa; these ten form the original categories.
In addition to these there are the five kinds of Error, nine kinds of
contentment and twenty-eight kinds of disabilities of the organs,
which together with the eight forms of power make up the sixty topics,
Vacaspati says that these sixty topics are dealt with in the seventy
kdrikas, which represent a complete system. The first ten topics
known as maulskarthas are referred to in the glosses on Sarkhya-
S
L 8.\ Dasgupta, 4 History of Indian Philosophy, Vol. I, Cambridge 1922,
Pp. 219-20 (See also M. D. Rim#anujicirya and Dr. Sehrader, Ahir-
© budhnya Samhita, pp. 108-110).
2. The author of Rajvartika is not known. Garbe thinks that Bhoja is
its author, Tatvakeumudy, Poona Oriental Series No. 10, Poona 1934,
p. 29,
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karika by Jayamangala, Mathara and other Sankhya texts! included
In the Chowkhamba Sanskrit Series, No. 246,

Thus the Sankhya differed not only from Yoga but also consisted
of different schools, which bad different terminologies and had
different number of fattvas or principles.? Mbh. itself uses the word
Sankhya in the plural and the word Yoga in the singular in MD.2
The Bhagavadgita and the Mcksadharma are found to employ
different terminologies to denote the two ultimate principles of
Sankhyas, Probably the terms ksarq and aksara belonged to an
eatlier school of Sankhya, as they occur in the Svet. and in the
Vasistha- Karalajanaka-Sazrwada in the Moksadharma. The termi-
nology kgetra and ksetrajsia i. e. the Field and the Knower of the
Field is ascribed to Paficagikha in MD. (XII. 211.2). Another school
of Sankhya can be seen in the Carakasarmhitd, which combined
purusa with avyakta or prakrti and accepted only twenty-four
principles. Ag§vaghosa employs the two terms vyakiz and avyakia
in expounding the philosophy of Arada, the former Sankhya teacher
of Buddha. Yet another Sankhya school is found to employ the
terminology of adhibhuta and adhydtma, based on an analysis of the
physical and the mental worlds and the interrelationship between the
two. In the account of the Sankhya given by Agvaghosa, we do not
find a2 mention of gunas in the sense of qualities or constitutes of
prakrti. He, however, refutes the doctrine of gunas in his Budha
carita XXVI. 104 from which it appears that the theory of gunpas
had received an elaborate treatment in yet another school of Sankhya,
Some of these different schools continued to exist even in later times,
for in his commentary on Yaga Sutra 11. 23, Vyasa mentions eight
different theories about the cause of conjunction of purusa with

1. Sankhyasangraha : (i) Sankhya-tartva-vivecans (p.22), (ii) Tatwayatha-
rthyadipana (p. 80), (iii) Zatwasamasasktravriti (p. 135).

2. The MD. lists different nnmbers of tattvas at different places, seventeen
at XII. 267. 28, eighteen at XII. 239. 15, twenty at XII. 267, 30, twenty-

four in adhyaya 296, twenty-five tativas at XII. 298. 10, and elsewhere -

twenty-six tattvas already mentioned.
3. vedegu sankhyesu tathaiva yoge (Mbh. XII. 290.103),
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prakrﬁ» and Vacaspati in his Tattvqvaitaradi explains that all these
alternatives are taken from Sankhya texts.

The deveopment of Sankhya and Yoga seems to have proceeded
independently of each other, and their basic differences came to bg
crystallised in the Yogasutras of Patafjali (1st century A. D.)
and in the Sadnkhya-kdrka of I§varakrsna (4th century A.D.),
But even after the composition of the Sarnkhya-karika, Paramartha
( 6th century A.D.) tells us that there were eighteen schools of
Sankhya in his time. The Sarnkhyakarikd was a landmark in the
historical development of Sankhya, as it unified all the differing
Sankhya schools and rendered all previous Sankbya texts redundant,
The unifying principle was provided by the doctrine of satkarya,!
which is conspicuous by its absence in the Epic and the Bhagavad-
gita. The school of Varsaganya had given some thought to the
problem of causation, as is seen from Vasubandhu's quotation
( Abhidharmakosa, 1V. 64) ¢ That which is, exists; that which is not,
does not exist. That which is not, does not come into existence, and
that which is, is not destroyed® (Cf. BG. I1.16). Johnston rightly
describes this ¢ as a half-way house’ to the later theory of satkdrya-
vada, which states that the effect exists potentially in the cause. The
gross elements are then regarded as the effect of subtle elements,
the tanmdtras, namely sound, colour, touch, taste and smell, which
are now included in the prgkrfs group. On the other hand, the
gross elements, space, wind, fire, water and earth, which figure in the
prakrts group in the Epic Sankhya, are now relegated to the wikdra
group. With the development of this causal theory, the order of
evolution in the classical Sankhya starts with prafkrti as the primeval
cause of the material universe, evolving successively into the great
principle (mahat), egoism (ahankara) and the five tanmatras,
which are the effects of prakrti and causes of sixteen wkriis.
These sixteen vikrlis or effects are the ten senses, the mind and

five gross elements. The gunas, as existing potentially in the prakrti,
B TSR ’
1 Early Sankhya, London 1937, p. 88. According to Johnston, this’

doctrine was not known to Nighrjuna and so could not have arisen’

before the 3rd century A. D., pp. 66-67.
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are now regarded as the constituents of prakrti, latent in its state of
equillibrium as well as its evolved products.

It will thus be seen that classical Sankhya differs from classical
Yoga in the two respects mentioned by the Epic. Classical Sankhya
is atheistic and regards knowledge as the exclusive means of
liberation. In karika 65 iévarakggpa states that prakrts binds herself
by the seven aspects and liberates herself by one, which is evidently
nothing else but discriminating knowledge. According to him, this
knowledge could be attained by the study of Sankhya scripture,
Classical Yoga, on the other hand, is theistic, although its concept
of God is that he is only a distinguished Self, purusavisesa, une
touched by actions, afflictions etc. The God of Patafijali is not
the Upanisadic Brahman, which is the cause of the origination and
dissolution of the world. Yoga also places great emphasis on the
method of meditation for overcoming the bonds of actions and past
impressions. Again while the Epic Sankhya brings out very clearly
the difference between prakrti and purusa, it does not explain why
these two dissimilar principles should come into conjunction. Pataf.
jali, following Varsaganya, explains it by the doctrine of avidya,
according to which ignorance is the cause of conjunction. Isvara-
krsna, on the other hand, adopts the purusarthata theory that praksts.
works to bring about either of the two goals of life, namely enjoyment
and emancipation ( Yogo Sutra, Il 23). Perbaps this doctrine
originated with Pafica§ikha, whom iévarakggpa mentions among the
Sankhya teachers.

From this it is evident that at least the classical Sarnkhya and

Yoga were different. We have, therefore, to find out in what sense
both Vasistha and Yajliavalkya affirm that they are the same.
Evidently the Epic Sankhya-Yoga was the result of a conscious effort
to bring about a synthesis of Sankhya and Yoga with Vedanta.
Vasistha and Yajfiavalkya, as we saw before, added the twenty-sixth
principle, Brabman, to the twenty-five principles of the Sankhyas
and made their prakrti subservient to it. They also adopted the
Yogic method of meditation as the method for concentrating the mind

Saon
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¢n the Self. With these two major changes, the major differences
between the two disappeared, and so they could claim that Safikhya
and Yoga were the same and that only the ignorant thought that
they were different,

The Sankhyas bad also given considerable thought to the
theory of action in general and to Vedic ritual in particular. They
were totally opposed to the sacrificial rites as they involved destruc-
tion of life. They held that every kind of activity proceeds from
prakrti or more specifically from the wvyakte or manifest forms of
prakrts and that actions which are produced by them cannot lead to
the realisation of the Self. The Sankhyas, therefore, believe tbat
liberation can be attained only through knowledge preceded by
renunciation. In his Grhyasutras 1V. 16. 1. Bodhayana lays down
the initiation ceremony for a monk as fixed by Kapila. In his
Dharmasitra I1. 6. 7, he further tells us that the different a@sramas
came to be devised by Kapila, son of Prahlada, because of his
hostility to the Vedic gods and that sane men, therefore, should not
pay any heed to them. By this Bodhayana seems to suggest that
there is only one order, that of the househoider and the intention of
Kapila in devising the a$ramas was to wean away people from their
householders’ duties and to deprive the gods of their customary
sacrificial offerings and make them less powerful. This seems to
indicate that renunciation was originally a Sankhya creed and due to
its pervasive influence, it later came to be adopted as the fourth
dgérama. It will be seen later that the main tenets of the theistic
Sankhya and Yoga as mentioned by Siita were incorporated in the
Gita by Sauti.

The Pagicaratra System :

We get a detailed account of the Paficaritra system in the
Narayapiya section of the Moksadharma added by Harivaméakara
(2nd century B. C.). The latter also refers to it as Satvata dharma
in MD. 332. 5, but it was known to Sita as Ekanta Dharma
(MD. 348. 4). The term Bhagavata, however, which is often
Tegarded as synonymous with the Paficaratra religion does not occur
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in the Mbh.® Sauti refers to the Satvata widhi ( Mbh. V1. 62. 39)
according to which Sankarsana is said to bave sung the praise of
Vasudeva. The doctrine of the four vyihas was also known to Sauti,
who mentions them in the the Bhismaparvan (61. 64-67). Later
in the Anuszsanaparvan, he mentions these four vynhas explicitly,
where he refers to Vasudeva as the pervader of the universe and
without attributes and to Sankarsana as Jiva, It is, therefore,
probable that the Paficaratra religion with its doctrine of wyuihas,
image worship and its exclusive devotion to God had fully developed
in Sauti’s time.

Tradition invests the Paficaritra religion with great antiquity,
It is said to owe its origin to Narayana, who has his abode in
Svetadvipa. This Narayana is said to be the defender of the
Satvata religion, sdatvatadharmagopta ( MD. 332,5)% and both
Satyaki and Krtavarman, warriors of the Satvata race, who tcok a
prominent part in the Mahabbarata war, are referred to as his
devotees. Narayana is said to be a very ancient God, plurvesam
api piurvajah ( Mbh. VIL. 172. 51), and probaly as pointed out by
Dandekar? this same Narayana finds a mention in Sat. Br. ( XII.
3. 4) as purusa Narayana.

In the meantime the Vedic people had progressed from their
nomadic stage to the stage of peacetime agriculture and had no use
for their war-god Indra. The latter’s amorous escapades also must
have offended their moral susceptibilities, and so they looked out for
an innocuous Vedic god, who was closely connected with vegetation
and fertility. Their choice fell upon Visnu, who although a minor
god in RV. fulfilled this requirement. Dandekar has collected abun-
dant evidence from the Vedic hymns and rites to prove Visnu’s

1. The word Bhigavata, which occurs in some manuseripts of Mbh.
yada bhagavato 'tyartham asid raja mahan vasuh (MD. 324. 1) does not
find a place in the Critical Edition.

9. Cf. $aévatadharmagopta, (BG. XI. 18).

3. R. (. B. as an Indologist, Research Unit Publieation, No. 2, BORI,
Poona 1976, p. 51,
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connection with fertility and vegetation rites.” This is also supported
by his theriomorphic bird form, the eagle, which according to Frazer
is a feritlity symbol in many primitive vegetation rites. Another
aspect of his personality which accounts for this choice is his charac-
ter as a * preserver ’ or * protector °. For a people engaged in peace-
ful occupations would normally expect their god to look after their
yogaksema i. e. acquisition of wealth and its preservation. Mac-
donnell has pointed out that Visnu is described in the RV. as
benevolent ( I. 156. 5), innocuous and bountiful ( VIIL. 25, 12) and
a generous protector ( I. 155, 4).2 The Vvedic people thereafter tried
to build up his image as a solar deity and glorified his three strides,
which clearly represent the sun’s ascent from the eastern horizon to
the highest point in heaven. This is the highest abode of Visnu,
which 2 man of wisdom aspires to attain ( Kath. 1. 3. 9). He came
to prcminence in the days of the Brahmanas and came to be identi-
fied with sacrifice ( 4it. Br. I. 1). Visnu, however, does not figure
very prominently in Vajgampayana's Bharata. We find a mention
of his three strides, his role as a preserver, and his identification with
sacrifice only in the adhyayas added by Sauti. But he had already
come to be identified with Nardyana even before the days of Vaisarh-
payana. After stating that the gods had approached Narayana with
a request toc make some arrangement for the governance of the world
in Mbh. XII. 59. 93, Vai{ampayana refers to him in the very next
verse as Visnu., Further be describes Nardyana ( Mbh. XII1. 14. 142)
as the wielder of the conch, the discus and the mace, with the eagle-
god as his mount, which are the epithets of Visnu. This seems to have
been the result of a process, which had already started, of identify-
ing the Vedic gods with the local gods to give them a mass appeal. ‘

Further in the original Bhdrata itself ( Mbh. VIL. 85. 91), we
find that Narayana is mentioned along with Sankarsana. The latter
was originally an agricultural deity of the Satvata race, and the
special features of his cult were its indulgence in intoxicating drinks

Dandekar, VM7, pp. 88-89,

1
% Dia, p. 81
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to show that a Sankarsana cult existed independently of the Nara.
vana cult. This is evident from a Mathura sculpure of the second
centuty B C. depicting Sankarsana by himself. Eventually in Sauti's
time the two Vrsni berces, Vasudeva and his brother Balarama,
came to be deified and worshipped as the incarnations of the Sitvata
gods Narayana nnd Sankarsana. The Ghosundi inscription in
Rajputana (200 B. C.) mentions the construction of a stone-wall
round the hall of worship of Sankarsana and Vasudeva. Another
inscription of the 1st century B. C. at Naneghata mentions the names
of Saikarsana and Vasudeva in a dvindva compound in the open-
ing invocations of deities.

As stated by Raychaudhuri! we have, in the worship of Sankar.
sana and Vasudeva, the germ of the Vy%ha doctrine of the Paficara.
tra, In the Nardyaniya secion of the MD., we are told that Narada
went to $vetadvipa and sang a hymn in praise of Narayana. When
Narada finished his hymn, the Supreme Being was highly pleased,
and after showing him his universal form expounded to him the
doctrine of Paficaratra ( MD. 326). The doctrine of four vyiihas
seems to have come about after this creed came under the influence
of the Sankhyas. Narayana himself explained to Narada the doctrine
of the vyzhas in the following words : « I am the soul of the uni-
verse, beyond mind and speech and beyond the three gunes. I am
the inactive Ksetrajia, who transcends the twenty-four categories of
the Sankhyas. I am the Supreme Self known as Vasudeva, who is
unborn, unchangeable and eternal. 1 have four forms (wywhas),
namely, Vasudeva, Sankargana, Pradyumna and Aniruddba corres-
ponding to the Supreme Self, the Jiva, the mind and egoism ( ahan-
kara). Aniruddba as aharkdra is endowed with every kind of
energy, and it is he, who after becoming manifest created the
grandsire Brahma. Brahma then created the five great elements,
earth, water, wind, light and space, and baving created these five
mahabhutas, bhe created their attributes also, namely, smell, taste,
tou.h, sight and sound. By combining the maha@bhutas, he created
the whole world, consisting of the moving and non-moving objects

1. Materials for the Study of the Early History of the Vaigpava Sect, p. 58.
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out of the eight prakrtis.” Lord Narayana calls himself the Supreme
Self known as Vasudeva and seems to identify the Upanisadic Brah-
man as the higher form of himself (Cf. VIL. 24). Sankarsana as
Jiva, Pradyumna as manas corresponding to the Sankhya buddhi
and Aniruddba as ahankara, together with the five great elements,
form the astadha prakrii of the Sankhyas, It is obvious that the
puddhi and qhankara of the Sankhyas later came to be personified
into the two vyihas by the inclusion of Pradyumna and Aniruddha,
the son and the grandson of Vasudeva. This attempt at synthesis is
expressly referred to in XII. 326. 100, which says, * This scripture
called Paficaratra is a great upanisad, connected with the four Vedas
and made up of Sankhya and Yoga *.

Narayana then explained to Narada the doctrine of the avataras
and told him of his six incarpations. This doctrine had a slow
growth, as is evident from its accounts in the Mbh. Vaisampayana
does not mention it in explicit terms. He merely compares the
exploits of Drona in the Bbarata war with those of Visnu, when the
latter fought with Hiranyaksa ( Mbh. VII. 13. 44) and with Hira-
nyakagipu (Mbh. VIIL. 164. 146). In the Aranyakaparvan
of the Mbh. Suta refers to the four incarnations of Visnu, namely,
the boar, the man-lion and the dwarf (100. 10-21) and later to
Dafarathi Rama (299. 18). Sauti also mentions the earlier three
incarnations mentioned above ( VI. 63. 13 ) and states that Vasudeva
was a partial incarnation of Narayana (1. 61. 90). In the Narz-
yaniya section the Harivamgakira mentions six incarnations : Variha,
Narasimha, Vamana, Bhirgava Rama, Dasarathi Rima and Krsna
(XIIL 326. 71-83). But surprisingly he does not refer to the Fish
incarnation, although he narrates the legend of the fish ( Aram.
185). He also mentions the last incarnation Kalkin ( Aran. 188.
89); this, however, seems to be a later interpolation, as he mentions
only six incarnations in the Harivazisa. The ten incarnations which
Came into vogue later, beginning with Fish and Tortoise and ending
with Buddha and Kalkin appear for the first time in Varaha Purana.
The avatara doctrine was a carcinal doctrine of the Paficaritra
System, as it gave a plausible explanation for the deification of the
human Gog Vasudeva of the Vrsnis as Narayana.

BG.-8 '
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Although the Moksadharma ( XII.322. 19, 23) alludes to the
Satvata vidhi, the epic is silent about the ritualistic details of it.
There is, however, some evidence that the Satvata vidhi did consist
of some rites even before the NaraynTya was composed. The earliest
passage in which the word Paficaratra occurs is in the Sat. Br. ( VIIL
6.1), in which Purusa Narayana is said to have conceived of the
idea of a Pasicaratra sattra (1. e. sacrificial session for five days) as
a means of obtaining superiority over all beings. There is a reference
to this in MD. XII. 324, where we have the legend of Vasu, who
incurred the wrath of the Brahmins and was cursed by them. Once
there was a dispate between the gods and the sages, whether goat’s
meat or corn should be offered to the gods. The sages favoured corn
for that purpose, while the gods insisted upon the killing of a goat.
When the matter was referred to Vasu for his opinion he sided with
the gods, whereupon the angry sages cursed him that he should enter
the bowels of the earth and remain there forever. Here Vasu is said
to have worshipped Hari i. e. Narayana with five sacrifices five times
( pasicabhir yajiaih pasica kalan, XII. 324, 28) and was absolved
from the curse by that God. It would thus appear that the sect took
its name from the Paficaratra sattra of Narayana, taken in a literal
sense. There is a parallel for this in the Navaratra worship of the
goddess Durga in the first nine days of the month of Agvin. The
other explanations mentioned by Schrader® are too fanciful to deserve
any serious consideration.

Unlike the Sankhya and Yoga, the Paficaratra does not place
reliance on renunciation as the only way to salvation. It is stated
that after the creation of the world, the gods and sages led by Brahma
approached Narayana and entreated him to lay down their duties.
He directed the seven sages Sana, Sanatsujata, Sanaka, Sanandana,
Sanatkumara, Kapila and Sanatana to study ééﬁkhya and Yoga
and teach the way of renunciation. On the other hand he told the
gods to uphold the world, drawing strength from the sacrifices
performed by men and instructed the seven sages Marlci, Angiras,

1. F. Otto Sehrader, Introduction to the Pamcaratra and Ahirbudhnya
Samhita, Madras 1916, pp. 24-25,
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Atri, Pulastya, Pulaba, Kratu and Vasistha to study the Vedas and
declare the way of action. These latter sages were known as Citra-
¢ikbandins who, according to the Nardyaniya, are the first pro-
mulgators of the Paficaratra. Brahma then commanded the gods to
go to their respective jurisdictions and promote the good of the world
according to the ordinances,

Compassion to creatures and exclusive devotion to Narayana
are the two essential elements of the Paficaratra religion. In another
Jegend of king Vasu ( MD. XII. 323), we are told that Brhaspati
performed a horse sacrifice for him, at which three ancient sages
Eketa, Dvita and Trita were present. As the king was full of com-
passion, he ordered that no animals should be killed on that occasion
and the oblations were prepared according to the precepts of the
Aranyakas. All gods except the Bhagavat remained present at the
sacrifice to accept their shares. However, Narayana, the God of
gods, remained invisible and carried off the offering without mani-
festing himself. When Brhaspati got annoyed and insisted upon his
presence, the three ancient sages pacified him by saying that this
great God can be seen only by those who are intensely and exclu-
sively devoted to him and are fit to receive his Grace. They told
Brhaspati that they themselves had gone to Svetadvipa once to see
Narayana, but were unable to see him even after they had performed
severe austerities over a long period. Because of its emphasis on
ekanta-bhukti i. e. exclusive devotion to Lord Narayana, the Paifica-
ratra religion is also known as ekanta-dharma ( XI11. 336 ). Although
Narayaniyq section was included in the Mbh. by Harivarhéakara,
exclusive devotion to Narayana was a central creed of the Vrsnis and
was incorporated in the Gita.

The Lokayata System :

The Lokayata professed a purely materialistic doctrine, which,
as R, D, Ranade puts it, ¢ has had the misfortune of being known to us
only through the versions of its opponents *.? Sauti calls Carvaka an

Qo

1. Belvalkar and Ranade, History of Indian Philosophy, Vol. II (1927),
p. 459, .
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“Asura in the garb of a Brabmin ( Mbh.XII. 39.22), but does not give

us any account of his creed. The only clear and coherent account of
Lokayata doctrine is given by Haribhadra, a Jain monk ( 528 A. D.)
and Madhavacarya, a Vedantist. Haribbhadra summarises the
Lokayata doctrine in his Saddaréana-samuccaya (verse 80 ) and
ascribes to it a purely negative attitude. According to it, he says,
there is neither Self nor liberation, neither right nor wrong, nor any
after effects of virtue and vice. Madhavacarya in his Sarvadarsana-
sangraha says that it holds that perception is the only source of
knowledge and so denies the existence of any object belonging to a
further world. It recognises only four original principles, namely,
air, light, water and earth, rejecting akasa as it is only known
through infetence. When these four elements become transformed
into a body, intelligence is produced in the same way as intoxicating
power results from the mixture of certain ingredients. No intelligence
survives after death, and there is no evidence that consciousness exists
apart from the body. The body itself as distinguished by the attri-
butes of intelligence is the Self. There is, therefore, no heaven, no
liberation, nor any soul in the next world, and so wealth and satisface
tion of desire are the only ends of human life.

The earliest mention of this doctrine is in the Ch. Up. VIII. 8,
where Asura Virocana appears to have held that there is no Self apart
from the body. It is described as the doctrine of the Asuras, and it
is further stated that whoever follows it will perish, This, however,
seems to be the view of a school of Asuras, for, as we saw earlier
(p. 35) many Asuras worshipped Varuna as the Supreme God, the
controller of morality and the austere Lord Siva and practised
austerity, The Sv. Up. L. 2 refers to the doctrine of chance, which
ascribes whatever order we see in the world to mere accident. This
Yadrcchavada seems to be the precursor of the Lokayata doctrine,
which also holds that the events of life are accidental., The doctrine
seems to have gained popularity in the times of Sauti who mentions
that when Dusyanta went to the hermitage of Kanva he found that
Lokayatikas were taking part along with others in recitations. Panini
was acquainted with this doctrine, as Lokayata is the second word in

1
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the ukthadigana, referred to in his sutrq IV. 2. 60, Kautilya in
his Arthasastra 1.2 includes Lokayata along with Sankhya and
Yoga in Anviksiki, which means logic, philosophy. He thus writes
about Anviksikl : ¢ Philosophy, viewing other sciences in the light
of reason, does good to the world, steadies the mind in weal and woe,
and imparts skills in knowledge, speech and action. Philosophy is
ever declared to be the lamp of all lores, the means of accomplishing
all deeds and the support of all duties . In one of the dialogues of
Buddha we are told that mastery of the three Vedas, the ritual, pho-
nology, exegesis as the fourth, legends the fifth, and proficiency in
grammar and Lokayata are the characteristics of a Brahmin.” There
is, however, at another place a slightly derogatory statement, which
metely says that they are ‘addicted to the use of wrangling.?
Patafijali, in his Mahabhasya (Satra V1I. 3. 45) states that
Bhaguri expounds the Lokayata doctrine. This would go to show
that the Lokayata had not only become prevalent among the people
as its name suggests but also earned the recognition of other shools
of thought.

In later literature, however, we find that the Lokayata school gets
a mixed reception. But as pointed out by Saletore,? the Lokayatas
were very active in Karnataka from the tenth to the fifteenth century
A. D. and had established five well-known centres of learning there.
‘We have epigraphical evidence about them as also the victories scored
by Hindu and Jain teachers over the champions of rival doctrines
including the Lokayata. We find from a record dated 1381 A. D,
that Bharatitirtha, head of the Srﬁgeri Math, was praised for esta-
blishing the Advaita doctrine after refuting other schools including
the school of Carvakas. This is how his brother and successor
Médhavécérya came to be acquainted with the Lokayata school and
began his work on Sarvadarsanesangraha, with a chapter on the
Lokayata doctrine. Saletore concludes his article with the observation
R
L Rhys Davids, Dialogues of the Buddhas Vol. II, Part I, London 1969,

Pp. 138, 139.
2 Db, p. 14.

4BORI, Silver Jubilee Volume, p. 389, 5
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that ‘the Lokayatas were a most vigorous body of philosophers,
whose presence was acknowledged with respect both by the Hindus
and the Jainas for more than five centuries.”

Both the critics of the Lokayata school, Haribhadra and Madha.
vacarya, concede that it is a daréana or a philosophical system. They
are critical of it, because of (1) their denial of all means of know-
ledge other than perception and (2 ) their eat-drink and make-merry
for tomorrow-we-die view of life. As regards the former, it is diffi-
cult to believe that anyone would be naive enough to dismiss all
forms of inference without which even practical life would become
impossible. That the Lokayatikas admitted inference within the
range of empirically known world is clear from the views of Puran.
dara, whom Tucci describes as an author of the Carvaka school,
carvaka-mata-granthakara. Dasgupta? sums up Purandara’s view

‘in this regard as follows :

« Purandara, however, a follower of Carvaka (probably of the
seventh century), admits the usefulness of inference in determin-
ing the nature of all worldly things where perceptual experience is
available, but inference cannot be employed for establishing any
dogma regarding the transcendental world, or life after death or the
laws of karma which cannot be available to ordinary perceptual
experience.” It seems probable that the Lokayatikas ascribed
validity only to inference based on observed facts and rejected all
conclusions derived from inference based on a priory assumptions,
Logic seems to have been a strong point of the Lokayatikas, as in a
record dated 1100 A. D. a Jain ascetic Gopanandi is said to have
worsted six rival schools of logic,® namely, MImamsa, Vaiéesika,
Bauddha, Nyaya, Lokayata and Sankhya.

As regards the charge of moral laxity, Madhavacarya mentions
the Carvaka dictum * let us live happily and feed on ghee even though
we have to run into debt for it.” In this regard, Dasgupta refers

T

1. Ibid., p. 397.
2. A History of Indian Philosophy, Vol. III (Cambridge 1940), p. 536.

8. ABORI, Silver Jubilee Volume, pp. 394-95.
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to Gunaratna, who in his commentary on Saddarianasamuccaya
speaks of Carvakas as a nihilistic sect, who only eat well but do not
accept the existence of virtue and vice.! According to Gunaratna,
they (the Carvakas) drank wine and ate meat and were given to
anrestricted sex indulgence. Each year they gathered together on
a particular day and bad unrestricted intercourse with women. They
behaved like common people and for that reason they were called
Lokayata.’ Since sexual promiscuity is restricted to a particular day,
it is obvious that it formed an essential part of a ferility rite. Ferti-
lity rites were performed all over the world by ancient tribes and
were based on the belief that the * marriage of trees and plants could
not be fertile without the real union of the human sexes’? The
Carvaka epidods in Mbh. XII. 39 shows that an enraged Carvaka
accused Yudhisthira of killing his kinsmen, which was considered as
a heinous offence against the sacred ties of kinship. This suggests
that while the Lokayatikas did not accept the moral tenets of the
Vedic scriptures, they observed the customs and morals of a tribal
society. It is clear that the Lokayatikas had progressed from the
egoistic to tribal hedonism, which considered the happiness of the
members of one’s own tribe as the ¢ good *.

V. Gita as a Synthesis

To the students of the Upanisads and the Bhagavadgita it is
obvious that the latter contains the quintessence of the Vedinta
philosophy. This is epitomised in a well-known verse,3 which says
that all the Upanisads are the cows and Lord Krsna the cowherd,
who has milked these cows. The colophon at the end of every
adhyaya also points out that the Gitd deals with the brahmavidyd
i. &. knowledge of the Supreme. While Lord Krsna fully endorses
the Vedanta doctrine that dedicated pursuit of knowledge alone leads
t? God realisation, he does not totally reject the Vedic deities and
Tites. He tells us that he is the three Vedas (IX. 17), the knower

Frazer : The Golden Bough, Abridged Edition, London 1933, pp. 135-36,
&Wopam'.gado gavo dogdha gopalanandanah.

I ; 4 History of Indian Philosophy, Vol. IIT (Cambridge 1940), p. 533.
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as well as the knowable of the Vedas (XV. 15). Although he is
the Supreme God, he declares that the Vedic deities are his aspects
(vibhatss, chap. X). He says that he is Visnu among the Adityas,
the sun among the luminaries, Indra among the gods, dankara among
the Rudras, Agni among the Vasus, and Varuna among acquatic
deities, who comprise nearly all the important Vedic deities. He is,
however, critical of the Vedic rites, as with a worship of a Vedic
deity a person attains only to the abode of that deity. But that
worship also eventually reaches him, as he is the Lord and enjoyer
of sacrifice (IX. 24). Lord Krsna further states that both sacrificial
rites and austerities are purifying and so should be performed and not
discarded (XVIIL. 5). For if work is undertaken by recourse to
Yoga i. e. in a disinterested spirit for the sake of the Lord, it leads
eventually to freedom from action and liberation. The philosophy of
the Gita, as we shall see later, follows closely the Upanisadic doctrine
of the Supreme Brahman and knowledge as essential for its reali-
sation. Thus the Gifa brings about a synthecis between the Vedic
deities and the Brahman and declares that the Vedic rites as laid
down in the Brghmanas (karmakanda), if performed without a
selfish motive, will lead to the same result as self-knowledge preceded
by renunciation as expounded in the Upanisads ( jid@nakéanda ).

As we saw, the earlier Upanisads such as the Chandogya and
Brhadaranyaka postulated that there is one Reality, which is the
basis of this changing universe. They held that this Reality is with-
out name and form and described it in purely negative terms. The
ordinary people regard this Reality, which is devoid of all distinctions
as good as non-existent. The Brh. Up. holds that this ultimate
reality which is called Brahman is Being, sanmatram hi bramha. 1t
is not mere void, but something which is very much existent and does
not perish. It is aksara, the Imperishable, which remains even after
the dissolution of the world. This Brahman, as its name indicates,
expands (from brh ¢ to grow ') and produces the world of multiplicity.
Thus unity and multiplicity are both aspects of the Supreme. As
the Brh. Up. says, ‘in the beginning this world was Brahman’
(IV. 10-11), in which *the space is woven like warp and woof '
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(111 8 ). The Brahman is thus the origin of this cosmic process of
incessant change and is immanent in the world. While the early
Upanisads do not describe the Brahman in personal terms, the later
Upanisads look upon the Supreme as Personal God with auspicious
attributes, who bestows grace upon his devotees. Later Upanisads
such as the Svetasvatara and the Narayaniya identify the Supreme
with Siva and Visnu. The Supreme is now conceived as a Person
and symbols taken from life such as the ruler, father, mother or the
ordainer are employed to describe his relation to living beings. As
we shall show later the Gi:a@ describes both these aspects of God
without making any distinction between the formless God and
Personal God and uses the symbols mentioned above.

The second stream of thought which has influenced the Gita is
the Sankhya with its allied system Yoga. The Gita refers to the
Sankhya seven times and it seems beyond doubt that all these relate
to the Sankhya system. In its verse XVIII. 13, the Gita describes
the five causes of action as sankhye krignte proktani. Sti Sankara
takes Sankhya to mean Vedanta, ¢ in which the subjects to be known
are fully stated, and krt@antg as that knowledge, which puts an end to
all future action*. Sri Ramanuja interprets Sankhya as reasoning
power and kriGnta as its demonstrated conclusion. While agreeing
with the interpretation of Sri Sankara Sridhara says that the word
Sankhya may also mean the Sankhya system, and krtanta as the
final conclusion reached by the ééﬁkhyas. The Moksadharma, as we
saw before (p. 44), uses the word Sankhya to demote the Sankhya
system as also the Sankhya thinkers ( Mbh. XII, 306), The Gita
describes sage Kapila, the mythical founder of the Sankhya system,
as the foremost among the Siddhas and as a special manifestation of
God (X.26). Further the last three adhyayas describe the three
gungs and their effect on human conduct and character, and verse
XVIIL 19 clearly mentions that the classification of knowledge,
z}ctio’n and agent is taken from the doctrine of the gunpas, which
Sti Sankara himself calls the teaching of Kapila.! In verse III, 3,
E‘°Td Krsna declares a twofold faith, the karmayoga for the yogins
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L. Gunasanikhyane Kapile Sastre (SB on Gita XVIIL 19),
»BG 9 '



66 Bhagavadgitd as a Synthesis

and the jiianayoga for the Sankhyas and equates the jiianayoga
with the Sankhya in verse V. 4. Sri Sankara also describes this
Sankhya as renunciation based on knowledge.!

The Sankhya doctrine of the body and the Self is faitbfully
recorded in the Gita in terms of deha and dehin (11, 16-30), vyakia
and avyakta ( VIIL. 18-21), ksetra and ksetrajria (XIII. 1-6),
prakrti and purusa (XV. 19-21) and ksara and aksara (XV,
16). The terms deka and dehin are not to be found in any extant
Sankhya text but the Gita explicitly states that what has been des-
cribed so far is the Sankhya doctrine (II. 39). The different
accounts of Sankhya spread over different adhyayas as also the diffe-
rent terminologies employed indicate that different schools of Sankhya
were in vogue in those times. It cannot be gainsaid that among the
contemporary thinkers the Sankhyas had attempted a logical explana.
tion of the worldly phenomena in terms of two principles, the
insentient prakrti as the object of experience (bhogya) and the
sentient purusa as its experiencer ( bhokir ). An outstanding feature
of the Vedanta has been its readiness to absorb all advances of
thought made by other systems, without compromising in any way
its theistic creed. A true Vedantist will never accept the Sankhya
doctrine of the eightfold prakrti as the independent cause of the
material world, The Gitg declares that this eightfold prakrti is the
apara prakrti, the lower nature, of God. The higher nature of God
consists of the individual Selves ( purusus), contemplation of whom
leads to emancipation. Thus Lord Krsna enlarges the concept of
prakrti to include the asthadhd prakrts as well as the purusa.
He attempts thus a synthesis of the Sankhya and the Vedanta by
stating that this twofold prakrti is not different or independent of
him, but constitutes his very nature.? He describes this relationship
with it by such terms as me (VIIL. 4), sva (1X. 8) and mamika
(IX. 7), thereby rejecting the Sankhya doctrine of an independent
prakrti.  Since all beings emerge from this twofold nature of his,
he is the origin and the dissolution of the world ( VIL, 6). He is the

1. JRandpeksas tu swinyasah sankhya iti maydbhipretah ($B).
2. Sankhyaprakrtir api madvyeti vydvartits (Ananda),
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purusotiama, the Supreme Being, who transcends the perishable
prakrli and the immutable Self (XV.18).

The Sankhyas explain how activity involves a person in bondage
and results in a cycle of rebirths by their doctrine of gumas. This
Sankhya doctrine is incorporated in adhyaya XIV of the Gitg. As
stated before, the Self becomes endowed with a body and mind as a
result of his past actions. The latter are the products of prakrti and
possess its three gunas, sattva, rajas and tamas. The gunas are so
called because they are subordinate to ( gauna ) and dependent upon
the Self. The Sankhyas regard them as the primary constituents of
pature, but the Git@ seems to regard them as qualities or modes
inhering in nature ( Cf. prakstijasr gunaih, 111.5). Sattva is the
quality of illumination (prakasa ), rajas the quality of motion
(pravriti ) and tamas is the quality of inertia (aprak@éa and apra-
vrtti). They also denote the mental qualities of goodness, passion
and dullness. When one quality prevails over the other two in a
person, it becomes known from the characteristic marks of his dispo-
gsition. Thus when satfva predominates, the mind becomes illumi-
nated and the light of knowledge manifests itself through his senses.
Greed, restless activity and a constant search of excitement and
pleasure are indicative of the dominance of rgjes. Dullness, inaction,
Inattention and delusion are the characteristic marks of a tdmasa
disposition. Through goodness a person may attain the celestial
world, but only to return to this mortal world after his merit is
exhausted, When he is passionately attached to the material plea-
sures of this world, he performs good and bad deeds and so is reborn
in the human world. But if he remains subject to inertia and igno-
rance throughout his life, he is born in the dull species such as cattle
and trees. Thus so long as the embodied Self identifies himself with
the body, he is bound by the qualities of prgkrii and goes through
the perpetual round of births and deaths. Even if he reaches perfec-
tion in the moral plane, the highest world that he can attain is the
world of Brahma, which is also impermanent being subject to destru-
ction at the time of the great Dissolution. The Sankhyas, therefore,
bold that one must rise in the spiritual plane by the steady applicas
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tion to Sankhyayoga, which is the extinction of desire and renuncia-
tion of action. Thus here Sankhya is equated with the Jianayoga of
the Vedanta,!

The Gitd has also adopted the technique of meditation from the
Yoga system, which it recommends as the internal aid to Buddhi-
yoga. In MD. ( Mbh. X1l 232) Vyasa instructs his son Suka in
the practice of Yoga in the following words: One who desires to
practise Yoga should first endeavour to overcome the five obstacles,
namely, desire, anger, cupidity, fear and sleep. He should overcome
anger through self-restraint and desire through abandonment of selfish
purpose. He should control sleep through determination, fear through
vigilance and cupidity by waiting upon the holy men. Overcoming
procrastination, he should control his mind through meditation, study
of scriptures, charity, truthfulness, humility, simplicity, forbearance,
purity of the body, mind and conduct and subjugation of the senses,
When he has made sufficient progress in controlling the senses and
the mind, he should repair to a secluded spot for intensive practice
of meditation. Shunning company and eating moderately, he should
discard all possessions and look with an equal eye at things possessed
by him or lost. He should treat equally one who flatters and one who
cavils and should not seek the good of one or evil of the other. When
he practises Yoga in this manner even for six months, he passes be-
yond the Vedic ritual (Cf. VI. 44), Beholding all men full of
anxiety, the yogin should view equally a clod of earth, a stone,...or
the gold bar, Even if a person belongs to the lower caste or the fair
sex, that person shall surely attain the supreme goal, by following the
path indicated above. It will be seen that this account of Yoga stands
on all fours with that contained in the sixth gdhyaya of the Gita.

Thus the process of assimilation of the Sankhya and Yoga tenets-
in the Vedanta, which had already started in the later Upani$ads‘2

and the Moksadharma, reached its culmination in the Bhaga-

vadgita, St Sankara makes this clear in explaining the term

1.r jiianapeksas tu sarnyasah sankhya iti mayabhipretah (Saikara).
3. Bee the author's The Yoga of Patafijals, p. 75.
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gunasaizkhya'na in verse XVIII, 19, He says that the doctrine of th'e
gu;zas, which is the philosophy of Kapila, is valid in so far as it
cor;cerns the experience of the gunas, even though it is contrary to
tbe Vedanta doctrine of non-dual Brabman.! In his commen.tary on
Brahmasutra 11, 1. 3, he quotes from Svet. V1. 13, « Knowing that
divine cause which is to be apprehended by discrimination and medi-
tation, one is freed from all fetters’. He explains that bliss cannot
be attained by Sankhya independently of the Vedic knowledge or by
the path of Yoga and that ¢ by the words Sankbya and Yoga, know-
Jedge and meditation are meant here because of their resemblance ’.
He further says that ¢ we allow scope for these two systems to
the extent that they do not contradict the Vedas *.2

The third stream of thought which went into the composition
of the Gita is that the Paficaratra religion of the Satvata tribe. There
was a Vasudeva cult among the Vrsni clan to which Lord Krsna
belonged. As the latter possessed divine marks on his person from
his very birth, he was recognised as a human god, Vasudeva,? Vasus
deva is mentioned by Lord Krsna as one of his wibhufis (X. 37).
Both Krsna and Arjuna, who had distinguished themselves in the
Bharata v:var, had come to be regarded as incarnations of Nara and
Nardyana in the days of Vaigampayana himself.# Panini refers to
this iden'tiﬁcatiOn in his S#tra IV. 39. 98 where he derives the words
Vasudevakas and Arjunakas to denote the worshippers of Vasudeva
and Arjuna respectively. The implication of the dvandva compound
Vasudevarjudabhyam is that both were regarded as equally divine
and their worship seems to have been fairly common in the days of
Panini to justify his special derivation of the above words. Megast-
henes also mentions that Herakles was held in special veneration

1) tad api gupasenkhyanadastrans gunabhoktyvisaye pramdnam eva, paras
marthabrahmaikatvavigaye yady api virudhyate | ($B on Giia XVIIL. 19).

2. yena tv ambena na virudhyete tenestam eva sankhyayogasmyiyoh savakabas
wam | (§B on Brakmas®ira IL. 1. 3).

8. sarvesah vasudevanam kyspe laksmih pratisthita (Mbh. VIIL 27, 62).

4. See the author's MGG. p.80.

#
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by the Soursenoi tribe. Dr, Bhandarkar? identifies this tribe with the
Satvatas (the Surasena clan) and Herakles with Vasudeva, This
identification of Arjuna and Krsna with Nara and Narayana was
well established in the days of Sauti who mentions it on a number
of occasions.

Dr. Bhandarkar? states that when the Gita was composed the
identification of VAsudeva with Naraiyana had not taken place or
that Vasudeva had not come to be recognised as an incarnation of
Visnu, The reasons adduced are that firstly Narayana does not find
even a cusrory mention in the Gita and secondly that although
Arjuna addresses Vasudeva as Visnu, the allusion seems to refer to
the chief of the Adityas ( X. 21 ) and not to the Supreme Being. We
have already seen that Narayana had come to be equated with Visnu,
in the days of Vaigampayana only. This would explain why
Narayana was not separately mentioned in the Git@. There is suffi-
cient internal evidence to show that in Sauti’s time {450 B. C.)
Krsna had come to be regarded as an incarnation of Narayana-Visnu.
In the Sabhdparvan ( 33. 16) Sauti states that Narayana, the Lord
of the universe, was born in the house of the Yadus. In the Udyoga-
parvan ( 81. 36) he describes Krsna as Srivetsalafichana i. e. one
who bears a mark on his chest, which is an epithet of Visnu. Bhisma
tells Durycdhana (VI. 62.18) that Vasudeva is Nardyana and
should not be disregarded as an ordinary human being and describes
him as the boar, the man-lion and the dwarf, the incarnations of
Visnu. Yudhisthira sings in the Krsnandmastuts (I1I. 43.8) a
hymn of praise to Krsna, identifying him with Visnu and calling him
Sipivista, which epithet is exclusively employed in the Vedas with
reference to Visnu. Bbisma also identifies Krsna with Visnu and
Narayana in the Bhismastavaraja (Sénti. 47). Dr. Dandekar,
therefore, rightly remarks that the Gita reflects the stage of Krsnaism
after the latter bad assimilated the Visnu element.?

1. Dr. R. G. Bhandarkar, V§MRS, p. 13.
2. Ibid., p.18.
8. VM, p. 8.

Introduction 71

It is stated in the Narayaniya section of the Mahdbharata
itself (XII 336. 49) that this Paficaratra religion was explained
to Arjuna in the Bharata war by the blessed Lord himself in the
Harigita i. e. the Bhagavadgita. Of the two main doctrines of the
Paficaratra system, the Gitd does not mention the doctrine of the four
vynhas, and so Dr, Bhandarkar thought the GilG was composed
before the doctrines of the Bhagavata, meaning Pafcaratra, were
reduced to a system.! But Sauti refers to the four vyihas in VI
61. 64-67. Later he alludes to these four vymhas explicitly in XIIL
143. 37 and describes Vasudeva as the pervader of the universe and
Sankarsana as jiva. It seems, therefore, that the Paficaratra system
with its four vyizhas was known to Sauti and was not deliberately
accepted as it was contrary to Vedanta. Sri Sankara in his Bhasya
on Badarayana’s Brahmasutra 11. 2, 42 argues that Sankarsana
could not have originated from Vasudeva, because then the jiva
would become a product and non-permanent and so would never
attain liberation. He also comments on the very next Sutra (IL.
2. 43) that Pradymna as mind cannot be a product of Sankarsana
as jiva, as an instrument is not known to originate from an agent.
However, the recognition of Vasudeva Krsna alone would not be
contrary to the Paficaratra, as that creed speaks of ome, two, three
or four wywihas ( Mbh. XII. 336.53).

The GilG, however, has incorporated the second tenet of the
Paficaratra system, namely, the ekantabhakti or exclusive devotion to
Nardyana, the Supreme God. This is clear from such expressions as
maccitta, matpara, ekabhakti, ananyabhak etc., which signify that
the devotee should bave sole devotion for Him and also accept Him as
the goal of life. Madhusidana explains the Gita verses X1I. 9-11 as
follows : ¢ A devotee should, if possible, practise meditation of God,
or if not he should follow the Bbagavata dbarma or even if that is
not possible, he should renocunce the fruit of his works.” The word

Bhagavata? does not occur anywhere in the Critical Edition of the
R

1. V$MRES, p.17.

2, MD. XII. 327. 2, 331. 43, 332, 26. Sbrensen in his Index to the Names in
the Mahabharate (p. 118) says that the Bhagavata is named after Visnu
or Krsna ete. ‘ an adorer of the Bhagavata”, A
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Mbh. but is found to be used in the Harivaméa in the sense of
a devotee of the Bhagavat, It is nowhere used as a synonymn
for Paficaratra, and in fact, Bana in his Harsacarita ( 8th Uc-
chvasa), mentions the Bhagavatas separately from the followers
of Paficaratra.! The Bbagavata cult seems to have arisen later
deriving its inspiration from the GitG with its emphasis on Krsna as
the Supreme God. This cult further simplified the forms of worship,
rating devotion ( bhakti ) and love (bhava ) as higher than elaborate
ritual. The Bhagavata religion, however, spread rapidly not only in
place of its birth, but also in northern India. This is evident from
the Besanagara inscription of the second century B. C. on a flagstaff
erected by Heliodorus, an ambassador of the Greek king Antialkidas
in the court of king Bhagabhadra. In this inscription Heliodours
proudly calls himself Bhagavata. The Naneghat inscription also
shows that Bhagavatism had also spread to the South in the first
century B. C.

As regards the Lokayata system, it is obvious that such a
materialistic doctrine could not bave figured in any scheme of
synthesis with the theistic doctrine of Vedanta. That this system
was known to Sauti is apparent from his mention of Carvaka.? The
main question is whether this doctrine is reflected in the GilG in a
different context. In qdhydya XVI, the Gita describes two classes
of beings in this world, the divine and the demoniacal, and gives the
common traits of the latter at great length in verses 6-20. Sri
dankara and his followers identify the Asuras with Lokayatikas.®
In his ccmmentary Sridhara states that those who subscribe to the
materialistic view regard this world as devoid of truth and without
God as its maker and dispenser. They do not accept the authority
of the Vedas and believe that the world is without any moral basis in
the shape of right and wrong. The origination of the world, accord-
ing to them, has come about by mere accident through the union of
the sexes, and nothing but the passion of the male and the female is

1. Kane, HD. Vol. V, Paxt II, p. 955, fn. 1548.

2. MGG, p. 35.
8. Lokayatikadystir iyam ($B. on Gita XVL 8).
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the cause of the continuous stream of life. They accept only what
is perceived by the senses, and regard the gratification of the senses as
the highest aim of life. In this connection Sridhara quotes two
aphorisms of Brhaspati, the mythical founder of this school, ¢ sensual
enjoyment is the only end of man' and ‘the body endowed with
consciousness is the Self *.

But the condemnation of the Asuras in the Gili seems to refer

r to their moral depravity rather than their materialistic doctrine.

Lord Krsna describes their moral depravity in the following terms :
¢t They have neither purity nor good conduct nor truth. These lost
souls of dull wits and fierce deeds are born for the destruction of the
world as its enemies. In search of excitement and sensual pleasures
they accumulate wealth by unjust means and destroy everyone who
comes in their way. They measure their success in life by their
worldly achievements, power and eminence. Self-conceited, compla-
cent and intoxicated with wealth, they perform sacrifices and auste-
rities mainly for name and ostentation.” He finally says ( XVI. 19)
that He casts such accursed persons into demoniacal wombs in future
births. We have already seen that the Lokayatikas were treated
with deference by the adherents of other systems and there is very
little evidence to show that they were morally depraved. Perhaps

> their only fault was that they were hedonists out and out.

The pursuit of individual happiness often involves causing pain
or unhappiness to others and also dces not furnish a standard for
mora] conduct. In order to get over this difficulty, materialists of
t_he West such as Jeremy Bentham and J. S. Mill had to devise a
theory of ¢ general happiness ’ so that those actions were held to be
morally right, which gave ¢the greatest happiness to the greatest
number,’? Jeremy Bentham, while explaining how a person pursuing
.his own happiness can be prevented from causing pain to others,
Invoked three sanctions, namely, political saction, social saction and
theological sanction.

e

L. Encyclopaedia Britannica, Vol. 3, p. 485,

pg_...lQ
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From very ancient times ¢ universal happiness’ has formed part
of Vedic prayers, as in the following invocation :

May everyone in this world be happy;
May everyone be free from disease;
May everyone see prosperity;

May none come to grief.!

The Git3 too enjoins upon everyone to regard the happiness or
sorrow of every being as his own, atmaupamyena (V1. 32). When
Krsna condemns the so-called Asuras he does not appear to
refer to the Lokayatikas. The other Acaryas, Sr1 Ramanuja and
Sr1 Madhva, also do not take it as such. It is clear that whatever
the ethical shortcomings of the Lokayatas, hypocrisy was not one of
them. It is impossible to believe that they performed sacrifices
merely for name or out of bypocrisy. Lord Krsna, therefore, seems
to denounce the unbelievers possessed of tamas quality, who amass
wealth by crooked means, commit atrocities and wreck the world.
For them, he says, there is no hope of redemption either in this or
in the future births (XVI. 20).

VI. Commentators of the Gita

The illustrious commentators of the Gitd, however, lost sight
of this syncretic approach and tried to prove that it fully endorsed
only the philosophical doctrines held by them. They all claim to
base their doctrines on the triple canon, the Upanisads, the Giia

and the Brahmasiitras. Their doctrines can be broadly classified as -

Advaita, Dvaitadvaita, Visistadvasta, Dvaita and Suddhadvaita.
The paths recommended by them for God-realisation may be classi-
fied as the path of knowledge, the path of action, the path of combi-
nation of knowledge and action or path of devotion. It is possible to
attempt only brief descriptions of these different doctrines and paths,
What follows is based on the accounts given by Dasgupta in

1. sarve 'pi sukhinal santu sarve santu niramayah |
sarve bhadrani paSyantu ma kascid dubkham apnuyat ||
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his A History of Indian Philosophy, and by Radhakrishnan in’
bis Indian Phtlosophy. ‘
FEaTeN b4
Advaila School : ok
The earliest commentator of the Gitd is Sri Sankara, who
expounded the monistic doctrine. According to him, the world that
we perceive is finite, ephemeral and ever changing. The very effort
to see the reality behind this means that this changing panorama of
the world is not the ultimate reality. The world is mayz, which is
relatively true, and so is not the ultimate truth, There is only one
absolute reality - Brahman, which appears as the world and the
living beings. The world is, therefore, a mere appearance super-
imposed upon this unchangeable reality. The aim of Vedanta is
to reach beneath the surface of appearances and enquire into the
ultimate reality underlying the macrocosm and the microcosm.
This ultimate reality is the same in all beings and is embodied in
the most important Vedic saying ( mahavdkya) : * You are that,
O Svetaketu ’.

The perception of the world appearance, according to Sri
Sankara, is due to Illusion, maya, which has only a relative existence
and is said to be unirvacaniya i. e. indefinable. Thus there are only
two categories, the category of the real, which is the self-luminous
Brahman and the category of the Indefinable, which is maya. Maya
is said to be indefinable, as one cannot make a positive statement that
it exists or a negar.ve statement that it does not exist. Our know-
ledge of the Seif is clouded by avidya, ignorance, because of which
the individual Self is not able to perceive its unity with the supreme
Self, and this is the cause of his rebirth, As a result of this igno-
Tance, we attribute to the Self activity, agency and enjoyment,
which properly belong to the not-Self. Sri Sankaras followers differ
In their views whether Brahman itself or jointly with maya is the
cause of the world. According to Mandanamisra, a direct disciple
of SrI Sankara, it is the embodied Self (jiva ) who, in his ignorance,
Creates for himself on the eternal Brahman the changing world appea.
fance, This ignorance is destroyed by wisdom, which is attained
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only when the mind becomes purified by being purged of all passions
and desires. This wisdom, however, is not the knowledge gained
from the study of scriptures or from the spiritual teacher, but the
intuitive experience (anubhava) of the formless God.

The Bhedabheda School :

The doctrine of bhedabheda seems to have existed prior to Srl
$ax’1kara, as he refers to a Vritikara, Dramidacarya and Bhartrpra-
paiica. Anandagiri identifies the Vrttikdra with Bodhayana. They
were followed by Bhaskara who lived after Sri Sankara, but before
Sri Raménuja and by Nimbarka, who lived sometime after S'rIV
Ramanuja but before Sr1 Madhva. According to them Brahman is
not an undifferentiated mass of consciousness, and though in its
causal state it is unity, its evolved form is one of multiplicity. Thus,
the evolved forms though different are non-different in their causal
state. They hold that there is real evoution (parindma). The
exponents of this doctrine believe that the world of matter has real
existence, but it is essentially of the same nature as Brahman.
Brahman becomes jiva, where it is united with the material pro-
ducts, viz. body, senses and the mind. The relation between the
Jjiva, the world and the God is not one of absolute identity, as such
& view would be contradictory to many Sruti passages. Nor are
they absolutely different, as that also would go against some
passages in the Upanisads. Both jiva and God are conscious entis
ties and so different from the world of matter. Jiva is different from
God, as his knowledge and activity are limited and as he is depen-
dent upon the latter.

T. R. Chintamani has published excerpts from the commentary
of Bhaskara, who is quoted by Abhinavagupta, According to Bhas-
kara, the world of matter has real existence, though ¢ is essentially of
the same nature as God. Jivg is identical with Brahman, but different
from it due to the limiting adjuncts. Although Nimbarka wrote a
short commentary on the Brahmasiitra, bis follower Keavakagmiri
wrote a commantary on the Gita called the Tattvaprakasika.
Nimbarka holds that the universe is a real transformation ( pari-
nama ) of the subtle pature of God and so cannot be a mere illusion.

_____é——
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He also does not agree that the non-difference is the reality, while
difference is due to limitations, as this would make Brahman subject
to conditions. The number of jivas is infinite, but all of them are
guided and governed by God. The difference between the jiva and
God is compatible with non difference on the analogy of the sun and
its rays or fire and its sparks. According to Nimbarka, the $gkts
of Brahman is the material cause of the world, but the changes in this
$akts do not affect the integrity of Brahman.

Vi§istadvaita School :

Ramanuja ( 1ith century A. D.) wrote a commentary on the
Gita in accordance with his Vidsitddvasta doctrine. His teacher
Yamunicarya bad demonstrated the existence of God by inference on
the lines of the Nyaya system. Srf Ramanuja, however, holds that
Igvara cannot be proved by inference, but has to be acknowledged
on the authority of the scriptures. I$vara, according to Sr1 Rama-
nuja, is all-pervading in all space and time and so is not only the
instrumental but also the materlal cause of the world. According to
this school, the world of matter and individual selves have real
existence of their own and neither of them is essentially the same
as Brahman. But they form a unity with Brahman, who is their soul
and inner { antaryamin ) controller. Thus Sri Ramanuja’s doctrine
is a monist doctrine, but with a qualification that God exists in
manifold modes as souls and matter, It is, therefore, calied Vidista-
dvaita or qualified non dualism,

The external world, according to Sri Ramanuja, is made up of
the stuff of matter (acit ), the primeval causal entity called prakrii.
This prakrti exhibits qualities of satlva, rajas and tamas known as
gunas. In its fine essence, it forms the body of Isvara and goes
through different stages such as the subtle elements, egoism etc.
Praksti is thus the body as well as a mode of I$vara and when it
becomes manifest, we have the state of creation.

Yamunacarya had already established the existence of self-
conscious entities (cit ), called the Selves. The individual Self is
atomic and resides in one part of the body, but spreads his knowledge
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over other parts of the body like the rays of a lamp. Thus while
both matter and the Selves form the body of God, matter is com-
pletely dependent upon Him unlike the Selves, who bave a freedom
of choice. The Self possesses free will in his desires, effort and
knowledge, but God helps him to realise his will in the external world.
Ignorance (avidya) arises from his association with matter and is
the cause of his worldly desires and instincts. When this association
breaks up through knowledge, the self gets rid of awdya and
becomes liberated, The Selves have confined individual existences
even after liberation. In the state of dissolution, matter and un-
liberated selves remain in a subtle condition in the body of God,
without distinction of nature and form. In this state Brahman is said
to be in its causal state ( kdranavasthd). When creation takes place,
the subtle matter becomes gross and the Selves enter into connection
with material bodies according to their actions in their previous
existences. It is then said to be in its effect condition (karya-
vastha ). For God the creation of the world is said to be mere /ila
or sport, indicating his absolute freedom and joy in the act of

creation.

Sri Ramanuja’s philosophy is based on a long theistic tradition
contained in the theistic Upanisads and the Bhagavadgita. But it
is also based on the Paficaratra religion as described in the Nara-
yaniya section of the Mahabharata, the Visnu Purana and the
Vaisnava Agamas of Alvars. Sr1 Raminuja has tried to establish
a philosophical basis for the worship of a personal God and faith
in the saving grace of God, without rejecting the ritual of the Vedas.

Duaita School :

Madhvacarya (13th century) is the founder of the Dvaita
School, though there is reason to believe that this tradition existed
prior to him, His followers regard him as an incarnation of the
Wind-God, Vayu, wh: came to this world to demolish the ¢ false’
doctrine of Sri Sarkara. As a disciple of Acyutapreksa, he had
studied the views of SrT Sankara, but soon developed his own system,

which was totally opposed to Advaitism of any kind. He too claims.

Introduction 79

that his doctrine i3 based on Vedic texts. His Brahman is Visnu,
who has a supernatural body and is endowed with all auspicn:t;us
qualities. He does not deny that there are some scriptural texts
which point to a Brahman without qualities such as satyam jndanam
anantam brakma, but says that they are subordinated to other
texts which are of a dualistic import. Brahman possesses every kind
of perfection. God’s activity is the recult of his overflowing perfec-
tion. Although he creates and destroys the world again and again
he is not its material cause, because he asks, how can an unintel-
ligent world be produced by the Supreme intelligence ? He is thug
transcendent over the world, but he is also immanent, since he is
the inner ruler (antary@min) of all souls. He manifests himself
in various forms, incarnates himself periodically and is said to be
mystically present in all the sacred images.

. The world process is real and cannot be regarded as false, for
it is never negated in experience. No dialectical reasoning can prove
the invalidity of direct and immediate experience which is free from
misconception, All arguments that are advanced to prove the falsity
of the world will also fall within world appearance and would be
false themselves. His consort Laksxmi is the perconification of his
creative energy and is capable of assuming various forms. Sri
Madhva holds that jiva is always different from Brabman, as two
different things cannot at any time become non different and vice
versa. The scriptural text of the Gita deﬁnitely.shows that God
regards Himself as different from the individual soul (BG.XV.7).
Madhva, therefore, insists on a five-fold difference between God and
the Self, between God and matter, between the Self and matter,
between one Self and another and between one part of matter and
another. The dualism of $r1 Madhva is, however, not an unqualified
dualism as is commonly supposed, as the other categories are depen-
dent on God and not independent of Him as in Sankhya or Nyaya
Systems. According to him the Self has limited knowledge and power
and depends upon the guidance of God. The Self is by nature blissful,
but experiences pain and suffering because of his connection with the
Material body, So long as he is not freed from its impurities, he
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wanders about from one existence to another. He attains salvation
through the grace of God, which is achieved through devotion.

Suddhadvaita School :

Sr1 Vallabha (15th century ) also offers a theistic interpretation
of Vedanta known as Suddhadvaita or pure non-dualism. In this
be accepts the authority not only of the Upanisads, the Bhagavad-
gitd and the Brahmasiitra, but also of the Bhagavata Purana. In
his view the scriptures are the final authority and our reason cannot
question its dectates. He holds that the whole world, consisting of
Jivas, kala and prakrli or maya, is real and bas no separate
existence from Brahman. Brabman manifests Himself of His own
will as the individual selves and the world without undergoing any
change in His essential nature, He thus manifests His qualities in
these three different forms in different proportions. He accepts the
Brhadaranyaka account of creation, that Brahman desired to become
many and himself became the individual Selves and the world. Brah-
man is sqf cst-gGnanda and becomes whatever He wills by the
evolution ( Gvirbhdva) and involution ( tirobhava) of these quali-
ties. In human and animal souls the quality of @randa is sup-
pressed, while in matter consciousness is also suppressed. This
multiplicity, however, does not involve a change but only manifesta-
tion, It is for this reason that he holds that Brahman is the sgma-
vayikarapa and not the wupaddnakérana, which involves the
doctrine of parindma or change. But this samavdya is not a rela-
tion of inherence as held by the Nyaya writers, but of identity

(tadatmya).

Sri Vallabba does not accept that the world is unreal, madya.
The world is as real and eternal as the Brahman itself and maya is
nothing but the power which Isvara produces by His free will. Where
we go wrong is when we view the plural appearance of the world as
an objective and independent reality. This is due to avidya, which
is located in the mind of man. The jiva is of identical essence with
God, and there is no real difference between the two as between a
spark and fire, The Self is both the doer and the enjoyer and ig

1
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atomic in size. He, however, pervades the whole body with his
quality of intelligence, even as sandal paste applied to one part is
felt all over the body. It is because of avidya that the jiva becomes
involved in various activities which constitute living. The jiva
bound by avidya cannot attain salvation except through the grace
of God, which is gained only through devotion, bhakti.

As regards the paths of God.realisation, St1 Sankara lays great
emphasis on the path of knowledge preceded by renunciation. He
holds that the karmayoga brings about the purification of the mind
and so is a preparaticn for jfianayoga. He also accords a place to
bhakti as an aid to the acquisition of knowledge through the grace of
God and not as a final instrument in the attainment of liberation.
In his commentary on the Gitarthasangraha of Yamunacarya
(verse 2}, Sti Ramanuja admits that self-realisation may be
achieved by the path of action followed by the path of knowledge as
taught in Chap. 1I of the Gitz. But he adds that it can be attained
through karmayoga containing within itself an element of Jrnanayoga
as taught in chapters Il and IV. Such knowledge, however, cannot
be gained unless karma is destroyed through work undertaken in a
spirit of dedication to God. According to him salvation is not pos-
sible without devotion and the grace of God, of which jHana and
karma are the means. In his later works, however, he seems to have
veered round to the view that one cannot achieve liberation without
prapatli i.e. complete seif-surrender to God, without which one
cannot gain the grace of God.

Among the upholders of bhedabhedavada, the Vrtiikara Bodha-
yana who is criticised by Sri Saﬁkara, regarded jnanakarma-samu-
ccaya i.e. combination of action and knowledge as the means of
attaining God-realisation. According to Bhaskara, as sashsara is
based on the confusion between Brahman and its limiting adjuncts,
its termination depends upon discriminating knowledge between the
two. In his view also liberation is possible only through karma
and jEidnae. According to Nimbarka, although karma is the means
to knowledge, it is only through bhakti that one can realiss God.

. 11
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Bhakti, however, involves the knowledge of God and the individual
Self and the observance of ethical conduct as laid down in the
Sastras.

According to Sri Madhvicirya, moksa cannot be attained with.
out bhakti, which is a state of loving attachment to God, born of
knowledge. While bhakti operates as s@dhana or preparation in
its early stages, it is also the sddhya or its own fulfilment. Ritual
work has to be undertaken with devotion, but without desire for its
fruit. Such selfless performance of action brings about purification
of the mind and is, therefore, an essential element in the sadhana
stage. Without bhakti even the meticulous performance of religious
duties will not save a man from hell, but he can be saved through
devotion even if he is the worst sinner. Srl Madhva speaks of three
different types of devotees : those who are destined to attain salvation,
those who pass from one birth to another, and the most wicked who
are consigned to hell, Besides them there are the demoniacal, who
bear deep hatred towards God and cannot hope under any circums-
tances to attain salvation. This doctrine of eternal damnation is to
be found only in Sri Madhva’s system.

St Vallabha also holds that avidya by which the embodied
Self is bound cannot be destroyed without the grace of God, which
is gained only through bhakii. Bhakti or premd, which is intense
love for God, exists in a seed form in every person. This seed grows
and becomes a strong plant, when one worships Lord Krsna, follow-
ing one’s caste duties, with complete absorption of mind. It is only
when this love of God develops into a passion (wyasana) that one
attains emancipation easily. This passion for God, by which the
devotee is unable to remain without God, is the deepest manifestas
tion of bhakti. Sri Vallabba regards bhakti as the means and the
goal of life, which is even better than moksa. With it a devotee
can become an associate of God through perfect love for him, with
a body fitted for the service of God. This is known as pustimarga,
which depends wholly on the grace of God and not on the performance
of Vedic duties,

JE—
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Among the modern commentators of the Gitd, Lokamanya Tilak
in his world-famous book, the Gitd-Rehasya,) advanced the view
that the Gita advocated an active life of disinterested work for
everybody. He says that though the Gita deals with both ji#ana-
yoga and bhaktiyoga, they are subservient to karmayoga. Just as
the air we breathe is a mixture of oxygen, hydrogen and other
gases, so in the Gita all these three yogas are blended into one, with
karmayoga baving a primacy over the other two. He says that the
Gita enjoins action even after liberation while living. The liberated
Self then serves God by serving the world as the instrument of the
divine will. He was, however, fully conscious that social service,
including humanitarian work, was not end of life and was of no use
to him, if they did not lead to self.realisation,

Mahatma Gandhi? also says that the Gitz calls upon everyone
to dedicate himself to selfless duty and not to become mental
voluptuaries to desires and impulses. According to him it teaches
us that we have a right to action only and success or failure do not
matter as they are the same at bottom. The Mahatma attached
greater value to andsakti or non-attachment. He says, that ‘andg-
sakl; is the central sun round which revolve the three planets of
devotion, knowledge and works’. He also felt that such perfect
non-attachment was mnot possible without perfect observance of
non-violence and truth. If we analyse his conception of anasakii,
we find that it emphasises three elements, namely (i) disinterested
action, (i) dedication of all actions to God, and (iii ) surrender-
ing to God, body, mind and soul. In this way, says the Mahatma,
man can transform his body into the temple of God.

St Aurobindo holds that the Gila is not a book on ethics but
spiritual life and does not teach us disinterested action. This is
contrary to what the ancient and modern thinkers have told us.
According to him all actions should be undertaken for the sake of the

AR o i e
L. Gv-rahasya, tr. by B. 8. Sukthankar, Vol. I (Poona 1935), pp. v,
xxvi.

2 Ibid,, p. xv-xvi.
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attainment of God and we must abandon all duties for his sake and
surrender ourselves to Him, heart and soul. Dr. Ranade® quotes a
beautiful passage from Sri Aurobindo, which succinctly explains his
viewpoint in this regard :

“ The Gita is not a book of ethics but of spiritual life. It
teaches not human but divine action; not the disinterested perfor-
mance of duties bat the following of the divine Will; not a perfor-
mance of social duties, but the abandonment of all standards of duty
( sarvadharman ) to take refuge in the Supreme alone; not social
service but the action of the God-possessed, the Master-men, and as
a sacrifice to Him who stands behind Men and Nature (Essays on

the BhagvadgTta, p. 43 ), thus rising to the great finale of Supreme"

self-surrender to the Master of Existence. ( Second Series, pp. 1, 2)."”

All these philosophical thinkers possess such skills of exegesis
and expression that when we read them, we regard their interpretation
as the true message of the Gita. We have, therefore, to examine
its teaching in the light of its historical antecedents and the Maha-
bharata of which it forms a part, and base our conclusions on the
interpretation of the text itself. While doing so an attempt will be
made to explain to the extent possible how the teaching of the Gita
differs from these different schools of thought and modern thinkers.

VII. The Doctrine of the Gita
Formless God:

As we saw, the Upanisadic thinkers tried to discover and ulti-
mately found the Reality behind this changing World. The Gita
also speaks of this Supreme Reality and calls it by the Upanisadic
terms, Brahman and Aksara.

In the times of Rgveda, brahman used to mean sacred
knowledge, and so it came to mean Veda in later period. In the
Brahmanas brahman denotes the magical rites, by means of which
the priests thought that they could control the forces of nature,

1. The Bhagavadgsvia, Nagpur 1959, p. 173,
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The term also seems to have been in use in the sense of praksli
according to the Bhasya of Gaudapada.! In the Gita this word has
been used in the sense of Veda in 1II. 15, and in the sense of the
ritual in VI. 44 and the term mahadbrahman in XIV. 3 has been
used in the sense of prakrti. Barring such few exceptions, the word
has been used in the sense of the Absolute throughout the Gita.

By adopting this Upanisadic term, Lord Krsna has saved him-
self the trouble of expounding the doctrine of Brahman, as all the
explanations given in the Upanisads will apply. Thus Sri Sankara
says, * by the word Brahman is meant that which is referred to as
¢ Brahman is Truth, Knowledge and Infinite’ ( Tai. Up. 1. 1),
¢ Knowledge, Bliss and Brahman® ( Brh. Up. IlI. 9.28), ¢the
Brahman that is immediate and direct — the Self that is within all’
( Brh. Up. 111. 4. 1) etc. It is devoid of all worldly characteristics
such as hunger and is beyond all particular qualifications as stated in
«Not this, Not this® (Brh. Up. 1V. 4. 22) (SB. IV. 25).
¢ Brahman exists and is the same in every being, but is free from
any blemish of such existence.” ( §B. V. 19).

Aksara is another Upanisadic term employed to denote the
Absolute., This word appears in its literal sense ¢letter ’ in X, 33,
where the Lord says that of the letters He is the letter 4. It has
been employed in the sense of the sacred syllable Om which is the
symbol of Brabman (X. 25). In XV. 16, 18, where it is used in
association with the Sankhya term ksagra, it obviously denotes the
eternal Self as contrasted with the perishable not-Self. In all other
cases, the term denotes Absolute Brahman. Madhusudana explains
aksara as follows in his commentary on VIIL. 3: ¢« This aksara is
imperishable and all-pervading. Starting with ¢ that, O Gargi, the
knowers of Brahman call the Imperishable; it is neither gross nor
fine *, then reflecting, * verily at the command of that Imperishable,
O Gargi, the sun and the moon stand in thier respective positions;
there is no other seer than this’, the Brh. Upanisad ends with, ¢in

2. prakrtih pradhanas brakm avyakiah bahudhdnakaih mayeti paryayah |
SK. 22,
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this imperishable, O Gargi, is space woven like warp and woof *.
Thus the Imperishable is spoken of as free from all limitations, the
ruler of all, the supporter of the unmanifest space and the whole
world, the principle of consciousness in the aggregate of the body
and the senses *',

Brahman is described in the Upanisads by the negation of all
particularities in such phrases as *neither gross nor subtle’. The
Gita also gives its description in purely impersonal terms as na sad
nd 'sad i. e. neither being nor non-being. Brahman cannot be said
to be existent (8at) as it is devoid of qualities, nor can it be said to
be non-existent, as it manifests itself in the form of bodies (XIII.
12)." At the same time the Lord says that it is jfieya i. . knowable
(XIIL 12). There is an apparent contradiction here, because if
Brahman is the object of knowledge then it should be susceptible of
8 notion that it exists or of a notion that it does not exist. If
Brabman is different from both, it ceases to be an abject of know-
ledge. Srl Sankara explains it as follows: As Brahman is super-
sensuous ( atindrsya ), it is beyond the concept of space, time and
causation. It cannot, therefors, be conceptualised by the mind, which
can function only within the above parameters. Further when a
word is uttered to denote an object, the listener is able to grasp it
only through its association with a genus, action, quality or mode of
relation with some known object? and not in any other way. To
illustrate, the word cow or horse can be known through its genus,
cooking or reading through action, white or black through quality,
a rich person or owner of cows through relation. Brahman, how-
ever, has no genus, does not act, possesses no quality, and being
non-dual has no due relation with anything. Logically, therefore,
it cannot be expressed by any word. The Tas. Up. 11. 9 expresses
it beautifully, as that ¢ whence speech returns alone with the mind,

1. It is not existent in the sense of S&hkhya’s prakrti or the Vaisesika's
atom ete., nor is it non-existent in the sense of Buddhist's void.

(N1lakantha).
2, Jjatikriyagupasmmbandhadvarens ($B on Gy XIIIL 12).
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without attaining it.’» The Mund. Up. II1. 1. 8 also says that * not
only is it beyond the reach of the eye or even speech or other senses,
but it cannot be attained through either work or austerities ’. As will
be apparent later, the Git@, however, says that it is possible to realise
Brabman through dedicated pursuit of knowledge ( j7iidnanistha ).

Universal Form (visvaripa) :

Since the knowable Brahman is not an object which can be con-
ceived by the mind or expressed in words, a doubt may arise whether
it really exits, The Gila removes this doubt by saying that it very
much exists in its Universal Form (vifvar@pa). Srl Sankara also
admits that the existence of the knower of the field is establiched with
the help of the adjuncts in the form of the organs of all creatures.?
The knowable has hands and feet everywhere, it has eyes, heads and
faces everywhere and has ears at all places and so exists in all
creatures by psrvading all. Thus though it is devoid of all sense
organs, it shines through the functions of all organs.? Although
unattached, it is indeed the support of all, and although devoid of
quality, it is the enjoyer of all qualities. It ie incomprehensible
because of its subtlety, but it exists within and without all beings,
moving as well as non-moving. It is far away as it resides in
distant celestial objects, and yet very near being the inner controller
( antaryamin ) of all beings. It is the effulgent light, beyond all
darkness, which neither the sun nor the moon, much less the fire
llumines (XV. 6) but all of them derive their light from it ( XV, 12).
Although whole and undivided, it abides in all beings as if discrete
and divided. This knowable is the origin, the sustenance and the
dissolution of all beings.

- The idea of looking at the universe as the form of God is not a
new idea and is probably as old as the Purusasukta in the Rgveda

S

L. yato vaco nirvatante aprapya manas®@ saha.

2. sacchabdapratyayavisayatvad asattvabankayam jiteyasya sarvaprdnikarano-
padhidvarena tadastitvam pratipadayigyahs tadaSankanirerttyartham Gha,
sarvata iti | ($B. XIII. 13).

8. Cf. apanipado javano grahita pasyaty acaksuh sa Synoty akarpah
(8. 111. 19), ’ ‘
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(X.90). There it is expressed as having eyes everywhere, faces
everywhere, arms everywhere and feet everywhere and it is repeated
in Svet. Up. (111. 3). The jieya is described practically in the same
language in a verse and a half in Svet. Up. 1II. 16, 17.

There is nothing in the description of this world-form to indicate
that it is mere illusion, not real. This also finds support in the
description of the process of creation in Tai. Up. II. 6, where it is
said, ¢ He desired, * let me be many°, ¢let me be born’. He per-
formed austerity; having performed austerity, bhe created all this
whatever is here. Having created it, into it, indeed, he entered.
Having entered it, he became the actual and the beyond, the defined
and the undefined, the founded and the unfounded, the sentient and
the insentient, the true and the untrue. As the real he became what-
ever is here. That is what they call real.” From this it is transpa-
rently clear that after willing to become many, the Supreme Being
practised austerity and assumed two forms, the sentient and the
insentient, which agre:s perfectly with whatever is stated in XIII, 13,
This, however, runs counter to the Mayavada of SrT Sankara, who,
therefore, explains it as follows : « The existence of the knower of
the field is revealed through the limiting adjuncts (upddhi) in the
form of the organs of all characters. All diversity in the knower of
the field is caused by the difference in the limiting adjuncts and so is
certainly unreal, Although the unreal form is caused by the limiting
adjuncts, still the organs of the bodies existing everywhere are
assumed to be properties of the knowable for the comprehension of its
existence.! Everywhere the limbs of all bodies, which perform their
functions due to the presence of the power of the Knowable
( Brahman ), are spoken of in a figurative sense ' to belong to the
knowable, to furnish grounds for the existence of the knowable .
If this is so, it is not understood how a mere assumption , or ¢ the

P Sy
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1.  upadhikriash mithyar&pam apy astitvadhigamaya jReyadharmavat pari-
kalpyocyate sarvatah panipadam ityadi (§B on Gita XIII. 13).

2. sarvatra sarvadehavayavatvena gamyamanah panipadadayo jReyalaktisad-

bhavanimittasvakarya sti jReyasvabhave lingani jRcyasyety upacarala

ucyante (Ibid.),
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possession of properties in a metaphorical sense’ can provide a
ground for the inference of existence of Brahman or lead to its
comprehension. If we repudiate the reality of the world, then we
have to repudiate the reality of its cause Brahman.

Personal God :

Apart from its Universal Form, Brahman also manifests itself
in the form of a personal God, Visnu-Narayana, and also in the
human form as Lord Krsna, There are passages in the Gitd, which
can be held to apply only to a Personal God. He is described as the
seer, the ancient ruler, the supporter of all, resplendent like the sun
and beyond darkness ( VIII. 9). He is the eternal divine Person,
the first of all gods (X. 12) and the guardian of the eternal law
(XI. 18). Later in Chap. XV, the Gitg refers to three purusas, the
ksara purusa, which is the material world, represented by Asévattha
tree, the aksara purusa i. e. individual Self and the purusottama,
the Supreme Person. He declares, in IX, 17-18, himself to be the
father, mother, grandfather of the whole world, its ordainer and its
goal and identifies himself with the Impersonal Brabman, which is the
source, dissolution and continuity of the world. In verse IV. 8, Lord
Krsna declares that he incarnates himself from age to age, when
righteousness declines and wickedness raises its ugly head. As He
has no desire of His to fulfil, he has no reason to be born, but He
begets Himself by recourse to His prakrti for the protection of the
good and the destruction of the wicked. Thus he establishes His
identity with the historical Krsna by means of this qvatdra doctrine
and declares himself to be the Supreme Person (XV. 18). Further
Lord Krsna speaks of himself as brahmano ki pratistha (XIV. 27),
which has been variously interpreted. Sri Sankara explains pratistha
as pratitssthats asmin iti i. e. that in which the Brahman dwells.
This would imply that He is the embodiment of Brahman much in
the same manner as a human being is the embodiment of the indivi-
dual Self, with this difference that He embodies Himself in the
buman form with the help of His maya, over which He has full
control,

;3(},..1@
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Lord Krsna declares in no uncertain terms his identity with
Brahman. He states that the ignorant regard him as a human being
without knowing his supreme nature, which is beyond this pheno-
menal world (VIL. 24). At another place (IX.4) he says that
he has pervaded this universe with his unmanifest form. In both
these declarations, he implies that he is non.different from Brahman,
which is his supreme nature ( pura bhdva) or his unmanifest form
(avyakta marti). As pointed out by Hill,' Lord Krsna also uses,
to describe his own Person, those epithets which tradition ascribes to
Brahman. Sri Sankara defines a material cause as that ¢ from which
a thing originates and in which it merges.’? Lord Krsna affirms that
of the whole universe he is the origin and dissolution ( VIL. 6). In
X. 8 he takes Arjuna into his confidence and vouchsafes to him his
supreme utterance, ending with his avowal, ¢ I am the source of all,
from me everything arises °. This supreme utterance is next succee-
ded by the stupendous vision of his Universal Form, thus substantia-
ting his claim to supreme Godhead (chapter XI). Impressed by
these revelations, Arjuna addresses him with such epithets as
Brabman Supreme (X. 12), the Imperishable Supreme (XI. 18),
the God of gods (XL 13) and the Primeval God (XI. 38). The
other epithets applied to him are the divine Lord (deveéa), the Lord
of beings ( bhiteda ), the great Lord ( mahe$vara ), the Lord of Yoga
(yogesvara ), and the Lord of the universe ( visvesvara ), the cause
of sustenance of the universe through his mysterious power (1X. 5).

As pointed out by Garbe, however, this concept of a personal
God could not have been derived from the Brabhmanic Vedic tradition.
Its historical origin has to be traced to the Asura gods Varuna and
Siva and Satvata god Narayana. Asura Varuna is glorified as the
creator of the universe and tbe upholder of the moral law, rtusya
gopta ( RV. 1. 23. 5) with the help of maya. Vedic references
indicate that the fundamental conception underlying the word maya
is that of a secret mysterious power, poscessed by good as well as

1. The Bhagavadgvtd, p. 19.
2. yaddhi yasmat prabhavati yasmimé ca praityate iat tasyopadanam prasi-
ddham ($B on Br. S%. L. 4. 25). ’
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evil beings, and the capacity to achieve miracles etc. When used in
connection with Ged, it means his magical power, with which he
achieves the miracle of creation. The word maya bas been used in
this sense in IV. 6, where Lord Krsna states that he reincarnates
himself by recourse to his prakrts with the help of maya.

But according to Rudolph Otto,! the magnificent theophany of
the Universal God in his ghora rzpa in Chapter X1 also bears the
strong impress of the austere and magnificent, yet terrible form of
Rudra. Declaring himself as Kala, the great and mighty destroyer,
Lord Krsna tells Arjuna that he has already willed the destruction
of the warriors assembled there with the exception of the Pandavas
and chosen him as the instrument for that purpose. This, he says,
in order to dispel the presumptuous supposition of Arjuna that he
could, if he chose, destroy the warriors or prevent their destruction
by merely abstaining from the war. Lord Siva had already been
identified with Brahman and represented as the persosnal God in the
$v. Up. This Upanisad is found to employ almost all the epithets in
respect of Lord éiva, with which Arjuna addresses Lord Krsna.
Even the epithst bhagavat, which later came to be solely associated
with Lord Krsna and from which one of the Vaisnavite creeds came
to be known as the Bhagavata cult, is also found to be used in
regard to Lord Siva (§v. Up. V. 4). The term wifvaripa is also
applied to him and the stanzas Sv. Up. 111. 16, 17 which describe his
universal form find a place in X111, 13, 14 of the Gita.

But peither Varuna nor Siva could have provided the sole inspira-
tion for the concept of personal God that we find in the Gila,
which is intimately connected with exclusive devotion and divine
incarnation. Neither of them is known to have incarnated himself,
and though both were worshipped by their devotees, they did not
require exclusive devotion from them.

On the other hand, the Satvata God, Nardyana, with whom
Lord Krsna had come to be identified in the days of Sauti, provides
& closs resemblance to the Personal God as described in the Gita.

1. The Oriental G+@, pp. 137, 149, 159-161.
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When Narada went to see Lord Narayana in the Svetadvlpa and sang
& hymn of praise to Him, the latter revealed to him His Universal
From (Mbh. XII. 326.1), and is said to have explained to him
the doctrine of Avatara. He further added that he showed Himself
only to His exclusive devotees and that Narada could see Him only
because of his intense devotion. Lord Krsna too places great
emphusis on exclusive devotion to Him and tells Arjuna that even
gods aspire in vain to see His cosmic form which has been revealed
to him. He further says that neither by the study of the Vedas, nor
by gifts, nor by sacrifices can He be seen in this F orm and that only
through single-minded devotion one could realise Him in that Form
and join Him (XII 53). It will thus be seen that the theistic
element, which assumes such a prominent form in later Upanisads,
is based on an ancient tradition.

God and Universe :

The Lord states that He has two prakrtis, the inert and the
sentient. The inert prakrts evolves as the material world inclusive
of bodies. The sentient prakrti enters into all the bodies as the
experiencer and sustains them through its works. He adds that as
these two natures belong to Him, he is the origin of the universe.
There is nothing greater than Him, no other independent cause of the
origin and dissolution of the world. Lord Krsna repeats this state-
ment again in chapter IX and adds that He is also the cause of the
sustenance of the world. At the beginning of every cycle, He
resorts to this twofold praksts and sends forth the aggregate of
beings that remain merged in nature at the time of dissolution. Then
He goes on to explain how this act of divine creation is compatible
with His indifference and changeless state.

The Lord describes His creative activity (karma) as that
which brings into being the existence of things ( VIII. 3) and calls
it visargu, which signifies, according to Sri Madhva, His grand
work of creation.” As He is free from worldly desire and attach-
ments, His creative activity does not bind Him (IX. 9). Even

3o Cf. syarh visystir yata abadhdve (BV. X, 129.7).
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when He takes birth as an incarnation, He performs acti.ons witho.ut
attachment to them and without the desire for the fruits. He is,
therefore, not bound by His actions; but even those vs{ho kl.‘JOW
truly this divire birth and work of His are not bound by their af:txons
(IX. 14). This creative activity of his is, therefore, the hlgh.est
form of Yoga, justifying his epithet yogesvara. This gra..nd c.reatnon
is his glory, his yogaidvarye and every pre-eminent object in each
species in this world is His partial manifestation.

The Lord has two Natures : the lower nature (apara prakrii)
and a higher nature ( para prakrti ). His lower nature consists of the‘
five great elements, mind, intellect and egoism. This is knovs'ln as
the bhiitaprakrti ( X1II. 34), the elemental Nature, which constitutes
the inorganic bedy of God. This eightfold prakrti is, howevetr, not
the ultimate and independent cause of the universe as the Sankhyas
belleve, but is very much dependent upon and subservient to God.
It is said to be His lower nature, as it is impure and productive of
evil and leads to bondage.! He repeats again and again that He is
the very essence and support of all things in the world and that all
things therein are held in Him like pearls in a string. He says tha:t
he is the liquidity in water, the light in the sun and the moon, manli«
ness in man, pure smell in the earth and brightness in the fire.
He further adds that He is the intelligence in the intelligent, heroic
lustre in the brave, the strength in the sirong, which is free from
passion and attachment and not opposed to one’s duty ( VII. 7-11).
All the states of the mind which arise from the three qualities,
spring from Him (V1L 12). Thus intelligence and knowledge,
bappiness and misery, exaltation and depression, fear and freedom
from fear, charity, fame and ili-fame, which act as spurs to work,
are products of his lower Nature, So also are absence of delusion,
forbearance, truthtulness, self-control, serenity, non-injury, equani-
mity, contentment and austerity, which conduce to renunciation
(X. 4,5). He is theretore the pervader of the universe in His
unmanifest form and immanent in everything that exists. But He

E‘ 1. apara na para nikrg(G 'Suddha 'narthakars swms@rabandhanatmika ($B,
on Gy VIL. 5).
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is also transcendent and is the controller of the universe. He supports
the earth and by Him the heaven is made mighty and the earth firm.!
Thus while accepting the Sankhya theory of evolution, Lord Krsna
makes it clear that this evolution does not take place suo motu by
the interplay of the blind forces of nature, but under His direct
control and superintendence ( 1X. 10 ).

God and Man :

Lord Krsna states that his higher Nature is the individual self
(VIL. 5). 1t is verily a part of Him, mamasvamsah, which
becomes the embodied Self, jivabhiita (XV. 7) who experiences the
objects of senses. This permanent self is distinct from the peri-
shable body which is the product of this lower nature, The Gita verses
I1, 16-30 are fairly reminiscent of the Katha Up. passages I. 2.
18-22 and the verses 18 and 19 seem to have been bodily lifted
from there. According to the Gitd, one should bear constantly in
mind the distinction between the ephemeral body and the permanent
Self, which alone exists in the truest sense. The Self is not subject
to change por can he be destroyed by any means. Being in:or-
poreal, he cannot be seen nor measured nor known by any means of
knowledge. The aggregate of body and mind alone is affected by
outward things and is subject to the pairs of opposites such as heat
and cold or pleasure and pain. The Self, on the other hand, is
unaffected by pleasure and pain, gain and loss or success and
failure, The Self has taken recourse to the body to expiate his past
karmg, and so long as this lasts, he will pass from one body to
another in different births just as he passes through childhood, youth
and old age in the present life. It is the apara prakrti which
transforms itself in the form of his body, the senses and the mind
and is responsible for all activity ( §B. III. 27 ). The aggregate of
the body, mind and the senses, with which a person becomes endowed
at the time of his birth as a result of his actions in the previous birth,
is also known as his nature (prakréi) or disposition (svabhava )e
The Self is not the agent of any actions and although the insentient

1. Taitt, S, IV. 1. 8.3, 5
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prakrti cannot by itself perform actions, actxvnty originates from
it as it is presided over by the sentient Self ( Sridhara, T11. 20).
ordinary person in ignorance identifies bimself with his prakrti and
attributes its actions to his self. The embodied Self, being confined
in the body, thus experiences pleasure and pain resulting from these
actions and thereby becomes subject to rebirth. This false attribu-
tion of the qualities of praksti by the purusa to himself is the
cause of transmigration. The Vedanta, therefore, does not accept
the Sankhya doctrine that the Self is the enjoyer (bhoktr), as this
would mean that he enjoys the fruits of actions performed by another.
The Gitd thus rejects the Lokayatika view that we are all bodies
subject to extinction after death and that sensual enjoyment is, there.
fore, the only legitimate aim in life. It declares that besides sensual
enjoyment, there is a far better aim in life, namely, the realisation of
the Self, which is capable of achievement through the discriminating
knowledge between the prakrii and purusa.

God and Maya :

Now the question arises how the changeless and infinite Brah-
man can become the finite world withcut itself undergoing change.
Lord Krsna explains this riddle by recourse to the concept of
Maya which Sri Sankara regards as illusory and Sri Ramanuja
as real.

According to Sr1 Sankara’s mayavada, Brabman alone is real
and the external world is a mere illusion superimposed upon it,
Nilakantba argues that since the effect is necessarily of the same
nature as the cause, the two aspects of Brahman, namely, its being
the cause of the world and its unchangeability can be reconciled only
on the basis of the theory of the illusory appearance of the world
(Nil. VII. 12). The Lord says that the world remains in ignorance
of him because of this mayd which deludes all beings ( VII. 13).
This delusion can be removed only by the knowledge of basis
(adhisthana ) of this illusion and not through any other knowledge
or the restraint of the mind (Nil. VIL. 13). The Gita, however,
does not state anywhere that Brahman alone is real and all else is

——



96 Bhagavadgita as a Synthesis

unreal. On the contrary, the reality of Brahman is established on
the basis of its World-From We have, therefore, to examine whether
the different usages of the word maya in the Gita throw out any
suggestion about the illusory nature of the external world.

The word maya occurs in the Gita four times in verses IV. 6,
VII. 14 and 15 and XVIIL 61 and in a compound form yogamaya
in VL. 25. In IV, 6 Lord Krsna tells us that He takes birth when
righteousness declines by taking recourse to his prakrti with the
help of His maya. Commenting on this verse, Sri Sankara identi-
fies maya with prakrli and says that He appears to be born, as a
human being but not in reality like an ordinary being.! Anandagiri
states that the word dtmamayayd is used to controvert the reality
of prakrti. But Sridhara who is himself a monist, explains that
although the Lord is not subject to the law of karma, He comes into
being by means of His own inscrutable power, maya, consisting of
knowledge, strength, prowess etc.? Sri Ramanuja takes maya as
a synonym of wisdom according to Nsrukta I1II. 9 and states that
the Lord takes birth by His own Will. In XVIII 61 Lord Krsna
states that the Lord resides in the hearts of all beings and makes
them move like poppets through His maya. Here Sri Sankara
explains mdya as delusion, while Sridbara takes it to mean His
mysterious power. Lord Krsna, however, refers to the delusive
power of His maya (VIL 15), whereby she conceals God and
inclines a perscn to self-indulgence and so this world deluded by this
maya does not recognise God whose essential nature is infinite bliss
(RB. VIL. 14). Apart from this reference to its delusive power,
there is nothing in the use of the word mdya to indicate that the
term is used in the sense of illusion. Srl Sankara also describes this
vifvaripa as the divine Vaisnava Form, endowe with knowledge,
majesty, strength, power, vigour and splendour ( §B. XI. 3 ).

The combination of the two words yoga and maya provides
a proper clue for their interpretation. In the Gita the word yoga

1. atmamayd atmano mayays na paramdrthato lokavat ($B on Gita IV. 8).
2. svamdyays, sambhavami samyag aprasyutajfignabalavyryddisaktyaiog
bhavami (Si1dhars, 1IV. 6),
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is generally used in the sense of disinterested action. Lord Krsna
uses this word to describe his creative activity,’ undertaken
by him in pure sport, without the least self-interest. He calls his
act of creation as aifvarya yoga ( XI. 8) and his world-form aisvara
rapa’ (XL. 9). The Lord employs the word ai$vara in the sense
of divine which is too strong a word to describe the world as founded
on an ‘illusion’. Yoga is explained as adtmano ghatanam, the
power of becoming ( 8§B. X.7 ), as the power of achieving one’s pur-
pose (Anand, X. 7),3 as the mysterious play of divine intelligence,
the marvellous power to make impossible things possible.# This
power thus throws a veil on the essential nature of man, as a resuit
of which he becomes, in the words of Rudolph Otto, a philosophical
naturalist, and devotes his entire life to the gratification of his
senses. As Sti Rimanuja puts it, this maya is so called because
of her power to bring about a magical effect like that of the
Asuras. It is essentially real and is made of qualities, as is taught
in Vedic passages like ¢ Know this maya to be prakrti and the
possessor of the maya to be the Great Lord ' ( Sv. IV. 10). Its
function is to hide the essential nature of the Lord and to create
a state of mind that its own essential nature is enjoyable.5
Hence the entire world deluded by this mdyd does not know
the Lord to be of the nature of unbounded and supreme bliss.

(RB. VIL 14).

. God is both Immanent and Transcendent :

We saw before (p. 93) that God has assumed the Universal
Form and so is immanent in the universe. This has been repeatedly
stated in the Gita. In his commentary on VIII 22, Sri Sankara

tava sragtrtvadiyogam (RimAnuja X. 18).

yogam vaifvargpyam (Nilakantha X. 18).
tattadarthasampadanasamarthyam ( Anandagiri, X. 7).

yogo yuktih madvyah ko’py acintyaprajfigvilasah, sa eva mayd, aghatamas
naghatanacaturyam. (Sridhara, VII. 25).

5. asyah Karyasm bhagavatsvar&patirodhana svasvarapabhogyatvabuddhi_é
ca (Riminuja).

BG.-~13
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says that in the Supreme Person are included all the beings,
which as originating from Him remain inherent in Him. The Gifa
further states in IX. 4 and 5 that the Lord pervades the universe, as
the space pervades the pots etc. and that He is the originator and
sustainer of all beings, affirming at the same time that He does not
exist in them. Various explanations have been offered by the com-
mentators on this contradiction in terms. According to Sri $ankara,
the Lord does not abide in the beings, since unlike a gross object He
is not in contact with anything, being the inmost core of even space,
and an entity which has no contact with anything cannot be consi-
dered as contained therein (adheydbhdvena) as a receptacle (S$B.
IX. 4). Madhusudana explains it on the basis of the ¢illusion’
theory and says that the Lord in reality does not exist in beings,
which are merely imagined, as there cannot be any contact between
an imagined thing and its substratum. According to Sri Ramanuja,
s all beings exist in God, as they are dependent upon him for their
existence and regulation of their activities, and so are subject to his
control. He, however, does not exist in them, not being depen-
dent upon them for His existence. Though He supports them, He
does not physically do so, as the pot supports the water contained
therein, but by His will’ ( RB. IX. 4). Sridhara says, ¢ The
embodied being sustains and protects the body, and while doing so,
He becomes attached to it by reason of His ego-consciousness.
Unlike the jiva, the Lord, though bearing and maintaining the
beings, does not remain in them, being free from ego-consciousness.’’
(Sri’dhara, IX. 5). Bat all these explanations, apart from being
different, do not at all explain why the Lord should say that He
exists in them and also repeat it again in the very next verse. Since
He is the material cause of all beings, He exists in them in one
sense, but as he transcends them all individually and in their totality,
He cannot be said to exist in them wholly. As Dr. Radhakrishnan
says, the cosmos is only a partial manifestation of the Absolute.!
No finite world can fully express the Infinite, although it is a mani-
festation of the Lord. There is no limit to His divine manifestation

1. The Bhagavadgiia, p. 239.

»
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(X. 40}, and the Lord sustains the whole creation, pervading it with
only a part of Himself (X. 42),

i
God and the Indsvidual Self : ‘ *

The concept of transcendental God, however, runs counter to
the Advaita doctrine of Sri Sankara. Judging from the quotations
given by him in support of his doctrine, one may safely infer that
he has based his doctrine on the earlier Upanisads, especially the
great passage ( mahakdavya) ¢ That thou art’ in the Ch. Up. VL
8. 7. Because of its boldness and logicality, the Advaita doctrine
has exerted a profound and lasting influence upon subsequent Hindu
philosophic thought. Sri Sankara explains his Advaita doctrine
succinctly in his Bhasya on the Brahma Suira I1.1.31. He says
there that the Absolute has become as the embodied Self both the
agent and the experiencer and that the distinctions that we find
among the beings arise from their conditioning factors such as the
body and the mind.? We now proceed to examine whether the Gita
supports this view. The Lord categorically states in XV. 7 that
only a part of himself, mamaivaméo, becomes the individual self in
the realm of living beings. There is also another passage in the Gita
(XV. 18) in which the Lord declares that as the Supreme Person
he transcends the mutable ( ksara) and the immutable (aksara ).
The Sankhyas use these two terms to denote the prakrs and purusa.
The word aksara, according to Sri Simananda,?® is employed by the
Sankhyas in the sense of the eternal Self. It is also used in the
later Upanisads, the Moksadharma and the Purinas in this sense.
Sri Saﬁkara, however, takes qksara to mean mayasakii as the
elemental seed of the mundaune existence, which does not perigh.*

~ He evidently identifies aksara with maya in order to avoid the

40 T

L Of. pado'sya vidvad bhwtani (All creatures are but a quarter of his

being), quoted by Sridhara (X. 42).

2. buddhyadyupadhikrtam tu vibegam abritya brahmaiva san jsoak karta bhokta
cety ucyate |

3. Sankhyasamgraha, p. 11.

4, sanmsarabsjanantyan na kgratity akgara ucyate (SB. on Giia XV, 16).

————*
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implication that the Supreme is higher than the Self. He then
explains that kifa here means ¢ illusion’ or ¢deception’ and, that
maya is accordingly described as kifastha i.e. one that assumes
many illusory forms. This is perhaps the only instance in which
prakrti has been described by this epithet. As pointed out by John-
ston,’ kiitastha, is a recognised epithet of the Self in early as well
as classical Sankbya literature. Sridhara rightly interprets this text
when he says, ¢ The mutable consists of all the bodies beginning
with that of Brahma down to non-moving things, for the ignorant
commonly use the word purusa in respect of bodies only, The immo-
vable is that which stands like a rock without any change when the
bodies perish and so means the conscious Self, the experiencer.” This
meaning also seems to be in accord with the context. Chapter XV
starts with a description of the mundane existence in the form of the
everchanging Agvattha tree and then declares that a part of Him
resorts to the five senses and the mind in order to enjoy the sense-
objects. These two are evidently referred to as the two purusas
with the Lord towering above them. This also explains why God is
the lord of the mdya, while the Seilf, being only his part, is subject
" to maya.?

Sr1 Sankara interprets the Lord’s statement in XV. 7 in
* accordance with the mah@vakya. He also argues that the partless
Absolute cannot have limbs or parts, as otherwise it would be sub-
ject to destruction through the dismemberment of its parts, and
explains that this defect would not arise, if the Self, delimited as he
is by an adjunct due to ignorance, is imagined to be a part.? Firstly
we do not find in the Gita anything comparable to the mahdvakya.
The nearest that we come across is the statement of the Lord in XIII.
2; but bere too what he says is that he is the ksetrajzia in all the
bodies. Secondly, in the theory of real variables, an infinite set can
contain within itself finite and infinite sub-sets and so mathematically

st

1. Early Sankhya, p. 75.

2. Cf. tasmimé conyo mayays samniruddhah (Sv. Up. IV. 9.3).

3. naiva dogah, avidyakrtopadhiparicchina ekadeSo’mSa fwa kalpito yatah
($B. on Gifa XV. 7). “
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at least it is possible to conceive of finite or infinite parts of infinity.
In any case it is useless to raise doubts as to whether the Infinite can
produce the finite world without loss of integrity, because we are
told that the whole creation is a divine miracle ( ai$varya yoga ), an
act of magic (yogamaya). We find in the chapter on vibhutis that
although the Lord exists in all beings, a greater part of his splendour
becomes specially manifest in everything that is glorious, excellent or
full of energy ( X. 41 ). This would indicate that the distinction that
we see among living beings proceeds not merely from the limiting
conditions as held by Sri Sankara, but from different endowments of
divine consciousness possessed by them. As Dr. Radhakrishnan has
beautifully put it, while the individuals are in essence one with the
Divine, in the world of manifestation each is a partial manifestation
of the Divine.! Each one of us is a ray of this Divine consciousness
into which he can merge if only he adopts the proper means.

Dedication (nistha ) :

The path of ritual works is prescribed in the Vedas and the
Brahmanas ( karmakanda ). The path of knowledge is declared as
conducive to liberation by almost all Upanisads ( jianakanda ),
with the exception of Isa, which favours a combination of both
knowledge and action (jnanakarmasamuccaya). In the Moksa-
dhurma too, it is stated that the ancient sages had recognised these
three kinds of dedication ( Mbh. XII. 308. 39, 40 ). Srf Sankara also
raises this question in his commentary on XVIII. 67, He asks,
¢ What is it that has been established as the supreme means to libera-
tion ? Is it knowledge, or action or both ? The doubt arises because
there are passages in the Gitz, as in XIII. 12, 55, which point to
attainment of liberation through knowledge alone, There are also
passages like 11. 47, IV, 15 etc. which state that actions have to be
undertaken as a matter of obligatory duty. Since both knowledge
and action are enjoined as duties, a doubt may, therefore, arise that
they may lead to liberation in combination as well,

. ————

1. The Bhagavadgits, p. 329.
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Although Lord Krsna states that works consisting of sacrifice,
charity and austerities purify the mind, he is also critical of karma-
nisthd. He states that devotion to ritual works cannot by itself lead
to liberation, because the minds of those who are engrossed in the pers
formance of such rites cannot attain to the contemplation of the Self
(11.44). These persons of outgoing tendencies are full of desires
and are carried away by the rhetoric of the Vedas, which prescribe
various rites and ceremonies for the fulfilment of their desires ( II.
42)., Those who perform such rites longing for their results are
pitiable (II. 49). They worship minor deities with intricate and
elaborate rites in order to gain some paltry rewards ( VII. 21). Lord
Krsna further states that those who worship such deities go to their
worlds, but that all these worlds including the world of god Brahma
are subject to the law of recurrence (VIIL. 16) and so their stay
there comes to an end sooner or later ( VII. 23). He enjoins that
all sacrifices should be offered to Him, as He is the Lord and enjoyer
of all sacrifices. But even those who sacrifice to Him and go to
heaven, have to return to the mortal world after their merit is
exhausted ( IX., 20, 21). Lord Krsna, therefore, tells Arjuna to trans-
cend the Vedic ritual and duties consisting of the three qualities
(II. 45). Dedication to works ( karmanistha), therefore, does not
carry one beyond the three qualities and so does not lead to final
release.

We shall now proceed to examine whether the Gita favours
dedication to knowledge (jnananisth@) as the sole means for the
realisation of Self. The Gita employs the word j7idgna to denote the
intuitive knowledge of Brahman, jrananéwm jaanam uttamam. It
also uses this term to denote empirical knowledge derived from the
senses and the subject-object relation, which induces a person to
action (XVIIL, 18). The knowledge of Self derived from the
scriptures and the teachers is also included in this definition. In
1V, 34 the Gita makes a distinction between the knowledge of Truth
realised by the teachers and the knowledge imparted by them to their
pupils. When the Lord says that man of knowledge is a slave of his
nature ( I11. 33 ) or meditation is superior to knowledge (XII, 12),

. attains to peace ( V. 29).
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he is referring to the knowledge acquired through scriptural study and
instruction. This knowledge arises from the quality of saffva and
leads to bondage ( XIV, 6).

We shall now examine the meaning of the words j%dna and
vijidna, which the Gitz uses on four occasions. Sri Sankara
explains jiiana as knowledge of the Self derived from the scriptures
and vijfidna as its realisation videsatah tadanubhavah ( §B. 111. 41).
He further explains jignavijianatrptatma (VI 8) as one whose
mind is satisfied by making the knowledge acquired through the scrip-
ture (jfiana) the subject of realisation (wij7dna ). SrI Raminuja
interprets jizdna as knowledge of Self and wijii@na as the distinctive
knowledge of the Self from things not Self. Sri Madhva takes it
to mean the direct vision of God. However, there is not even g
hint in the Gita that vif%@na is supericr to jiiana. On the contrary,
vijiiana bas been given a subordinate position by dubbing it with
sahita, jAdnarh wjnanasahitam ( 1X. 1 ) according to Panini's Sutra
II. 1. 39. The Mbh. (XII. 265. 3) employs the word vijfigna in
the sense of emperical knowledge acquired through the five senses.
Sri Jhanadeva rightly takes vijmana to mean worldly knowledge,
praparicajnana. Since chap. 1X speaks of two prakrtis of God,
vij7idna may mean the cosmological knowledge of the eightfold
prakrti, and jrigna the knowledge of the Self.

This is also borne out by the fact that when the Gi:a talks about
the highest knowledge, it employs the word jidna and not wijfidna.
It glorifies j7@nayajna as the best among all sacrifices, as all
action ceases after its attainment (IV. 33). J#a@ne burns to ashes
in a moment the actions accumulated over many births (IV. 37).
Men who have attained this jidna after cleansing their sins have
attained to the state of non-return after death (V. 1/). This jrana
is said to be the best purifying agent, by knowing which a person
When one atta’ns this knowledge, nothing
more remains to be known thereafter ( VII. 2). Lord Krgna states

V1. sahayukte *pradhane. See Limaye, Alberunicy Gi!@ va ilara nibandhg

(Marathi), p. 66.
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that resorting to this knowledge men have attained oneness with him
(XIV. 2). He says further that only when a person knows Him in
truth, he enters into Him i. e. becomes absorbed in Him immediately
after the rise of such knowledge ( XVIII, 55). He calls those who
have realised the truth as jiianinah ( IV, 34) and says that the man
of wisdom is not only dear to Him (VII. 17), but is also His very
Self ( VIL. 18). In conclusion he states that this intuitive knowledge
of God is the supreme consummation of knowledge nistha jranasya
y@ para. It is thus clear that what the Lord describes as nistha
‘in II. 3 is nothing but this jEananistha.

This third kind of nisthd, namely, the combination of knowledge
and action, had also its champions like Bodbayana, who had written
Vrltis or glosses on both the Gitd and the Brahmasutra. Sri
Sankara gives this Vrttikara's views as purvapaksa and rebuts
them.! Srl Sankara argues very cogently that the Lord could not
have advised a combination of knowledge and action? as then
Arjuna’s question as to which of them will lead to the highest good
(IIL. 2 ) becomes irrelevant; and Arjuna's accusation too that Krsna,
after declaring knowledge superrior to action, should be urging him
to participate in a horrible war (IIL. 1) becomes pointless. If we
suppose that Arjuna had asked these questions because of his lack of
understanding as regards the Lord’s teaching, the Lord could bave
set it right by saying that he had spoken of a combination of know-
ledge with performance of rites and duties. Instead of doing this, the
. Lord speaks of two fold nisthG and speaks of two paths, the path
of knowledge for the Sankhyas and the path of action for the Yogins
(11 3). This shows that the Lord had spoken of two distinct paths
of knowledge and action and not acombination of the two.

Sri Sankara further points out that the Gitg affirms an antithesis
between knowledge and action in the following passages : The man
of knowledge who finds happiness in the Self has no duty to perform
(I11. 17); the actions of the wise have been burnt away by the fire

1. See $B. on Brahmas&tra 1. 1.11-19.
. 2. tasmat kayapi yuktya na samuccayo jianakarmanoh ($B. on Gy1a
1. 3), ‘ ‘
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of wisdom (IV.19); even if he undertakes any activity, it is with-
out any selfish purpose for preventing people from going astray
(IIL. 25); he incurs no sin by petforming actions merely for the
maintenance of the body ( IV. 21); the fire of knowledge reduces all
actions to ashes (IV. 37). The Gita also says that a person does
attain freedom from action ( naiskarmya) by abstaining from action.
This freedom from action is said to be parama siddhi, supreme per.
fection ( XVIIL 49). It is only after he acquires this freedom from
action, he attains to Brahman, which is the supreme consummation of
knowledge. Freedom from action is, therefore, an essential prerequisite
for achieving fitness for knowledge, jndnanisthayogyatd. In order
to achieve this fitness for knowledge, the Gi:@ declares a twofold
Yoga : the Yoga of knowledge and the Yoga of disinterested action,
Perhaps the advocates of the theory of jhana-karma-sammuccaya
took jrana to mean the knowledge acquired from scriptural study or
from a teacher, in which case there would be no contradiction between
knowledge and action. In fact such knowledge would be essential
for the practice of either path. The Lord further states that this
juananisthd becomes perfect, if the man of knowledge attains
supreme devotion to Him (XVIII. 64). We shall now proceed to
discuss the paths of God-realisation as laid down in the Gita.

VIII. The Gita as Yogasastra

Lord Krsna states in verse XVI. 23 that if one ignores the
injunctions of the $zstra and acts as prompted by passions, he does
not attain to perfection, nor happiness nor the supreme goal. In the
next verse he advises that one should accept the $dstra as authority
for determining what course of action to follow in a particular situa.
tion. Here Sr1 Sankara takes $d@strg@ to mean the Vedas, and
Madhusidana includes within this term the Smrtis, Puranas etc,
which depend upon the Vedas. According to Sr1 Ramanuja, this
word includes the Smrtis, the Epics and the Puranas. It seems
rather improbable that the Lord should recommend the observance of
the injunctions of the Vedas after criticising the Vedic ritual. From
what follows it would appear that what is referred to as the $d@sirg
is the Gita itself. In the last verse of adhyaya XV, the Gita is said

~BG 14
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to be the most secret ( guhvatamam ) $@stra, by understanding which
a person becomes wise and fulfils his duties. SrI Sankara explains
that although the GitG as a whole is designated as $astra, the
fifteenth adhyaya is described as such, as it contains in a nutshell the
whole purport of not only the Gita but also of the Vedas (SB on
Gita XV.20). When the Lord says ( IX. 23 ) that those devotees
who worship other deities worship him without following the proper rule
(avidhipirvakam ), the rule mentioned is the one laid down in the
Gita itself, which says that everyone should offer the sacrifice to Him
alone as the Lord of sacrifice. Again the Lord states {XVI. 17) that
men full of seif conceit and intoxicated with wealth hypocritically
perform sacrifices only in name with ostentation (dambhena) contrary
to the rule. This rule is again laid down in the Gitg itself
( XVII, 12), where one is advised to avoid the rajasa type of sacri-
fice, which is performed for its reward as well as ostentation. Thus

the term $dstra, with its injunctions, refers only to the Gita and not
to other scriptures.

The Pleasure Principle:

All human activity is undertaken in order to achieve happiness in
this life. While recognising this principle, our ancient thinkers were
the first to realize that bappiness is not of the same kind, but differs
in intensity and duration.! Man can rise to a higher level of freedom
and happiness according as he attains to a higher level of conscious-
ness. This will become evident when we consider the Vedinta view
regarding the true nature of the Self. According to the Taitt, Up.
II. 1-5, the body and the senses, consisting of the nature of food,
constitute the outer self. Other than this, but within it is the self
consisting of breath, the respiratory apparatus. Different from this
but within it is the mind, which is the substratum of all mental pro-
cesses. Different from this but within it is the intellect, the rational
self. Different from this but within it is the true Self, consisting of
pure bliss. Following Katha 1. 3. 10, the Gita says that the senses
are great, but the mind is greater than the semses; and beyond the
mind there is the intellect and beyond the intellect the Self (I11. 46).

1, . Bee Sat. Br. XIV. 7. 1, 31-39, Taitt. Up. IL. 8 and Brh. Up. IV. 3. 33,
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Sensual pleasures, when indulged in moderately are good, but higher
than them are the mental pleasures including the artistic pleasures.
Higher than the mental pleasures are the intellectual pleasures, but
higher than the latter is the supreme bliss, which Lord Krsna describes
as the complete cessation of pain (IV. 19}, the perfect peace
(V. 12), the supreme bliss in which one abides in God (VL 15). .

Sensual Pleasures ;

If man lives only for the satisfaction of his passing whims
without any definite aim in life, he lives a life of inactivity or drift.
If only he has a definite purpose in life, he is able to subordinate his
desires to the achievement of that purpose, Vedanta recognises four
aims to which human effort is directed consciously : sensual pleasures
(k@ma), acquisition of wealth (artha), discharge of duty
{dharma ) and liberation (moksa). The Gitd calls the seekers of
sensual pleasures sndriyarama (1II. 16). The sense-organs play
an important part in the acquisition of knowledge of the world, The
objects of sense are so constituted that they form pairs of opposites,
which give rise to pleasant and unpleasant sensations. Thus a musical
note or a fragrant smell gives a pleasant sensation, while a harsh
sound or a foul smell gives rise to an unpleasant sensation. This
is the nature’s way of indicating to a person what he should accept
and what he should avoid. In the early stages of human life, this
knowledge was essential to him for survival. Bat with the growth of
civilisation man has added to the simple pleasures of life sensual
pleasures which arise from excessive indulgence in food, drinks and
sex, These sensual pleasures may give him momentary happiness,
but they affect his judgement and come in the way of his spiritual
progress. As the Gita says (III. 34), every cense-organ has a
natural attachment or aversion for the pairs of opposites such as heat
and cold, pleasure and pain etc, which are known by the technical term
dvandva. If one is not careful, these attachments and aversions
will determine one’s course of action. This is especially true when a
person is trying to do his duty or striving for perfection. How the
impetuous senses can carry away a person’s mind from the path of
Yoga is described in verses II. 62-63. When a person broods in his

————#—



108 Bhagavadgita as a Syathesss

mind on the objects of sense, he forms a strong attachment for them.
This attachment gives rise to a consuming passion ( kama ), and
thwarted passion gives rise to anger (krodha) and fear (bhaya)
according as he feels confident or helpless in overcoming the obstruc-
tion (Madhustidana on II. 56), When a person becomes a slave
to his passion, he suffers from a sense of bewilderment and loss of
memory as to the teachings of scriptures. As a result he loses all
sense of discrimination, and being unable to decide what he ought to
do and what he ought to avoid, he goes to ruin.

Next to the sensual pleasures is the love of riches. Money is a
medium of value with which one can buy food and creature comforts
and also help one’s less fortunate brethren in times of their need,
Since, however, it has become a store of value with the development
of currency and banking and has provided some security against a
rainy day, money has come to be valued for itself. Many now
derive pleasure from the mere fact of its possession than its proper
use. To explain this, I can do no better than quote from Mill.
* What, for example ”, he asks, ‘ shall we say of love of money ?
There is nothing originally more desirable about money than about
any heap of glittering pebbles. Its worth is solely that of the things
which it will buy ; the desires for other things than itself, which it is
a means of gratifying. Yet the love of money is not only one of the
strongest moving forces of human life, but money is, in many cases,
desired in and for itself; the desire to possess it is stronger than the
desire to use it, and goes on increasing when all the desires which
point to ends beyond it, to be compassed by it, are falling off, It
may be then said truly, that money is desired not for the sake of an
end, but as part of the end. From being a means to happiness, it
has come to be itself a principal ingredient of the individual's concep-
tion of happiness.’”? In the older times, the miser suffered himself
and made others dependent upon him suffer privation. But in the
modern world money has become a source of corruption in the hands
of the unscrupulous. ;

1. - John Stuart Mill, Utlitarianism, Chap, 1V,
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Human desires are also regulated by the concept of his duty i. e.
his dharma in relation to the social group of which he is a memb.er.
Even in ancient times he bad to enter into different types of soc1:a1
relationships for his survival and continuation of his race. Thus 1.n
the old days his obligations were mostly confined to the care of h.lS
family, or the welfare of his tribe or village community. In the Epl-c
and Purdnic times, his dutles, as we saw before, were defined by hs
caste and later by his stage of hfe. In the Hindu society as we have
now, these duties based on the varna$ramadharma have long since
pecome outdated and ceased, although the rigidities of the caste
system still continue to operate to the detriment of national cohension
and solidarity. However the basic idea that the duties of a person
depend upon his membership of a social group remains relevant and
valid even under modern conditions. In a modern society a human
being is at the same time a member of different co-operative groups
such as his family, his club, his professional group, his nation or an
international group such as the Rotary or the Lions’ Club. Bradley
has insisted that the moral life of an individual depends on his fulfil-
ling the particular duties which belong to his particular station in the
social group. In doing this, he is mainly guided by the ethos of
people, either handed down by oral tradition or incorporated in their
scriptures or in their personal law. This is why Lord Krsna teils
Arjuna to seek guidance from the $dstra in determining what he
should do in a particular situation (XVI. 24). Such persons who
regulate their desires on the basis of what they conceive to be their
duty and take delight in discharging it, are called dharmard@ma
(Ananda. I11.16). However, the ultimate goal of human life is
not merely the diligent performance of one’s duty but God-realisation,

Conflict of Desires :

When a person tries to ascend from a lower scale of desire to a
higher scale, he has often to overcome conflicts between the two,
The nature of such conflicts is explained beautiful.y by Mackenzie
in his Manual of Ethics (p.37). He says, * In the meantime,
what it is important to note is merely that a desire is not an isolated
phenomenon but a part of a system, and that consequently a conflict
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of desires is in reality a conflict between two or more universes of
desires. As Professor Dewey has said, ¢It is important to notice
that it is a strife or conflict which goes on in the man himself; it is a
conflict of himself with himself’ (i. e, in our language, a conflict
of himself as one universe with himself as another universe);
¢it is not a conflict of himself with something external to him,
nor of one impulse with another impulse, he meanwhile remaining a
passive spectator awaiting the conclusion of the struggle. ‘What
gives the conflict of desires its whole meaning is that it represents the
man at srife with himself. He is the opposing contestants as well as
the battlefield * ¥. The Gita opens with such a conflict in the mind
of Arjuna, when he found himself pitted against his elders and
his kinsmen on the battlefield.

Every human being has inherent in him both the good and
wicked tendencies, or as the Gita calls them, the divine and demoniacal
endowments ( sazipad ). Although the indwelling spirit is the same
in each man, his mind is made up of the three qualities of goodness,
passion and darkness. When he allows passion and darkness to gain
ascendence over his quality of goodness, his demoniacal nature comes
to the fore. This demonical nature is marked by hypocrisy, arro-
gance, vain glory, anger, brutality and ignorance. Men of demoniacal
pature hold that the world is godless and has no moral foundation.
Carried away by the temptation to achieve success, they exploit
pature and their fellow-creatures and will stop at nothing to attain
their ends. They accept the material ends as the highest aim of life,
and in the words of Dr. Radbakrishnan, they tend to ¢exalt pride,
self-conceit, cupidity, batred, brutality as virtues *. They transgress
the divine commandments with impurity, little realising that God
dwells in their hearts as witness of their evil deeds. Lord Krsna
states that he throws such brutal men in demoniacal womb. But he
adds that they have hope of redemption, provided that they are will-
ing to shake off their demoniacal nature and take refuge in him. He
says that even if the worst sinner worships him with single-pointed
devotion, he would soon become virtuous and attain to everlasting

peace (1X, 31, 32).
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When a person overcomes passion and darkness by dint of his
quality of goodness, he becomes possessed with divine endowments.
Among these the Gitd mentions steady devotion to Yoga, purity of
mind and the renunciation of the fruit of action, which form the
means of self-realisation. They also include his religious duties such
as study of scriptures, ritual worship, alms.giving, self-control and
austerities. We shall consider here only those virtues which a good
person must cultivate in his personal life and in his dealings with
his fellow-beings. It is customary for a manual of ethics to distin-
guish between what are known as self regarding virtues and those
that are altruistic which aim at the good of others. However, as
Mackenzie has pointed out, * the individual had no life of his own
independent of his social relations.’”r The Gila too makes no such
distinction, but still it would be worthwhile to classify them broadly
under these two heads. Among those virtues which bear directly cn
his personal life are included fearlessness, restraint of senses, valour,
perseverance, purity of the body, modesty and absence of fickleness.
Fearlessness, in its widest sense, is resistance to the fear of pain;
it is the determination not to take the line of least resistance in the
discharge of ome’s diaty to escape pain and discomforts of life.
Dama, restraint of the senses, consists of resistance to the allure-
ments of sensual pleasures. Tejas, valour, helps a person to perform
his duty in the face of obstacles, and dhrti, firmness, enables him
to bear inavoidable suffering without flinching until he attains his
end. The virtues of modesty and absence of fickleness are self-
evident, Prominent among his altruistic virtues are non-violence,
truthfulness and compassion to living creatures. Non-violence is
abstention from causing injury or pain to any living creature. Truth-
fulness is to speak of things as they are perceived, without causing
unpleasantness or without prevarication. Compassion is kindness to
creatures in distress. They also include uprightness, absence of
anger, malice and calumny, non-covetousness, forgetfulness and
absence of haughtiness. By including these virtues among divine
endowments, the Gitd@ here clearly emphasizes that ethical conduct

R

1, Manual of Ethics, p. 334.
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is the very foundation of spiritual life and can be neglected by
anyone at his own peril.

The Source of Ewvil:

Now the question arises : Why should a person who starts an
activity in pursuit of happiness end up with the accumulation of
merit and demerit and thereby suffer bondage and rebirth? Arjuna
pointedly asks Lord Krsna what forces a person to do wicked things
even against his w.l? Lord Krsna replies that man passesses within
himself a lurking enemy, an all consuming passion which drives him
on the evil path (III. 37 ). This desire lies concealed in his senses,
mind and intellect and when it becomes strong it overpowers them
and impairs his discriminating faculty. When this desire is frustrated
in any way, it turns into anger and so it comprises anger also. This
craving is of various kinds, chief among which are lust and greed,
and these two, together with anger, are described as the three gates
to darkness, which lead to the ruin of the soul (XVI- 22). As fire
is covered by smoke, knowledge is enveloped by desire and so the
latter is the constant enemy of the wise. It is because of this desire
that man forgets his destiny and wastes away his precious life in the
acquisition and enjoyment of material comforts. All buman activity
is thus motivated by this overpowering desire, because of which man
begins to regard riches, fame aud sensual pleasure as the highest
good. This desire never becomes satiated by the continuous enjoy-
ment of the cense-objects; it grows like fire which flares up when
fuel is added to it.! As a result he undertakes an activity ( prorits),
starts some actions ( grazbha ) and gets involved in restless enter-
prize and still more craving ( XIV. 12).

The Nyaya system deals with this question exhaustively and
defines pravrtti as initiative undertaken either by speech, mind or
body (NS.1.1.17). This initiative originates from mental defects
called dosas such as desire and aversion, which impel a person

1. Cf. na jatu kamah kamandm upabhogena samyati |
havigh kyspavartmeva bhiya evabhivartate [

Introduction 113

towards virtue and vice ( NS. 1. 1.18). As a result of this init-
ative a person starts with the definite object of achieving what is
pleasant and avoiding what is unpleasant. Vatsyayana in his Bhasya
comments on this as follows : ¢ From this false conception ( that
the body is the Self ) proceeds attachment for what is pleasant and
aversion to what is unpleasant. When a person comes under the
sway of attachment and aversion, be resorts to falsehood, malice,
deception and greed. Driven by these mental defects, he commits
violence, theft and forbidden sex, resorts to lying and harsh and inco-
herent speech and entertains designs for harming others and depriving
them of their wealth. This sinful activity gives rise to demerit. On
the other hand, virtuous activity consists of charity, protection of and
gervice to others, truthfulness, study of scriptures, compassion, dis-
passion and faith, all of which conduce to merit . The relation
between activity (pravriti) and its fruit (phala) has received
special attention in this system. There phalu is described as the
result of activity accompanied by mental defects consisting of
pleasure and pain ( NS.I. 20). According to the author of the
Nyayabhasya, action has as its consequence happiness and misery,
which has to be experienced in this or subsequent birth, This is
known as karmavipaka, because of which a person is endowed with
body and senses. In his commentary on NS. I L. 2, he says that
merit and demerit arising out of activity result in a2 noble or ignoble
birth. This birth again consists of a particular configuration of
body, mind and senses, which again results in misery. From this
again ensues struggle, suffering and pain. In conclusion he says
that false conception, mental defects, activity, birth and misery con-
stitute, in their uninterrupted course, the cycle of recurring births,
1t is for this reason that the Sankhyas declare that one must renounce
the world and devote oneself to the pursuit of knowledge in order to
attain release from rebirth.

Action and Bondage :

The Lord discusses further the nature of action and whether

‘action by itself is the source of bondage. The Gitd uses the term

karma in its generic sense to include not only religious rites and duties

Be.15
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enjoined by the sctiptures (dharma), but all actions, physical as
well as mental, by which life is sustained. In this regard Lord Krsna
makes a categorical statement that no one can remain without work
even for a moment. Sri Sankara, however, says that this statement
should be qualified by the addition of the word, ¢unenlightened’,’
since a man of realisation is said to be not distracted by the gunas
(III. 5). The Lord repeats this statement again in XVIIL. 11,
where he says that it is not possible for an embodied person to give
up work altogether. Sr1 Sankara explains the word dehabhrt as
deh@bhimanavat i. e. one who identifies himself with his body and
excludes the man of wisdom from its scope. But in view of the
qualifying word sarva in III. 5, the statement would seem to apply
to every one without exception, Sridhara also states that no onme,
whether wise or otherwise, can remain under any circumstance with-
out doing work. Further the Lord himself states very clearly
(IIL. 23) that even a man of wisdom behaves according to his
nature and becomes attracted and repelled by the objects of the
senses. He is as much subject to their influence as any ignorant
person and must try to bring them under control (IIL 34). If,
therefore, all actions lead to bondage, then there would be no hope of
attaining freedom from action and the cycle of rebirth.

The Lord goes on to explain what is action and non-action and
says that even the wise find it perplexing (IV.16). He makes a
“cryptic remark that he alone is wise who sees non-action in action and
action in non-action (IV.18). This verse is variously explained by
the commentators. Sri Sankara explains action and inaction by the
analogy of a moving boat in water. He says that when a boat is
moving in the river, to a man sitting in the boat motionless trees on
the bank appear to move in the opposite direction, while moving
objects at a distance appear to be at rest. When a person performs
action, ordinary people ascribe it to the the Self like motion to the
stationary trees on the bank of the river, but the wise man sees that
the Self is devoid of action. Further when an ordinary person
thinks that his body is at rest, the wise man sees in it action, as

1. ajfia its vakyasegaly (§B. on G313 IIL 5).
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the person has at that time egoistic feeling that he is sitting quietly
without doing any work. St Ramanuja takes akarma to mean
kpowledge of the Self. He states that the wise man is he who
sees knowledge in the performance of work and work in the attain-
ment of knowledge. According to Sri Madhva, the Lord is the real
agent of all actions, which are wrongly attributed to the embodied
Self. Even when a person is inactive in deep sleep, the Lord is
incessantly carrying on His activity.

However, none of these interpretations seem to explain satisfac-
torily the assertion of the Lord that the way of action is mysterious
(IV.7). This remark seems to indicate that action can become
non-action under some special circumstances. When action is under=
taken with a desire for reward, it results in the accumulation of merit
and demerit and leads to future births, But if a person acts
without the desire for the fruit of action, he does nothing even when
he is continuously engaged in work (IV. 20-21). This means
that work undertaken without attachment is tantamount to gqkurma,
non-action. Lord Krsna, therefore, advises Arjuna to perform Yoga
and calls it karmasu kausalam, skill in action (1I. 50), What this
skill consists in is explained in the very next verse. It is stated
therein that by giving up the fruit of action a self-controlled person
becomes freed from the bondage of rebirth and attains to the sorrow.
less state. Srl Sankara explains that it is the skill by which actions
which by their very nature lead to bondage give up their nature?
As we saw earlier, it is rajas, the quality of passion, which binds a
person by attachment to work (XIV.7). Anandagiri explains that
even though the Self is not the doer, rajas makes him act under the
delusion, *Iam the doer ', Madhusudana explains that this attach-
ment is of the form, ¢ I shall do this work and enjoy its fruit.,” The
Yoga, therefore, conmsists in the performance of one's duty without
egoism and without attachment to its result.

The morality of any action depends upon its motivation as well
8s its consequence. If action is undertaken deliberately to cause

"L tad dhi kauSalars yad bandhanasvabhavdny api karmané samatvabuddhya

svabhavan wivariante ($B. on Gvta IL 50).
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loss or injury to another, it produces evil. If it is performed with an
egoistic feeling and with an eye on its reward, it produces mixed
results. On the other hand, if it is undertaken with detachment and
without hankering after its reward, then it produces desirable results,
The Gita, therefore, says that actions have a threefold result, good,
bad and mixed, but it does not accrue to a person who has relinqui.
shed the fruit of action (XVILL. 12). This does not, however, mean
that the Lord intends that a person should forgo the hard-earned
reward of his work. How can a person, one may ack, put his work
without self-interest ? How can he be expected to maintain himself
and his family or perform his religious duties without sufficient income ?
All that is meant is that one should perform one’s duty ¢ for duty’s
sake’ with zest and perseverance and not be guided solely by self-
interest. An obsessive desire to get rich quickly is the source of
most of the corrupt practices in the modern world such as graft, tax
frauds, black-marketing and smuggling. No one who indulges in
such corrupt practices can hope for redemption even if he gives in
charity a large portion of his ill-gotten gains.

1X. Paths of God-realisation
Twafold Nistha :

The main purpose of the Gita is undoubtedly to resolve the
conflict in the mind of Arjuna and to persuade him to fight with
determination. We must here remember that Arjuna in his per-
plexity had sought the Lord’s advice whether he should engage in the
war and incur the sin of killing his kinsmen or withdraw from the
war by renouncing the world ( II. 7). It was, therefore, incumbent
on the Lord to explain to Arjuna the respective merits of the path
of action and the path of renunciation and convince him that the
path of renunciation was not meant for him. In fact the Lord says
(11L 3) that he had declared in the days of yore a twofold dedica-
tion by way of the Yoga of knowledge for the Sankhyas and Yoga of
action for the Yogins. Notwithstanding this clear statement, as we
saw before, contradictory views have been expressed by different
commentators about the message of the Gitd. In his commentary

L r———
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on XVIII. 66, Madhusiidana speaks of a threefold nistha, dedication
to work, dedication to knowledge and dedication to devotion, which
is the means as well as the result of the other two paths, Though
the Gitd does not speak of devotion as the third nisthd, it has
allotted a full chapter XII to it and refers to it as bhaktiyoga (XIV.
26). That the bhaktiyoga is not thought of as an independent
discipline, is clear from the Lord’s statement ( X. 10) that he grants
his true devotees buddhiyoga by which they reach him. It is perti-
pent to note bere that the Lord could have used the word bhaktiyoya
here without disturbing the metre.

Meaning of Yoga:

Etymologically the term yoga is derived from the root yuj, *to
yoke or to barness ’. In Rgveda it means literally the yoking of the
horses to the chariot, yumjano haritd rathe (VI.47.19). Meta-
phorically it is used in the sense *to join or to unite’ in the hymn
I join you ( mind and intellect ) to the ancient Brahman''. It is
also used in the sense of ¢to concentate’ in the hymn, ¢ The wise
concentrate the mind, concentrate the intellect'?. The Gita
employs this word in both senses. It enjoins everyonme to practise
Yoga i. e. combine every action with non-attachment to the fruit of
action., The word yoga, with its root and derivative forms, is also
used in the sense of the concentration of the mind in chapter VI, Thus
buddhiyoga is as much the direct means of God-realisation ac j#igna-
yoga. Through the practice of karmayoga, the yogin attains to
buddhiyoga i. e. the Yoga of full enlightenment. Here the words
buddhi and j#ana are synonymous, and Sri Sankara also takes
buddhi in buddhiyoga to mean ¢ full enlightenment with regard to my
nature’ ( §B, X. 10). Soall these three paths lead to full enlighten-
ment or God-realisation.

In the Introduction to his Gitabh@sya, Sri Sankara says, ¢ The
dharma revealed in ihe Vedas is of two kinds, the one characterised
by action, the other by renunciation. The main purport of the Gita

1. yuje vam brahma p&royam (BV.X.12.1), See also Sve. Up. IL 5.
2. yuwjate mana wta yuijate dhiyo (BV. V.81.1). See also Jve. Up. IL 4.




118 Bhagavadgita as a Synthesid

Is liberation characterised by the complete cessation of the cycle of
rebirths together with all its causes. And this results trom the path
consisting of dedication to knowledge preceded by renunciation,
That dharma which is characterised by action is primarily meant for
achieving prosperity and attaining heaven, and yet when it is per-
formed with an attitude of dedication to God without hankering
after selfish ends, it brings about purification of the mind. When
the mind is purified, it eventually leads to the knowledge of the Self
and then becomes the cause of liberation **. Thus while conceding
that the Lord bas declared a twofold nistha, Sri Sankara says that
the path of knowledge takes precedence over the path of action, as
the former is mentioned first. In fact, he goes a step further and
says that Yoga of knowledge is the true Yoga! and what is known as
karmayoga is figuratively spoken of as Yoga, as it leads to j#ana-
yoga. §ridhara also states that there can be no option between the
two paths, as the path of action is subsidiary to the path of know-
ledge.

On the other hand, Lokamanya Tilak asserts that the Gita
teaches karmayoga i. e. the Yoga of disinterested action. This view
was not entirely new and was put forward earlier by Saint Jidne-
svara (13th centurey A. D.). His Bhavarthadipika. popularly
known as J#anes$var?, is a unique commentary on the Gita written
in an exquisite poetical style in old Marathi. He was a gifted poet-
saint, who could explain the most abstruse philosophical thoughts in
beautifa! diction by the use of similes, metaphors and illustrations.
He held that the Git@ was written to explain the way of disinterested
action to Arjuna. This is obvious from his commentary on verse
I11. 3. When Arjuna asks the Lord as to why, after extolling the
superiority of wisdom, he was urging him to take part in a
destructive war, he was told by the Lord that his object was
to explain only the path of action to him and that he had only
incidentally referred to the Sankhya doctrine. This view as coming
from a saint who had renounced the world at a very young
age and had attained the height of wisdom and devotion is truly

1. paramarthayogah su eva ($B. ou Gitd V.6).
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remarkable and deserves consideration. Hundred years before the
Lokamanya, Ramachandra Siddheshwar Pandit (1820 A.D.) had
also written a Marathi commentary on the Gitz, saying that the Gita
had taught niskama karmayoga. However, credit must be given
to the Lokamanya for stating this view boldly and applying it to
the disinterested performance of one’s professional duty.

Like Sri Saﬁkara, Lokamanya Tilak also argues his thesis with
consummate skill, basing his arguments on the Miméamsa tests which
lay down the criteria for determining the purport of a text. He says
that in order to determine the message of the Gi:d, one should
examine the problem with which it starts (upakrama) and the
conclusion with which it ends (upasashdra). He points out that
at the very outset Arjuna refuses to fight and poses the question
whether in the situation in which he finds himself renunciation would
not be better than action. He recieves a categorial reply that he has
the right to action alone and not to its fruit ( II. 47 ). Right through
the conversation the Lord exhorts him fo fight with detachment but
with determination. Thus he tells Arjuna that in consideration of
the perishable nature of the body and the immortality of the soul, he
should discard grief ( If. 18 ) and resolve to fight without expectation
of any reward (III. 30). After telling Arjuna that a person attains
to the state of which he thinks at the time of death, he asks Arjuna
to remember him at all times and fight ( VIIL. 7). He further tells
Arjuna that as God of destruction he has already willed the death of
his enemies and that he should act as his mere instrument towards
that end (X!.33). The Gita concludes with the statement of
Arjuna that he now realises his duty and would fight as advised by
Lord Krspa. Thus it cannot be disputed that the Lord has recome
mended the Yoga of action to Arjuna.

There are, however, very strong reasons against the adoption of
Sri Sankara’s view that the Yoga of action is only a preparation for
the Yoga of knowledge. In the first place it is contrary to the Lord’s
Unequivocal statement of a dvividh@ nisthd, which he says that he
had enunciated before, He further says that he himself had imparted
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this Yoga to Vivasvat, who told it to Manu, who in his turn taught
it to Iksvaku., He further adds that he had proclaimed this Yoga
before, but that it had got lost in course of time. The Lord says that
he has thought it fit to teach this Yoga to Arjuna, his dear pupil and
friend (1V. 1-3). This obviously could only refer to the Yoga of
action, as the Yoga of knowledge has an unbroken tradition since the
Upanigadic times.

Secondly, the Lord himself declares in V. 2 the superiority of
selfless work over renunciation. Sri Sankara explains that here the
word kevala should be understood as qualifying renunciation and that
it should be taken to mean that Yoga is better than mere renunciation
not based on knowledge. Further the Lord states (V. 5) that what-
ever state is reached by a man of repunciation is also reached by a
man of action. These two verses would hardly make sense, if the
yogin bas compulsorily to adopt the life of renunciation at a later
stage. The GizG nowehere states that the yogin has compulsorily to
espouse renunciation after attaining purification of the mind. On
the contrary, the Lord tells Arjuna that wise kings like Janaka
attained deliverance by following the path of action and that he
should do the same. The Lord also gives his own example that he
continues to work incessantly lest the world should go to ruin. If after
saying this, he advocated compulsory renunciation, then he would
lay himself open to the charge that he does not practise what he
preaches.

ST Sankara further argues that the Lord’s statement (V. 6)
that ¢ renunciation is difficult to attain without yoga' suggests that
Yoga is a preparatory stage to renunciation. But this statement also
admits of another interpretation. As we saw before no one can
remain without work even for a moment, so long as one identifies
himself with one’s body. Even when a person has rencunced desire
and superfluous possessions, he must continue to work to maintain
his body. This is not only true of an ordinary monk, but also of the
gundtita, wbo has passed beyond the three qualities. The Gita
describes the gunatita as sarvarambhaparityGysn, which term Sri
Saiikara explains as *one who has given up all actions other than
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those needed for the maintenance of his body *.* The monk has also
to practise spiritual discipline for the attainment of knowledge. If
the monk belongs to a monastic order, he may also be entrusted with
organisational work. So what the Lord means is that the monk too
has to practise Yoga until he attains to naigkarmya i.e. freedom
from action. The Lord has, therefore, used the word naiskarmya
instead of renunciation. Nasskarmya has a wider connotation, as
it applies equally to a man of knowledge as well as the man of
action.

~ Two doubts are likely to be raised in this regard. How can &
person who is engaged in action escape its natural consequence ? On
the other hand, how can a person who has renounced the world not
attain freedom from action ? The Lord says (V. 8-11) that if a per-
son performs his actions without attachment, dedicating them to the
Lord, he is not bound by those actions. On the other hand, if a
person renounces actions forcibly by restraining his organs of action,
he may still keep brooding over the cbjects of sense. In that case,
he does not cease to work, as thinking itself is a mental activity
(1IL 6). Thus inward detachment is as much necessary for a monk
as to a man of action. This is why the Lord says that the two paths
are not that different as the ignorant think (V. 6).

Lokamainya Tilak, on the other hand, argues that dr1 Sankara's
view about the primacy of jmanayoga is based on the Upanisads
rather than on the Gitd. This is clearly untenable as Arjuna had
sought the advice of the Lord on his dilemma whether he should take
part in the war or renounce the world. It was, therefore, necessary
for the Lord to describe both the paths and explain to him why he
thought that the path of action was more suited to him (Arjuna).
It is true that in order to bolster up his case, Sri Sankara interprets
‘certain words in a manner which cne may find it difficult to accept.
For instance, in order to prove that the Gita places great emphasis

‘‘on renunciation, he takes the words rsi, muné and yats to mean &

' & “A.  dehadhGranamitravyatirekena sarvakarmaparity@gity arthakh ($B. on XIV,
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monk. As we saw before, the Vedic rsis were householders, who
lived with their families. The Gita does not use the word muni in
the sense of a monk, as it says that for the muni who wishes to
#scend Yoga action is the means ( VI. 3). Lord Krsna declares that
among the munis, he is Vyasa, who was a househoclder, Here Sri

ankara himself explains the word muningm as mananasilanam
. e. those who are given to reflection ( §B8. X. 37). Sri Ramanuja
gxplains vali as yatanadila i.e. one who strives (V. 26). Sr1
Sankara also takes its negative ayati to mean aprayatnavan i. e.
lax in effort (VI. 37). Similarly he equates the term Jjrdna with
Jiianayoga. He says that in such phrases as Jrandgmdagdhakar.
manam ( IV, 19) and jfiandgnih sarvakarmani (1V. 37) the Lord
has emphasized the necessity of renunciation. It is obvious that
these arguments cannot be taken as supporting renunciation.

But no one can deny that there are passages in the Gitd, which
clearly apply only to a monk. For instance, it is stated (VL 13)
that a person of self-control remounces all actions mentally and
dwells at ease in his body, without working himself or getting work
done through others. In XII 19 the Lord refers to a Yogin who is
taciturn, content with whatever comes his way and homeless. The
Lord further describes the spiritual disciplines which a man of know-
ledge must undergo in his novitiate in XI1II, 7-11, The description
of the sthitaprajfia given at the end of chapter II clearly applies
only to & man of knowledge. In view of this one has to agree
‘with Sr1 Sankara that the Lord could not have decried the cele-
brated order of monks recognised by the Vedas, Smrtis and the other
religious works.

The Lord also declares that a person who performs karmayoga
also attains liberation without recourse to jianayoga. He says in
unequivocal terms (IV. 38) that a person perfected in Yoga attains

_to knowledge of Self in due course, This is followed by the statement
(V. 6) that the sage (muni) endowed with Yoga attains to Brah-
man, Sri Sankara gets over this inconvenient passage by interpret-
ing Brahman as repunciation and quotes an Upani§adic text in

j‘
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Both Madhusiidana and Sridhara found it difficult
to accept this unusual meaning of Brahman; so while they interpret
it in its usual sense, they too explain the verse in the same way by
taking the word munis in the sense of a monk. Thus they interpret
this verse as follows: ** The Yogin after attaining purity of the
mind through disinterested work becomes a monk and attains to
Brahman.” We have seen before that the Gitd does not use tke
word muni in the sense of a monk. Further in V. 12 the Lord
states that the Yogin, by renouncing the fruit of action, attains
steadfast peace. Though the meaning here is quite clear, ST Sankara
adds, *¢ It is understood that he attains peace by going through the
stages of purification of the mind, acquisition of knowledge, renuncia-
tion of all actions and dedication to knowledge.”” Again the Lord
says in VI, 15 that when the self-controlled Yogin concentrates his
mind thus, he attains to the supreme peace which abides in him.
Anandagiri, who was himself a disciple of Sri Saﬁkara, rightly holds
that the Lord means by dwvividdhd nisthd two co-ordinate paths,
independent of each other, for God-realisation.? Sri Ramanuja also
holds the same view ( RB. V. 2).

Qualification (adhskara) for Yoga :

It is, however, evident that after declaring the two paths, the
Lord urged Arjuna to resort to the path of action. We have,
therefore, to consider why the Lord thought that Arjuna was fit only
for the path of action, and not for the path of knowledge. The
commentators have also made an attempt to justify this advice on
the basis of Arjuna’'s qualification ( gadhikdra) for the path of
action. Thus St Sankara says that the Lord has recommended two
different paths according to one’s aptitude, the Yoga of knowledge
for the wise and the Yoga of action for the ignorant.? The ignorant

. person thinks himself to be the agent and considers it his duty to

1. wnyasa iti brahma brahma hi parah (Mahanara, XXXI 2).

2. parasparanirapeksamargadvayam, (Ananda, III.3).

3. ata eva bhagavan narayanah sankhyan vidugo ‘vidusaé ca karminah
pravibhajya dve nigthe grahayati ($B. on Gwid IL 21),
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perform obligatory duties as laid down in the scriptures. On the
other hand, the enlightened person thinks ¢ I am not the agent nor the
enjoyer of my action ' and so he is qualified only for the path of
knowledge. As Arjuna did not belong to the latter category, he was
considered fit only for the path of action. Madhusidana says that
the path of knowledge is recommended for a person with a pure mind
and the path of action for a person with impure mind ( IL. 39).
According to Sri Ramanuja, those whose minds are distracted by the
sense-objects are fit for the path of action, while those who are in.
different to them are fit for the path of renunciation ( RB. IIL. 3),
The criterion suggested by St Sankara is against the Lord's statement
that the wise too should work, lest they unsettle the minds of those
ignorant people who act with attachment (III. 25, 26). On the
other hand, purity of mind and indifference to sense objects are as
much necessary for the man of action as for the man of knowledge.
Both of them have to go through the stage of the purification of
mind, acquisition of knowledge, freedom from action and dedication
to knowledge, Here it may be noted that these are the stages indi-
cated by Sri Sankara with the substitution of nasskarmya  for
samnyasa.

There is, however, sufficient evidence to show that the Lord
thought the path of action as more suitable for Arjuna because of his
innate nature or disposition. The word swabhdva is employed to
denote this innate nature, which is said to be the cumulative result of
his past deeds. Sri Sankara explains svabhdva as the impression of
actions of creatures derived from their past lives, which have become
manifest in their present life to produce their specific effects.! The
term prakrés is also used in the same sense in the Gitd. Thus we
are told that all beings, including the wise, act according to their own
prakrti or npature.! Here Sri Sankara explains this word in
exactly the same way as svabhdava. The Lord tells Arjuna that in
spite of his personal inclination to the contrary, his warrior’s nature

1. janmantarakytasasskarah praninam vartamanajanmani svakaryabhimukhae
tvena 'bhivyaktah svabhavah ($B.). .
2, See IL 33, VII.20, IX, 12, 13 and XVIIL 69.
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will compel him to fight (XVIII, 59). Arjuna was endowed pre-
dominantly by the juality of rajas and was a born warrior. So the
Lord advised him to follow the bent of his mind, his swadharma,
and die fighting ratber than follow the yatidharma more appropriate
for a person of saftva quality. The MImamsa tests also do not
militate against this view, as they can be restated as follows : After
noting the perplexity of Arjuna and the reason therefor, the Lord
indicated his approach (upakrama) by his declaration of a twofold
nistha, the jaanayoga for the contemplatives and the karmayoga for
the activists (III. 3). Finally the Lord concluded by saying,
s Reflect on this carefully and do as you will” (XVIIL, 63).
Arjuna chose to fight, because now he was fully convinced that by
reason of his temperament and training he was not cut out for a life
of renunciation. Thus the Lord has declared different paths to suit
different aptitudes and has left the choice to the seeker. The path of
renunciation is obviously meant for the select few blessed with the
quality of sattva, who can live as celibates giving up all desires of
the flesh. Tha Yoga of action is recommended for worldly persons,
who wish to raise a family and serve the society. The path of
devotion is suitable for those who wish to attain emotional rapport
with God and seek his grace in his yogic practice.

Human Effort and Divine Grace :

In his practice of Yoga the aspirant soon comes to feel the need
of outside help from a divine power. Even the person who has re-
nounced the world has to avoid the pit-falls of self-indulgence and
practise assiduously self-restraint. Even a wise man is carried away
by his turbulent senses as a ship is tossed about in a stormy sea. On
the other hand, the advice given to the man of action to work without
self-interest is more easily said than followed. Man is, however,
seen to rise to the height of self-sacrifice for the welfare of his family
or society or when the security of his country is in danger. The Lord
Krsna, therefore, advises a person to petform his work without
att:a.chment, dedicating it to God. The Gita advises such a
person to perform his duty, thinking of the Lord at all times
( VIIL 7), taking refuge in Him ( VIL. 7, XVIIL 56) and accepting

—*
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Him as the supreme goal (XI. 55, XII. 6) and finally surrender ali
actions to Him ( XVIII. 66). An ordinary person finds it difficult to
meditate on the unmanifest Self or the formless God. The Lord,
therefore, tells Arjuna to fix his mind on him, whether in contempla-
tion or worship, regarding him as the Supreuwe.

Further the aspirant feels confident that his Yoga will succeed
only if it is blessed by divine grace. The popular appeal of the
Krsna cult is as much due to the charismatic personality of the
Mahabharata hero as to the promise held out by him to his devotees.
He assures them that he will look after their welfare (1X. 22) and
deliver them from the sea of mundane existence (XII. 7). They
find solace in the fact that they can look for succour from this
personal God, whom they regard as their father, mother, grand-father,
their sustainer, refuge and friend (1X. 17, 18), all rolled into one,
They think of him as the dispenser of rewards for their actions,
reliever of their suffering and the friend who grants them favours
without requital ( §B.). The power of devotion is such that even
if the most depraved person worships God with true devotion, he
soon gives up his immoral babits and becomes established in the
path of righteousness (IX. 31). Thus divine grace is held to be
necessary not only as an aid to Yoga but also for the redemption
of sinners, The Gira, therefore, regards bhakts not only as an aid to
Yoga but also as the consummation of Yoga. We shall now proceed
to explain in detail both kinds of Yoga as also the path of devotion,
as the latter has some special features of its own.

The Lord explains karmayoga beautifully in verse II. 47, He
tells Arjuna that he has the right to action alone and not to its fruit.
The term karma includes within its purview all kinds of actions,
secular as well as religious,! This term also includes dharma i. e.
actions enjoined by the scriptures and adharma i. e. actions pro-
hibited by them. The term dharma, which occurs frequently in the
Gitd is taken by the commentators in the sense of varnaérama-
dharma i. e. rites and duties prescribed by the scriptures for four

1. karmani lawkikani Sastriyani ca (SB. on Gita T11.27).

s
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castes and stages of life. The term aérama, however, does not
occur in the Gitz, and so it is doubtful whether the concept of
agéramas had developed in the times of the GitG. The GitG seems
to distinguish between the duties based on caste (jatidharmabh,
I. 43) and the duties based on class ( caturvarnya ). In the latter
the emphasis is on aptitude and work, gunakarmanbhagasah
(1V. 13) and not on his caste. Whatever that be, in modern times
man's profession is not determined by his birth, but by his aptitude,
training, choice or circumstance, and so his aharma is determined by
the code and conduct appropriate to his calling. It is implicit in the
concept of dharma that one should subordinate one’s personal comfert
and happiness to one’s sense of duty. This is what the Lord means

when he says that he is desire which is not opposed to one’s duty
( VIL 11).

The same consideration would seem to apply to social and
bumanitarian work undertaken by a person. Sri Aurobindo advises
that we should relinquish even such work for his sake and should
surrender ourselves heart and soul to God. He seems to base this
view on the Lord's final exhortation (XVIIL 66) to Arjuna to
abandon all duties and take shelter in him alone. It seems strange
that after extolling the path of action to Arjuna throughout, the Lord
should conclude with the advice to give up action altogether, This
advice would have suited Arjuna very well, as he wanted to avoid
the destructive war at any cost. That he did not take it in that sense
is clear from the fact that he decided to accept the advice of the Lord
to fight. The phrase sazrvadkarman parityajya, therefore, means
not renunciation of action but the abandonment of its fruit ( phala-
lyaga ). Sri Ramauja takes parityajya to mean *renouncing the
fruit and the agency of action ' as taught in XVIII. 9-11. SrT Madhva
also states that the renunciation of dharmas here means the relin-
Quishment of their fruit. When Sri Ramakrishna met Pandit Vidya-
Sagar, a great scholar, philanthropist and social worker, he commended
his social work in the following words : * The activities you are
engaged in are good, if you perform them in a selfless spirit, renoun-
cing egotism, giving up the idea that you are the doer, Through

——L‘
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such action, one develops love and devotion to God and ultimately
attains release *.! This advice seems to convey the correct teaching of
the Gitd in regard to social and humanitarian work. However, it is
equally patent that unless such work develops into a loving devotion
of God, it has no spiritual value.

Among the divine endowments the study of scriptures, sacrifices
and giving of alms are the religious duties relevant for the man of
‘action. Giving of alms to less fortunate fellow-beings without
expectation of a return has an ennobling effect on character, but it
should be given to deserving person at a proper time and place.
‘Although the Gita talks about sacrificial rites, which were the forms
of worship in those days, their injunction would apply to ritual
worship of every kind. Thus the Lord does not disapprove of ritual
worship, but says that one should undertake all religious duties as
enjoined, with faith but without expectation of any reward. The
Gita does not attach much importance to the material sacrifice
(dravyayajria), but says that any worship or spiritual practice
becomes a yajia par excellence, if it is undertaken without a desire
for a reward. Thus the Gita includes in this wider concept of yajra
all spiritual practices such as scriptural study, austerities, breath
“contrel, self-control and pursuit of knowledge.

Saint Jidnesvara regards svadkarma, one’s duty as a nityayajna

i. e. an obligatory sacrifice. He says if one undertakes it in that
spirit, one does not incur sin, It is only when a person abandons
_ his duty and engages in misdeeds, he is caught in the cycle of rebirth.
- Work in the furtherance of one’s duty is continuous worship of God
- and does not lead to bondage. It is only because people fail in their
duty that they get caught in the net of maya and are bound by their
actions (III. 9). He adds that if a person discharges his duty
according to his entitlement, he attains to liberation without doubt
( Jnanesvari, V. 8). While he should do his work without attach-
.ment to his actions and their results, he should not perform

=1, The Gospel of Sri Ramakrishna, p.35. S v
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indifferently, but with fortitude and zeal ( XVIIIL. 26). In shert, he
should perform his duty without expectation of a reward and remain
poised in the quality of sattwa (II. 45), until he attains purity of
the mind. After the purification of his mind, he has a choice before
him : he could espouse renunciation or continue to perform his duty
as before. He should then practise dhy@nayoga or meditation, which
is the internal aid to buddhiyoga.

"Dhyanayoga :

Arjuna asks the Lord : How is it possible for a person to control
‘his fickle and stubborn mind in order to attain Yoga ? While
‘admitting the difficulty, the Lord replies that it is possible to win self-
‘control by the practice of meditation and non attachment. After one
has attained non.attachment through the practice of Yoga of action,
_one should resort to meditation. However, before doing so he will
;have to observe certain rules regarding his food and life-style, He
_should take only pure and wholesome food in moderate quantities and
observe temperance in his activities, recreation, sleep and wakeful-
-ness (VL. 17). He should not eat too much nor should he undertake
- severe fasts. He should not also sleep too much nor keep vigils too
-long. He should be very particular about his food, because with
,pure food goes pure nature ( Ch. Up. VII. 24. 2). He should shun
. totally all foods that are stale, tasteless, putrid and unclean. Foods
.that are very bitter, sour, saltish, hot and pungent should be avoided
. like poison. The seeker should eat soft, nourishing and tasty food
«which promotes health and vitality ( XVIL 8-11).

/ ~ The Gita recommends the sitting position as the most suitable
j'“for meditation. According to Badarayana too, meditation is possible
":konly in a sitting posture. Sri Sankara explains this as follows : ¢ It
;‘is difficalt to concentrate while running or walking, as any kind of
‘Dhysical movement tends to cause distraction. One cannot fix one’s
, Bttention on a subtle object in a standing position, since the mind is
. then partially occupied in keeping the body erect. The reclining

position too is unsuitable, as one is likely to feel drowsy or become

suddenly overtaken by sleep. A sitting position avoids all these

Be.~17
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faults.””! One should then fix a seat, neither too high nor too low, made
up of kusa mat, a deer skin and a piece of cloth, placed one over the
other in that order (VL. 11). The seat should be high enough to pro-
tect the body from dampness, but not too high so as to cause a shaky
feeling in the body. If one has to sit in prolonged meditation, one
has to adopt a steady and comfortable posture. Most of the postures
mentioned in the Hathayoga texts do not meet this requirement.
There are only four suitable postures for this purpose, namely, the
foot-lock pose ( padmasana ), the heroic pose ( virdsana ), the decent
pose ( sukhdsana ), and the svastika pose. The sesker may employ
one of these for prolonged mediation extending over an hour or so,
but this is not absolutely necessary. All that is required is that he
should sit in a steady and comfortable posture and hold his body,
head and neck erect ( VI, 13).

It is not only difficult to concentrate the mind but also difficult
'to keep it steady after reaching a particular plane. The Self-existent
Creator has so made the senses that they see the external things and
not the internal Self ( Kath. 1I.1.1). The mind which distin-
guishes the human from the animal world is the only instrument
by which man can rise to the higher spiritual levels by cultivating
the divine qualities or sink into degradation by succumbing to the
demoniacal tendencies ( XVI. 1-4). The Gitd makes it clear that
no one can achieve success in Yoga, until he becomes nirdvandva
i. e. indifferent to the pairs of opposites such as heat and cold,
pleasure and pain etc. (V. 3) and becomes vitardgabhayakrodha
i. e. free from attachment, anger and fear (1V. 10). In order to
become fit for meditation the yogin must learn to keep his body
and mind under control and must become tyaktasarvaparigrahah
nirasis (IV. 21) i. e. free from desire and possessions. The relation-
ship between the body, the senses and the mind has been ex-
pressed beautifully in the Kath. 1. 3. 8-9 by the simile of the
chariot. The idea of the Self riding in a chariot in the form
of the body is implicit in the concept of Yoga. If the senses are
- mot reigned in by the mind, they will forcibly lead it astray. The

b 8B on Brahmashtra IV, 1. 7 : asvnah sambhavat,
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{ntellect is compared to the charioteer, as it can control and direct the
mind towards a definite goal. Lord Krspa says that man should
raise himself through the control of his lower self and not debase
himself through self-indulgence. For the mind is the man's best
friend when it is held in restraint, but his worst enemy when un-
controlled (VI. 5},

It is not easy to achieve dhyanayoga without continuous
practice. In the initial stages the mind will wander and remain rest-
less, and the Yogin will find it difficult to concentrate his mind on
the Self straightaway. He should, therefore, practise concentration
on an object of his choice. If the mind wanders towards a different
object, he should withdraw it from there by an effort of the will
through abhydsayoga and bring it back to the chosen object (VI
25). Abhyasayoga is nothing but repeated practice to remain in
a particular mental plane. After he has achieved success in this,
he should withdraw his mind from the outer world and fix it on the
Self, thinking of nothing else (VI. 24, 25). After he practises
concentration on the Self with fervour and perseverance over a pro-
longed period, his mind will remain absorbed in the Self and not
stray from there. This is the highest perfection one can achieve
through Yoga of action.

Tte Lord describes the characteristics of a perfect Yogin in
verses VI. 27-33. One becomes a perfect Yogin when his thoughts
are stilled, his desires are extinguished. He no longer hankers after
riches or wealth and attaches the same value to a clod of earth, a
stone or a gold bar. His thought remains ever fixed on the Self like a
steady flame of a lamp in a windless place. He then goes beyond
sensual pleasures and feels the ¢ blissful touch of God’. He is no
longer moved by pain, thus justifying the description of Yoga as dis-
union with sorrow. When that happens he achieves perfection in Yoga
and realises that the Supreme Self abides in all beings and all beings
in that Seif. He identifies this Self with Lord Krsna and sees him
everywhere and everything in him. He then perceives that all beings
are the same and accords equal treatment to them, without making
any distinction between friend and foe, relation and stranger or the




'$32 Bhagavadgita as a Syathesis

“virtuous and the wicked. He rejoices with the prosperous and commi-
'serates with the down-trodden, regarding their happiness and misery
as his own. He then forsakes all sensuous pleasures, material rewards
and self centred desires and remains content in the contemplation in
of the Self. He is then said to be yukta, yogayukta or the perfect
yogin,

JHdnayoga :

Sri Sarikara states that in Jnanyoga the word jridna refers to
self-realisation, and that this in itself is Yoga. As we saw before in
the pursuit of knowledge the Yogin has to practise sadhanad or
spiritual discipline in a disinterested spirit. Hence Yoga here also
means disinterested performance of this spiritual discipline. This
path of knowledge preceded by renunciation as the path of salvation
has its origin in ancient tradition dating from the Vedic times. The
ultimate goal was the extinction of desire in order to attain eternal
bliss. It is stated in the Brh. Up. (IV. 4. 7) that * when all desires
dwelling in the heart are cast away, then a mortal becomes immortal
and attains to the stage of Brahman’. The same idea appears in the
. Kath. Up. (11 3.14), which says that when self-secking desires
become extinguished, one attains to the vision of God. This was also
the view of the Sankhyas, who held the passing beyond the three
" qualities ( gunatitata ), as the final culmination of the way of know-
“ ledge. Sri Sankara defines true renunciation as ¢ giving up all means
" needed and also all actions and their results — the sources of desites
" which lead to activity’. Every monk has, therefore, to perform
" appropriate sadhand or spiritual practices to purge the mind of all
" selfish thoughts and mental impurities.

Both the Upanisads and the Gitd@ lay down certain spiritual
practices for attaining purity of the mind. These include, according
~tothe Brh. Up. (1V. 4. 22), the study of scriptures, sacrifice, alms-
- giving and fasting. The Gitd also lays down (XVIIL 5) that
works of sacrifice, alms-giving and austerities should be undertaken
as they are purifying. The earlier view of Vedanta was that a person
- ghould renounce the world only after going through successively
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the three stages of life. He could then undertake scriptural studies
after observing continence as a student, perform sacrifices and give
alms as a househotder and practise penance and fasting as a forest
hermit and thereby attain purity of the mind before embracing renun-
ciation. Srl Sankara, following the Jabala Up. (4), holds that a
person may renounce the world at any time he becomes indifferent to
it (supra p.41). If, therefore, he renounces the world before
achieving purity of the mind, he has to undertake spiritual discipline
appropriate to a monk. Since a monk has renounced caste duties
and embraced poverty, he cannot perform sacrifices nor give alms,
The only spiritual practices which are appropriate for a monk are,
therefore, scriptural study, austerities and self control. The Gita
includes such spiritual practices in its wider conception of yajrig
(IV. 26-30 ), as they too involve sacrifice of creature comforts,

The word tapas is derived from the root fap *to burn® and its
practice is supposed to burn the accumulated ( saficita ) sins and
bring about purification of the mind. Thus the Mund. Up. (1. 2. 11 )
says, ¢ The tranquil knowers who live the life of a mendicant and
practise austerity and faith, depart from this world, freed from sin.»
Later (IIL 1. 5) it adds, * This Self is attainable by austerity, by
right knowledge, by celibacy.” The Lord also says (IV. 10),
% Many sages, being purified by austerity and knowledge, have
attained to my state ¥, Tapas, as conceived in ancient times, con-
sisted of mortification of the body through the control of the senses.l
But the Lord condemns self-torture of any kind and says that it is
practised by persons possessed of demoniacal convictions (XVIL 6).
He, therefore, lays down certain rules which form the basis of ascetic
life (XVil 14-19),

The Gita classifies austerities as of three kinds, according as they
are performed through body, speech and mind. Physical austerity
consists of worship of gods, respect for the twice-born, elders and the
wise, cleanliness, upright conduct, celibacy and non-injury, Truthful.

ness, wholesome speech which does not cause pain to others, as also
S S S S e e
* L tape indriyasamyamapiroakar Sarirapidanam (§B. on G351 X. 5).
tapal bhoganiyamanaripal Sastrasiddhal kayaklesah (RBmBnuja).
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the study of scriptures and the repetition of a mantra or the sacred
syllable Om constitute austerity of the speech. Serenity, gentleness,
silence, self-restraint and purity of the heart are said to be mental
austerities. If these threefold austerities are undertaken with the
foolish intention to cause self-torture or injury to others, they lead
to evil. When they are performed to earn name and fame or for the
sake of ostentation, they do not confer any merit. But when they are
practised by a self-controlled monk with faith and without self -interest
over a long period, they bring about purification of the mind.

Srf Sankara says that in all scriptures which deal with spiritu-
ality, whatever are the characteristics of the man of realisation are
themselves presented as the disciplines to be observed by the spiritual
aspirant. These spiritual disciplines are indicated by the characte}ri-
stics of the sthilaprajiia as given at the end of chapter II. Sr1
Sankara further states that the disciplines such as humility referred
to in X11I. 7-11 are described as knowledge as they lead to know-
ledge. When a monk practises these means of knowledge, he
becomes steadfast in wisdom and qualified for the realisation of
the Self. The monk is advised to eschew self pride in his spiritual
attainments and to practise humility. He should be unpretentious
and not blow his own trumpet. He should avoid cruelty and injury
to creatures and remain unperturbed when he is ill-treated by others.
He shoud be sincere even towards the crooked and serve his teacher
with perfect obedience etc. He should practise cleanliness, both
external and internal, and steadiness in the pursuit of knowledge.
- He should control his self consisting of his body and senses which
are opposed to his true Self. He should hold on to the right path
and not allow his mind to wander ir all directions. He should eschew
attachment to the objects of the senses and give up egotism. He
should be constantly aware of the evil of suffering arising from
birth, old age, disease and death. He should become free from
attachment to his wife and children and to his house and possessions.?

1. This seems to suggest that in the times of the G%ia & person was
expected to espouse sarnyasa ouly after going through the first three
stages of life.
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He should maintain constant equanimity and remain free from joy
or sorrow arising from pleasant or unpleasant events. He should
then retire to a solitary place such as a fort, a bank of a river or a
temple unfrequented by the ordinary crowd. He should seek the
company of pure self-controlled persons, as such company is conducive
to knowledge. He should then fix his mind on God and reflect on
the knowledge of Reality. Lord Krsna declares that all these quali-
ties constitute the means of knowledge and anything other than this
is productive of ignorance.

When the Yogin renounces all desires and his mind remains
steady in the contemplation of the Self, be is known as sthitaprajria,
a man of steady wisdom. A man of wisdom withdraws himself
completely from the sense objects as a tortoise withdraws his limbs
within itself. He then becomes indifferent to pleasure and pain,
praise and blame, honour and dishonour and remains undisturbed in
the midst of pleasant and unpleasant happenings. He becomes
insensitive to the objects of senses and perceptive of the truths about

~which the ignorant are in the dark. While closing his eyes to the

world of sense, he sports freely in the realm of the spirit. As the
ocean remains calm and without ripples, so he remains calm and
untuffled by the influx of desires. When he gives up all desires and

- hopes, he becomes free from attachment to his separate personality

and his possessions. Lord Krsna tells Arjuna that this state is not
easy to reach without the grace of God. It is obvious that this
description of a sthitaprajsia has a close resemblance to the state of

' the gunanita, which is the state reached by a Sankhya (XIV,

21-27),

. Bhaktiyoga :

In his Advaita doctrine SrT Sarkara lays emphasis on the intui-
tive knowledge of God and so accords only a subsidiary place to
devotion as an aid to the attainment of this knowledge through the

_grace of God. In later schools of Vedanta, however, the emphasis

shifts to devotion and it is held that God can be realised only through
bhakti. However, in the early stages of these Vedanta schools this
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devotion is required to be based on the knowledge of God and the
observance of the religious duties enjoined by the scriptures. In his
introductory remarks to his Gitabhdsye, St Raminuja says that
the Lord, under the pretext of inducing Arjuna to fight, proclaims
the way of realising God through the path of devotion fostered by the
way of knowledge and the way of action. He evidently takes the
dvividhG nistha to refer to the dedication to devotion instead of
knowledge. This view does not seem valid, as it does not accord
with the Lord’s statement later that he brings about the liberation
of his devotees by granting them buddhiyoga (X.10). Later this
doctrine of devotion gives place to the doctrine of prapatti or
$aranagali, which means complete surrender to God. Thus in his
later works SrI Raménuja declares prapatts to be the sole means
of salvation to the exclusion of both work and knowledge.

We do not, however, get more than a hint in the Git@ of the
doctrine of prapatti, which Sri Ramanuja made the cardinal doctrine
of his Viéistédvaita school. The Gita does not use the word prapatts,

_but bhas employed its verbal forms on seven occasions.! Here the
verb pad with the prefix prq has the sense *to resort to® or ¢take
shelter in*. The word §arana is used in the sense of ¢refuge’ on
four occasions.? However, the Lord’s final exhortation to Arjuna
(XVIIL, 66) does give an impression that the Lord finally urged
Arjuna to abjure all actions and surrender himself to the divine
_Will. It has already been shown (supra p.127) that the word
parsyajya does not mean total abandonment of all actions, but only
the relinquishment of its fruit. Sri Ramanpuja comes very close to
the teaching of the Gita by laying emphasis on devotion fostered by
action and knowledge. He says that self-realisation is not possible
without recourse to bhaktiyoga, but countless sins committed in the
past and present births stand in the way of our taking to bhaktiyoga.
" One has, therefore, to practise karmayoga or J%Emaybga for wiping
" out our sins (XVIII. 66).

1. prapannam. I1 T prapadyate, VII. 19; prapadyante, 1V. 11, VIL 14, 15,
20; prapadye, XV. 4.,
<3 éam@am, 1L 49, 1X. 18, XVIIIL 62, 66.
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The Lord declares that bhaktiyoga consists in serving or wor-
shipping him with true devotion. $rT Sankara says that such devotion
is itself Yoga. The I.ord does not insist upon disinterested worship,
but welcomes devotion even if it is inspired by a selfish motive.
He classifies his devotees into four kinds: the man in distress, the
seeker of wealth, the seeker of knowledge and the man of knowledge
(VIL. 16). The man in distress remembers God only when he is
suffering from an incurable disease or is overtaken by a misfortune.
The seeker of wealth prays to him for improvement in his material
position, so that he can live a life of comfort free from anxiety. The
seeker of knowledge worships for the acquisition of knowledge by
which he can earn name and fame. Although such devotees worship
God, they are mainly devoted to the fulfilment of their desires and
incidentally to God as the means of their attainment. The fourth
kind of devotees, the man of wisdom, worships him for his own sake
with single - minded devotion without any ulterior motive. But even
though the Lord is fond of this fourth kind of devotee, he does not
care less for his other devotees. He accepts their petitionary prayers
and grants their wishes. He looks after their welfare, giving them
what they lack and preserving for them what they have ( IX. 22).
As Sr1 Ramanuja says, none is less deserving of the Lord’s protec-
tion on the ground that he is inferior as regards birth, personal
appearance, disposition or knowledge nor is wnyone more dear to
Him because he is superior in regard to the above factors (IX, 29).

The Lord prefers that his devotees should make Him the sole
object of their devotion to the exclusion of other lesser gods. He
likes his devotees to be exclusively devoted to him,! to worship him
with one-pointed devotion,? to think of him alone and none eise3
with full concentration of the mind.* But he is not a jealous God;
:he knows that this kind of devotion cannot be expected from all

ananyabhak ( VIIL 14, IX. 30)

‘ ananyaya bhaktya (VIIL. 22, XI. 54),

‘8. ananyacetah (VIIL 14), ananyamanasa (IX.13), ananyas cintayanto
mam (IX. 22). '

“4. . ananyayogena (XII. 6, XII1.9),

B 18
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devotees. He, therefore, leaves them free to worship other deities
for achieving quick results (VIL 21). But at the same time he
states that they do so avidhipiwrvaka i. e. without following his
specific injunction, The Gitd lays down that the object of worship
should be the Supreme Brahman, the Personal God Visnu or any of
his incarnations such as Rama or Krsna. But the lesser deities are
also his vibhstis or aspects and so any worship offered to them even-
tually reaches him, as he is the ksetrajfa in all the bodies ( XIII.
2) and the enjoyer of all religious rites (V. 29). In fact the Lord
states that he confirms their faith in these deities by granting the
results expected of them ( VIL 22). He is certain that if they follow
the path of bhakti, they will ultimately gravitate towards him, and
come to realise that he is the Supreme Godhead and also the Self
in all the bodies. His very statement that he is the Self in all
bodies points not only to a wise tolerance but also acceptance of
all religions.

The bhakti as adumbrated in the GitZ makes a significant
departure from the earlier modes of worship. The latter, as enjoined
by the Brahmanical and Upanisadic texts, consist of religious rites
and quiet contemplation of God. But for the first time the Lord
says that the devotees should worship and serve him with ecstatic
love. Thus he states that the wise men worship him with love,
knowing him to be the source of all (X. 8). Here the word used
is bhavasamanvita, which Sri Sankara explains as ¢ endowed with
intense longing (abhsmive$a) for the Supreme Reality.’ Ananada.
giri takes abhinivesa in the sense of ‘love and adoration’, and
both Sridhara and Madhustidana take brdva to mean ¢ love’. Later
the Lord states explicitly that if his devotees offer him worship with
love (pritipirvakam), he grants them buddhiyoya (X.10). All
modes of worship are, therefore, acceptable to the Lord, provided
they are offered with faith and loving devotion. The Lord does not
demand elaborate and expensive rites from his devotees, but he
is more than satisfied if he is offered with loving devotion a leaf, a
flower, a fruit or even water (IX. 26). Lord Krsna further tells
( XI. 55) Arjuna to become matkarmakrt and repeats it in XIL 10

<«
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(matkarmaparamo bhava), where Sri Sankara explains matkarma
as madarthar karma, which means that the devotee has to perform
all his secular and religious duties and dedicate them to the Lord in a
prayerful attitude, ‘ may these works of mine find favour with the
Lord* (1X.27). Srl Sankara says that this verse contains the sub-
stance of the whole teaching of the Gita.

Abhinavagupta, however, regards matkarma as equivalent 'tg
Bhidgavata.-dharma such as pija, japa, svadhyaya, homa etc.
According to Sri Ramanuja, these works include building of temples,
maintaining and renovating existing temples, worshipping God by
singing his praise, offering prayers, muttering his name, making
rounds of the temples and prostrating oneself before his image. That
the Gita contains the quintessence of the Bhagavata-dharma is cleé,r
from the $/okes 1X. 14 and X. 9. In the former the Lord says
that the devotees worship him by singing his praises, observing firm
vows and bowing down to him with devotion while in the latter
he adds that they rejoice in conversing with one another and enlighten-
ing one another about him, with all their thoughts fixed on him and
dedicating their lives wholly to him. Madhusudana, however, takes
matkarma to mean Bhagavata-dbarma consisting of the hearing,
singing praises etc.! But apart from these passages there is nothing
in the Gi:a to support the view that matkarma meant the ninefold
devotion constituting the Bhagavata-dharma. At least two elements
padasevanam and dasyam of the ninefold bhakts? are not to be
found in the Gita. The term Bhagavata itself seems to have come
into vogue later, as it is not mentioned in the Critical Edition ( supra
pp. 53, 71). It is, however, certain that the Bhagavata-dharma
drew its inspiration from the above passages in the Gifa, spread
about the 2nd century B. C. and became popular before the first
century A. D.

In the concluding verses of chapter XII, the Lord describes the
characteristics of a Yogin, who has attained pgra bhakti i. e. highest

1. matkarma §ravanakirtanadibhagavatadharmah (Madhusiidans, XIL _10).
Sravanam kvrtanan vignoh smaranan padasevanam /
arcantwi vandanas dasyah sakhyam aimanivedanam [/ q. by Nilakanthe,
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devotion. Sri Sankara states that these characteristics apply only to
monks who meditate on the Imperishable and have renounced all
desires.! Sri Ramanuja says that these verses refer to devotees
who perform works without attachment to their fruits. His
follower, Vedanta Desika, while generally agreeing with him, says
that the verses 18 and 19 apply to ascetics. Sri Madhva thinks that
these verses describe the follower of Bhaktiyoga. From the earlier
rdiscussion it is clear that the Gita does not envisage bhakls as an
independent Yoga but as an aid to and the consummation of Yoga of
‘action and the Yoga of knowledge. Ihese verses should, therefore,
be taken to apply, mutatis mutandis, to a man of action as also a
man of knowledge, who has attained bhakts of the fourth kind. Such
a devotee knows that the Self dwells in every being and so does not
feel hatred or aversion for anyone. He befriends everyone and is
compassionate to all creatures in distress. He has no sense of * Me
or Mine *' and treats equally both a friend and a foe. He is equally
indifferent to good or bad deeds, is the same in sorrow and happiness
and is unaffected by honour and dishonour, praise or calumny. He
is forbearing towards all creatures and remains unperturbed even
when he faces abuses or assault. The world is not disturbed because
of him, nor is he disturbed by the world. Since he has renounced
the fruit of action, he is neither elated by success nor depressed by
failure, nor does he fear or worry about its outcome. Since he has
no expectations of any kind, he does not hanker after something which
he does not possess nor lament the loss of anything which he
possessed.  He is reticent, content with his lot and free from
attachment to everything. He is a man of a few words, of steady
mind, without attachment to home, family and his possessions. The
Lord finally sums up by saying that such a devotee is exceedingly
dear to him.

 Combination of the Three Paths:

It is thus seen that all paths lead to the same goal, the realisa-
tion of God. Each is free to choose the path which is congenial to

TS COTTTRURRRRRR
1. advesia sroabhkianam’ (XIL 13) ityadinakgarasyopasakanah nivytias
sartaigagangih samnyasingm - dharmajatam ($B. XIL 20).
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his dominant temperament as determined by the dominant quality of
his nature. As Mrs. Apnie Besant says, *¢ For him who is full of
emotion, the best way is the way of devotion; for him who is by
temperament inclined to wisdom, the way of knowledge is the best;
and for him who is temperamentally inclined to action, the path oé
ac?ion will be the best. For the path men take from every side is
Mine.”! Dr. Aldous Huxley speaks in his Perennial Philosophy of
three types of men based on their physico-psychological traits
(1) the cerebral type, which stresses the activity of the head, belong;
to the path of knowledge; (2) the cardiac type, which stresses the
heart, belongs to the path of devotion and (3 ) the muscular type

which stresses the hand, belongs to the path of action.? But it woslé
be a mistake to treat these three paths as independent of one
another., The Sankhya classification of the three human types based
on the dominant quality does not suggest a water-tight division among
them, For even when one quality is dominant over the other two

the latter are not entirely absent. As we saw before, work is t;
necessity for everybody, even & man of knowledge, who l;a.s to work
to maintain himself. The man of action also has to work, bearing in
mind that the work is done not by his Self but by his adjunct prakrts
without a selfish motive as a sort of dedication to the Lord. Bc;th
are likely to feel in the course of their yogic practice the need of
divine grace and will try to secure it with loving devotion to God

As human nature is at present constituted, the yogin has to practise.

what Dr. Belvalkar calls jzana-karma-bhakti-samuccaya, which is

only an extension of jidana-karma-samuccaya, which is alread

described ( supra pp. 41-42, 104-105). ¢

No one can follow his favourite propensity to the exclusion of
others without causing grave danger to his spiritual development. A
purely intellectual approach to life breeds egoism and indifferenc;e to
human suffering. Pure activism is likely to blunt moral sensibilities

_and make one forget that the goal of life is not success and pros-

A A AR R ARSI

Four Lectures on the Bhagavadgeta, Adyar, p. 96.

2. Quoted by R. D, Ranade i
- D ade in The Bha T . .
1959, p. 149. gavadgiid, Nagpur University,
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perity but Godrealisation. Pure devotion, which is no.t based on
the knowledge that we are children of one God, breeds intclerance,
bigotry and fundementalist attitudes, The lives of our great sages
and saints show that they have followed a combination of these three
paths. Sri Sankara, in spite of his predilection for knowledge based
on renunciation, was a great activist. He travelled through the length
and the breadth of the country and established four maths for tl?e
propagatian of his Advaita doctrine. He was also a devotee‘a as is
seen from his exquisite devotional songs addressed to dlﬂ“er'ent
deities. Patafjali, who laid great emphasis on the Yoga of m'edxta.-
tion, recommended kriydyoga and isvarapramdhana as aids to
meditation, Srl Jhane$vara, the great saint of Mabarashtra, began
as a Hathayogin of the Natha saskpradaya, practised the way of
knowledge and became a jiiani bhakta of the fourth kind._ _In recent
times, Sri Ramakrishna started as a devotee of goc'ides.s Kali, .became
a jnani-bhakta and taught that social and humamtan‘au service was
also a form of divine worship. His disciple Swami vaekananda} not
only established the Ramakrishna Math but also Fhe Rau‘xa_knshna
Mission, adopting the motto-aétmano moksartham jagaddhitaya ca.—
for ¢liberation of the Self and welfare of the World’. Thus vivisdom is
the supreme means of liberation, but is not exclusive of disinterested
work and devotion to God.

X. The Goal

It must be abundantly clear by now that God-realisation 'is .the
final goal of man and it is to be achieved through wisdom culrr'nnatm'g
in the love of God. It is difficult to agree with Dr, Radha-knshnan S
view that the Gitd is not wholly consistent in its evalu'at.u?n of the
different routes to Reality. The routes may be different mma]l}f, 'b.ut
they finally converge into loving knowledge of God. The initial
choice is left to the individual, as he has to choose the route most
suitable for his natural disposition. The monk, who renour{ces th‘e
world and follows the path of knowledge, has to perform his yats-
dharma in a disinterested manner. The man who pu'rsuesl the pa'th of
disinterested action, attains buddhiyoga, -in which Sr1 Sankara
explains buddhi as ‘full enlightenment with regards to my true
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nature.” It is only when the devotee performs his worship, ever enga-
ged in Yoga ( nityayukta) i. e. in a selfless manner that God vouch-
safes to him buddhiyoga, by which he reaches Him (X. 10). Thus
all these three routes lead to God-realisation through Jriana or
wisdom. This Jriana, however, is not the dry intellectual knowledge
of God, but spiritual experience ( anubhiits ) which results in the
direct perception of God. It is only when the knowledge of God
culminates in ecstatic love for Him that the yogin becomes liberated,

What is the nature of this liberation as described in the Gita ?
Is it mere freedom from the bondage of prakrti, or union with God or
unity with the Supreme Self ? The Gita loosely describes this state
as Moksa. But the primary sense of moksa is freedom and muktq
means one who is freed. The word mukig is used by itself in IV. 23,
where it means release from the bondage of righteous and sinful
conduct * (Sai)kara ) ‘free from all notions or proprietorship *
( Ramanuja ) and ¢ from attraction and aversion ’ (Serbara). In
XVIIL 66 the Lord tells Arjuna that he will set him ( Arjuna) free
from all sins, which $r1 Sankara takes to mean bondage in the form
of virtue and vice. That moksa or release is opposite of bandha or
bondage is clear from the juxtaposition of these two words in verse
XVIIL, 30. When the Lord says that a person who sees the distinction
between action and non-action, will get released from evil, he refers,
according to Sri Sankara, to the evil of transmigration. This is,
however, a negative concept of liberation, which accords with the
Sankhya view of kasvatya or isolation.

The concept of liberation in the Gita is stated positively as
brahmayoga or upion with God or brahmanirvana or absorption in
the Supreme Self. The question is whether the Self retains his indie
viduality even afier liberation. Both Sr1 Ramanuja and SrT Madhva

. hold that the individual Self retains his identity and only attains union

with God, ST Ramanuja distinguishes between kaswalya i. e,
freedom from prakrts and moksa as union with God. Of the two
schools of Visistidvaita, one considers kasvalya as an inferior kind
of moks1, while the other school considers it as a stage prior to

moksa. Firstly, the Gita does not mention kasvalya at all,
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Secondly, Sri Ramanuja explains brahmanirvanam rcchali as
¢ attains to the Self, who is the seat of bliss’ and brahmabhiyaya
kalpate as ¢tends to attain to the immortal and immutable Self .
There is no reason to take the word Brahman in its secondary sense
as individual Self. Sri Ramanuja himself takes the word aksara in
XII. 1 as the immutable Self, and if so, the Lord categorically states
(XIL. 4) that even those who meditate on the eternal Self attain to
Him. There s no qualifying clause to say that he does so later or in
due course, so that as soon as one realises the Self, one becomes
united with God.

The Lord talks of both the types of liberation, namely, union with
God and also identity with the Absolute. The former consists in his
equivalence to God (sddharmya, XIV. 20) for which the Gitd
employs the terms Brahmayoga (V. 21) and Brahmasamsparéa
(VI 28). StT Sankara and StT Ramanuja interpret brahmayoga
as meditation on Brahman, but it could also mean union with
personal God. The word brahmasarisparés means *contact with
Brahman* or * the touch of God *, which is not possible in the case of
complete identity. Sri Riminuja holds this view and says that the
freed soul is in constant union with God. Sri Madhva states that
the freed souls enjoy in the persons of God different degrees of bliss
appropriate to the degree of spiritual discipline followed by them.,
Although the Reality is one and formless, man with his limited under-
standing thinks of Him in his different aspects ( vibhutis), different
forms or his incarnations and worships Him accordingly. The Lord
says, ¢ My devotees come to Me** (IX. 25), « Those who worship
Me come to Me ** (VI 23). This is a physical movement descri-
bed by the verb yd@ or its equivalent, a translation to the abode
of God, and not a transfiguration of his life. Whoever worships the
Personal God goes to his abode, and after enjoying a brief so-
journ there, he returns to this world after his merit is exhausted
(IX. 21).

The ultimate goal to be attained is, however, unity or oneness
with God. This state is described in the Gita as brahmanirvana or
the brahmi sthiti (1172 ). The term nirvapa is used by the
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Buddhists as tota] extinction of life on the analogy of the extinguish-
ment of light. But as Dasgupta has pointed out, this word has been
used from early times in the sense of ¢ relief from suffering or bliss.’
When a person goes beyond the qualities and serves Me with un-
swerving devotion, he qualifies for this state, brahmabhiiyaya kalpate
(XIV. 27). When he comes to know that he is different from the
qualities and superior to them, he forthwith attains to My nature
(XIV.19). When he comes to know Me truly, he forthwith enters
into Me (XVIII. 55). This, as the Lord says, is the Supreme
consummation of knowledge. Sri Sankara explains that this know-
ledge is self-revealed and no effort is needed for its attainment,
but only for the removal of notion of what is not Self. He has
now attained to the true nature of Brahman through the sublation of
the apparent world of names and forms. This is known as the
Brahmi sthiti, the state of absorption in Brahman.

The Yogin, therefore, sets his sight on this goal with a single-
pointed conviction, vyavasayatmika buddhsh (I1. 41). He is con.
vinced that Yoga alone will lead him to this goal. Like other kinds
of worship, Yogic practice is not wasted, if it is interrupted in the
middle. If Yoga is interrupted due to premature death or lack of
intense effort, the spiritual aspirant is born in the family of a prosper-
ous but virtuous person or rarely in the family of a Yogin. He then
carries on his Yogic practice from the stage achieved by him in his
previous birth, until he attains identification with the Absolute,
Because a Yogin can follow his practice of Yoga without interruption
in subsequent births and eventually attain his goal, be is said to be
greater than the ascetic, the man of knowledge and the man of ritual
works (V1. 46),

It follows that the Yogir: can attain this Brahmi state here and
now, if he practises his Yoga with intense dispassion and devotion.
He is then called Jivanmukta, liberated while living. Although he
continues to remain in the body, he is no longer attached to it. In
this state there is no ego, no will, no desire. He is free from joy and
anger, from fear and agitation and is entirely at peace with himself
and with the world. He remains cool and collected when desires

3@,..19
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enter him, even as the sea remains unruffled when rivers flood it with
waters (VI. 70)., He is at peace with the world, as he does not
shrink from the world and the world does not shrink from him (XII
15). As he takes delight in the contemplation of the Self and
remains contented in the Self, he does not work out of self-interest or
even out of a sense of duty. He sees all existence in the Supreme
and his heart gJes out to the down-trodden and the fallen in deep love
and sympathy. He sees everything equally in the image of his own
Self and realises, in the words of Sri Sankara, that whatever gives
us pleasure is pleasurable to others and whatever causes us pain is
also painful to others. Although he has transcended the world, he
remains very much in the world to do good to all creatures, sarva-
bhutahite ratah (V.25). The man of wisdom has nothing to gain
by performing action or by abstaining from actions. He works with.
out attachment to set an example to others, in the words of Radha-
krishnan, to spiritualise society, to establish a brotherhood on earth,
He is, in the words of Jesus, the ¢ salt * of the earth, the beacon light
which shows the way in the troubled waters of worldly existence.

SRIMAD BHAGAVADGITA
TEXT AND TRANSLATION

The Kauravas and their cousins Pandavas have repaired to the
Kuruksetra to settle by recourse to war their claim to the throne of
Hastindpura. The blind king Dhrtarastra requests his charioteer
Safijaya to report to him the events of the war. When Arjuna
arrives on the scene of battle, he is appalled to see that he has to
fight not only with the Kauravas, but also with his teacher Drona,
his grandsire Bhisma and other kinsmen. He is filled with great
compassion and pity. He tells Lord Krsna his resolve to withdraw
from the war and, renounce the world and seeks guidance from him.
The instruction given by Lord Krsna to persuade Arjuna to perform
his duty in a selfless spirit is contained in the Bhagavadgita, the

Divine Song.

Usually the author gives an indication of the purport of the
text in the very first sentence. The Gitd calls Kurukgetra the
dharmaksetra, implying thereby that the Pandavas are waging
a righteous war against the Kauravas. The human mind vascillates
between two tendencies, the divine and the demoniacal, each
struggling for supremacy over the other. Life is, therefore, a battle
ground for the settlement of great moralissues. This is true not only
for the individual, but also for the society as a whole and the human
race. If man follows the path of dharma in a disinterested spirit, he
grows in spiritual stature. But if he follows the path of adharma, he
sinks into the very depths of degradation. The blind kipg stands for
& man who is blinded by self-love and affection for his wife and
family, and who, instead of following the path of duty, spends his
life-time in the mad pursuit of wealth, power and domination. This
attitude naturally leads to conflicts between individuals and nations.
The Gitg tells us how to resolve such conflicts and to attain salvation

from the turmoil of life even while living.
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CHAPTER 1

Arjuna’s Despondency

Dhytardsira said :

1.

In the holy plain of Kuruksetra have gathered, eager for
battle, mine and Pandu’s sons; what did they do, O
Safijaya ?

Sarijaya said :

2

Seeing the army of the Pandavas arrayed in battle, king
Duryodhana approached his teacher ( Drona ) and said these
words :

¢ Behold, O teacher, this vast army of Pandu’s sons arrayed
by the son of Drupada, your talented pupil.

Here are valiant archers, peers of Bhima and Arjuna in
battle, Yuyudhana ( Satyaki ) and Virata, and Drupada, a
mighty warrior,

Dhrstaketu, Cekitana, and the heroic king of Kasl, Purujit
Kuntibhoja, and Saibya, foremost among men,

and YudhZmanyu the strong and Uttamaujas the brave, as
also the son of Subhadrd and Draupadi’s sons, great
warrjors all.

Know further, O noblest of the twice.born, the captains of
my army, the more distinguished among us; these I name
to you for your information.

Yonr good self, Bhisma and Karna, and Krpa, ever
victorious in battle, Asvatthiman and Vikarna and also
( Bharisravas ) the son of Somadatta.
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And thers are many other herces, ready to lose their lives
for my sake, armed with diverse weapons and missiles, and
all skilled in battle.

Vast is this army of ours guarded by Bhisma; limited is
this army of theirs guarded by Bhima.

11, Standing firm in your respective divisions at all the

12,

13.

14.

15,

16.

17.

18.

19.

approaches ( to the army ), guard Bhlsma alone, all of you,
I bid you thus *.

In order to hearten him, the aged Kuru lord, (his) valiant
grandsire, sounding on high the lion’s roar, blew (his)
conch.

Then conches and kettledrums, drums, tabors and horns
blared forth all of a sudden. That noise became
tumultuous,

Then stationed in a mighty chariot, with white horses yoked
thereto, Madhava ( Krsna ) and Arjuna, son of Pandu, blew
their conches divine,

Hrstkesa (Krsna) blew the Paficajanya, Dhanahjaya
( Arjuna ) the Devadatta; and the wolf-bellied Bhima of
terrible deeds blew ( his ) mighty conch Paundra.

King Yudhisthira, son of Kuntl, (blew) Anantavijaya;
Nakula and Sahadeva ( respectively ) (blew ) Sughosa and
Manipuspaka.

And the king of Ka§l, the great bowman, Sikhandin, the
great warrior, Dhrstadyumna and Virata, and unvanquished
Sakyaki,

and Drupada and Draupadi's sons from all sides, O lord
of the earth, and the mighty.armed son of Subhadra blew the
conches one by one.

That noise rent the hearts of Dhrtarastra’s sons, resounding
tumultuously throughout the earth and the sky.
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23.

24.

25.

26.

21.

28.

29.

30.

Text and Translation 153

When the volley of missiles was about to start, Arjuna,
whose banner bore the sign of the Ape ( Hanumat ), seeing
the sons of Dhrtarastra arrayed (for battle ), took np his
bow,

_and said, O lord of the earth, these words to HgsIke‘a

a (Krsna) : <« Please place my chariot, O Acyuta ( Krsna)

in the midst of the two armies,

g0 that I may behold these, standing eager for battle, and
know with whom I have to fight in this war operation,

and have a look at those who have gathered here ready to

¢, fight and desirous of pleasing in battle the evil-minded son

of Dartaragtra ( Duryodhana ) *’.

Hiysikesa ( Krspa ), thus addressed by Gudidke$a ( Arjuna ),
O descendant of Bharata, placed the best of the chariot
between the two armies,

in front of Bhisma, Drona and all the rulers of the world,
and said, ¢ O Partha, behold these Kurus assembled
( here ).”

Arjuna saw standing there uncles as also grand-uncles,

. teachers, maternal uncles, cousins, sons, grandsons and

friends,

and also fathers-in-law and well-wishers in both the armies.
When the son of Kuntl (Arjuna) saw all these kinsmen
standing there,

he was overcome with great compassion and spoke thus in
sorrow : ¢ Seeing these kinsmen, O Krsna, present here with
intent to fight,

my limbs grow faint, and my mouth goes dry, my body has
tremor and my hair stand on end;

the Gandiva ( bow ) slips from my hand, and my skin burns
all over; I am not able to stand firm and my mind is indeed
reeling.

~Ba 20
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38,
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41,

Text and Translation 155

And I ses omens that are adverse, O Kegava (Krgna ); nor
do I foresee any good in slaying kinsmen in battle.

I desire not victory, O Krsna, nor kingdom nor pleasures.
Of what use is kingdom to us, O Govind ( Krena ) or enjoy-
ments or even life itself ?

Those for whose sake we long for kingdom, enjoyments and
pleasures — they stand here in battle, imperiling their life and
riches.

( There are here) teachers, fathers, sons as also grand-
fathers, mothers, brothers, fathers-in-law, grandsons,
brothers-in-law and other relatives —

these I do not wish to kill even if I am slain, O Madhu-
sudana (Krsna) for the sake of kingship of all the three
worlds, let alone of the earth,

What joy can be ours, O scorcher of foes, by kiliing the sons
of Dhrtarastra ? Sin alone will take hold of us, if we slay
these desperadoes.

Therefore, we ought not to kill the sons of Dhrtargstra, our
cousins. For how can we be happy by killing our kinsmen,
O Madbava ( Krsna ) ?

Even if, with minds overpowered by greed, these do not see
the evil in the destruction of the family or sin in the
betrayal of friends,

how should we not know how to avoid such a sin, whils
seeing clealy, O scorcher of foes, the evil in the destruction
of the family ?

With the destruction of the family its ancient customs
perish; with the perishing of the customs, irreligion over-
takes the whole family.

When irreligion prevails, O Krsns, the women of the family
become wanton; with women corrupted, O Krsna, there
arises the intermingling of castes,




156 Bhagavadgita as a Synthesis

r

w1 g@e) AT FEREl $o9 W | o
qafta RaQ st gARSEtEn 1 9]0

.
<5

o EIN geEAl ANEEERE: |

s sitgat: geants armEn 0¥
seagFaata agsaol SARH |

W& Fgd A wadicaggga | 8y

. @) 99 Agar g saafar 399 |
AZFAGESNA EF @FALIAL: || ¥
ufd AamTfERATS IFIO: |
TR W ggEER gAal W 1 88 )

CIEFAIGT: A& e Sl |
fAgsg gzt =9 NFERTHEE: | v |

tf

P

. 4

—

42,

43,

44.

45.

46.

47.

Text and Translation 157

And this intermingling drags to hell the family as well as
its destroyers. For their ancestors fall (from heaven),
deprived of the rice-balles and water.

By the misdeeds of the destroyers of the family causing the
mixture of castes, the long-standing family customs and the
caste duties are destroyed.

As for men, O scorcher of foes, whose family customs are
destroyed, their place is fixed in hell, s0 we have heard.

Alas! what a grievous sin we have set out to commit that,
in conveting the joys of kingship, we are ready to kill our
kith and kin.

If, baving weapons in their hands, the sons of Dbrtarastra
were to kill in battle me, unaresisting and unarmed, that
would be far better for me.

Thus spoke Arjnna on the field of battle and sat down in
the chariot seat, laying down his bows and arrows, with
his mind distracted by grief.
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CHAPTER II

The way of knowledge

Sasijaya said :

L

To him thus overcome by pity, with tearful and troubled
eyes, and despairing, the killer of demon Madhu (Krsna)
spoke these words.

The blessed Lord said :

2.

Whence has come upon you, in this crisis, this dejection, not
followed by the noble, nor leading to heaven, and infamous,
O Arjuna ?

Yield not to impotence, O Partha; this dces not become
you. Cast off this ignoble weakness of the heart and stand
up, O scorcher of foes,

Arjnna said :

4.

How shall I fight with arrows in battle with BhIsma and
Drona, O slayer of (demon) Madhu, when they deserve
our homage, O slayer of foes ?

It would be better to live begging in this world without
slaying these noble elders. By killing here these moneya
loving elders, I should be only tasting joys smeared with
their blood.

Nor do we know which is better for us, that we conquer
them or they conquer us; those after killing whom we
should not care to live, the sons of Dhrtarastra stand

- arrayed before is,
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Text and Translation 161

With my ( heroic ) nature stricken with the vice of pity,
and my mind confused about (my) duty, T ask you, tell
me for sure what is better; I am your disciple, guide me,
your suppliant,

Indeed I see nothing that might dispel this sorrow that drles
up my senses, even if I were to obtain unrivalled and rich
kingdom on earth or even overlordship of gods.

Sasijaya said :

9,

10.

O scorcher of the foes, having thus addressed Hraikega
(Krsna), Gudakesa (Arjuna), said to Govinda ( Krsna ),

;I will not fight’* and became silent.

Then, smiling, as it were, O Bharata, Hrsikefa (Krsoa)
spoke to him, who was grieving, these words in the midst
of the two armies,

The blessed Lord sasd :

11,

12.

13.

14,

You grieve for those not fit for grief, and yet spout words
of wisdom. Neither for the dead nor for the living the
wise men grieve,

Never was there a time when I was not, nor these kings:
nor shall we all ever cease to exist hereafter.

Even as the Self has in this body childhood, youth and

old age, so he has a passage in another body. A wise man

is not bewildered thereby.

The sense contacts, O son of Kunti, give rise to heat and
cold, pleasure and pain. They come and go and do not
last; endure them, O descendant of Bharata,

mBa gl
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22.

23.

4.

Text and Translation 163

For a wise person, whom these vex not, O best among
men, for whom sorrow and happiness are the same, is
fit for immortality.

‘There is no becoming of the non-existent nor cessation of
that which exists. The nature of these two is descerned
by the seers of truth.

Know that to be indestructible in which all this ( world)
is strung; nor can any one bring about the destruction of
this immutable ( Self ). ’

What are said to be perishable are these bodies, of the

indestructible, inscrutable, and eternal Self. Therefore,
fight, O Arjuna.

He who thinks this to be a killer, and he who thinks him
to be killed, both of them do not know. This one neither
kills nor is he killed.

He is never born, nor does he die; nor having been, he
will ever cease to be. Unborn, eternal, ever-lasting and
ancient, he is not killed when the body is killed.

He who knows him as indestructible, unborn, eternal and
immutable — how can such a person, O Partha, kill
anyone or have anyone killed ? ‘

As a person casts off worn out clothes and takes on others
new, even so the Self leaves worn out bodies and enters
into new ones,

Weapons do not cleave him, nor does fire burn him ; watee
does not wet him, nor does wind parch him.

He cannot be cut or burnt; he cannot bs made wet or
dry; he is eternal, all-pervading, stable, unmoving and

" constant.
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Hext and Transiation 165

He is unmanifest, he is inconceivable, he is sald to be

changeless; therefore, knowing him as such, you should
not grieve,

And if you think him constantly born and constantly

dying, even then, O mighty-armed ( Arjuna ), you should
not grieve.

For certain is death for the born, and certain is birth for

the dead ; therefore, over an inevitable matter, you should
not grieve.

Beings are unapparent in the beginning; they become
apparent in the middle, O Bharata; and they become
unapparent after death. So why lament over them ?

Some regard him as marvellous. Another speaks of him
as marvellous. Still another hears of him as marvellous.
And yet after hearing, no one knows him,

This Self is never subject to death, in the body of every=

one, O Bharata. Therefore, you should not grieve for any
creature,

Further baving regard to your duty, you should not

waver ; for a warrior there is nothing better than a just
war,

( This ) has come by chance as an open door to heaven.
Happy are the warriors, O Partha who find a war like
this.

If, however, you will not carry on this just war, then
failing in your duty and honour, you will incur sin.

Besides men will recount endlessly your dishonour. And

. .to one highly esteemed dishonour is worse than death.

The great warriors will think that you have retreated from
war out of fear ; and you, being highly thought of by them,
will incur their disrespect.
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Text and Translation 167
And many unspeakable words will your enemies utter,
decrying your prowess; could anything be sadder than that ?

Slain, you will attain heaven; victorious, you will enjoy the
earth, Therefore, stand up, O son of Kunti, resolved to

v fight.

Holdiug alike pleasure and pain, gain and loss, victory
and defeat, then get ready for the battle; thus you will
not incur sin.

This, what has been told to you, is the Sankhya view ; now
listen to the Yoga view. Imbued with this knowledge, O
Partha, you will cast off the bonds of action.

In this there is no loss of effort nor lapse by non.perform-
ance. Even a little of this Yoga saves one from great
fear.

There is in this, O joy of Kurus, a single-pointed mind.
Many-branched and endless are the thoughts of the
irresolute.

These duil-witted men, O Partba, who take delight in Vedic
utterances, say that there is nothing else and utter this
flowery speech,

abounding in a variety of rites as the means to enjoyment
and power, resulting in actions, their fruition and birth;
they are full of desires and regard heaven as their goal.

As for those who cling to enjoyment and power, with their

" wits carried away by that (flowery speech ), their single-

pointed mind does not remain fixed in contemplation.

The Vedas deal with the three qualities; be above the three
qualities, O Arjuna. Go beyond the pairs of opposites and
be self-possessed, ever steadfast in goodness and indifferent
to gain and its preservation.

Whatever use there is for a well in a place flooded all round
with water, that much use there is in all the Vedas for ap
enlightened Brahmin,
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Text and Trunslation 169

You have the right to action alone and never to its fruit;
let not the fruit of action be your motive, nor let there be
attachment to action. ’

Engaged in Yoga, perform actions casting off attachment,
O winner of wealth (Arjuna), remaining even-minded in
success or failure, (This) equanimity is called Yoga.

Inferior by far is mere work to this buddhiyoga, O winner
of wealth, Take refuge in knowledge; the wretched are
motivated by reward.

One possessed of knowledge discards here both good and
evil deeds; therefore, devote yourself to Yoga. Yoga is
skill in actions.

Wise men, possessed of knowledge, by giving up the fruits
of actions, are freed from the bonds of birth and reach the

‘abode beyond evil,

When your mind will pass beyond the maze of delusion,
then you will become indifferent to what has been heard and
what is to be heard.

When your mind, bewildered by hearing, will become un-
shakable and steady in contemplation, then you will attain
to Yoga.

Arjunag said :

54.

What is the mark of a man of steady wisdom, who remains
steadfast in contemplation, O Kesava (Krsna)? How does
a man of steady wisdom talk, how does he sit, how does he
walk ?

The blessed Lord said :

55.

56.

When a person gives up all desires which enter his mind,
O Partha, and remains satisfied in his Self alone, then he
is called a man of steady wisdom.

He who has an untroubled mind amid pains, has no craving
amid pleasures, and has freed himself from passion, anger
and fear, is said to be of steady wisdom.

G 22 '




Bhagavadgita as a Synthesis
u; adFmawg@TIcT FAIgae |
wifiasga @ 55 @ g aRfgar )| ae |

a1 dE@ T FHIsFHT Tda |
shzamfifzanivama sar aRfEar ) we

- fawar fAfad Rugre ke |
IR @istae 9 291 fqadd ||« |l

7ad) gft a7 geve fafa M
giegarfor sareftfar gdffa 9@ @& || §o ||

arfa watfh @ava gw ereia aag | 12
R & g@fzafin s gar afdfyar | s

A Avarde: agEgesEad |
HFRETAT FIA: FARHRDISHITES 1) §] 1)

sargaf gag: daerEmffaaa: |
wfrstmgfgama glammemaaty | &3 1
umgafageg Rvafafzisag i)
oA AFem seRAtmEs | sy 1

qaR g @@l gy |
gaaNadl ag gy wwakies || gw oD

Wi gfatgwea a g Wi | o
q [VEFT: JFAEETE T GO || & |
sz & swat gsaMisgldiag |

3@ gfd ga agAfafmeata || oy .

57.

58.

59.

61.

62.

63.

64.

65'

66.

67.

Text and Translation 171

He who has no attachment for anything, and who, meeting
with good or evil, does not welcome the one and hate the
other, his wisdom is well poised.

And when he withdraws from all sides his senses from the
sense-objects, even as a tortoise (draws in) its limbs, then
his wisdom is well poised.

The sense-objects turn away from an abstemious person
except his taste; his taste too ceases after he perceives the
Supreme.

For the rebellious senses of a wise person, O son of Kunti,
even though he may be striving hard, forcibly carry away
his mind.

Holding them all in check, he should remain absorbed in
Me as his supreme goal. For, in him whose senses are
under control, the wisdom is well poised.

In the case of a person thinking of sense-objects, there
grows attachment for them ; from attachment springs desire,
and from desire anger,

From anger arises delusion, from delusion, confused
memory; from confused memory, loss of reason and from
loss of reason, he perishes.

But one enjoying the sense.objects with senses kept under
control, and free from passion and hatred, such a self-cone
trolled person attains serenity.

And from serenity results cessation of all his sufferings.
For in a person with a serene mind, wisdom soon becomes
firmly set.

He who is not endowed with Yoga has neither knowledge

nor meditation. For the unmeditative there is no peacs;
for the unpeaceful, how can there be happiness ?

For the mind which yields to the wandering senses carries
away his wisdom as a gale carries away a ship on waters,
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Therefore, O mighty-armed (Arjuna ), of him whose senses
are completely restrained from the objects of sense, his
wisdom is well poised.

The man of self-control keeps awake in that which is night
to all creatures. And that in which creatures keep awake
Is night to the discerning sage.

Even as waters flow into the sea, which, though being
ever filled, remains unchanged, so he, in whom all desires
enter, attains peace, not one who hankers after objects of
desire, -

The man who forsaking all desires, goes about without
craving, free from possessiveness and pride, attains to
peace,

This, O Partha, is the Brahm! state; having achieved it,
one is not deluded. Abiding therein at the time of death,
he attains to absorption in Brahman.
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CHAPTER 111
The Way of Action

Arjuna said :

1. O scorcher of foes, if wisdom is deemed by you superior to
action, then why do you, O Kefava, urge me to do this
horrible deed ?

2. With perplexing words you as it were confuse my under-
standing. Tell me positively the one way by which I may
find the supreme good.

The blessed Lord said :

3. In this world a two.fold dedication was declared by Me
before, O sinless one, through the Yoga of knowledge
for the Sankhyas and through the Yoga of action for the
yogins.

4. Not by refraining from actions does a man win freedom
from action; nor by (mere ) renunciation does he attain
perfection.

5. Nor can anyone, even for a moment, remain without doing
work; for everyone is helplessly driven to action by
qualities born of nature.

6 Whoever, restraining the organs of action, sits dwelling
in his mind over the sense-objects is said to be a self-
deceiving hypocrite.

7 Bat, whoever, controlling the senses by the mind, performs
O Arjupa, Yoga of action with the organs of action with-
out attachment, stands out ( from others ).

8. Do ye perform the prescribed duty ; for action is better than
inaction. Even the maintenance of your body cannot be
accomplished without undertaking work,
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Unless done for the sake of sacrifice, this world is bound by
action, For that reason, O son of Kuntl, perform action
without attachment.

Creating beings together with sacrifice, the Lord of crea-
tures said of old : ¢« By this shall ye multiply; let this be to
you the wish-yielding cow.

With this nourish ye the deities; let the deities nourish you,
Thus nourishing one another you shall reap the highest good.

The deities, nourished by sacrifice, will give you desired
enjoyments, He is verily a thief who enjoys their gifts
without giving them anything in return.

The virtuous who eat the left-overs of sacrifice are freed
from all sins. But the wicked verily eat sin who cook for
their own sake.

Creatures exist by food, food is produced by rain; rain
springs from sacrifice, sacrifice arises from action,

Know that ritual action originates from the Veda, and the
Veda originates from the Imperishable. The all-pervasive
Veda is, therefore, ever established in sacrifice.

Whoever on earth does not keep rolling the wheel thus set
in motion, leads a sinful life, gratifying his senses. He
lives in vain, O Partha.

But the man who delights in the Self, is satisfied with the
Self, and is contented in the Self, has nothing left to do.

For he has no concern at all with action nor with inaction
on this earth; nor does he have any purpose of his dependent
on any being.

Therefore, being constantly unattached, perform action
that needs to be done. Verily working without attachment,
man obtains the highest good.

23
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Janaka and others indeed attained liberation through action
only. You should also work, keeping in view the welfars
of the world.

Whatever a great man does, other men also do the same,
Whatever standard he sets ( for himself ), the people follow
that.

I have no task to perform, O Partha, whatsoever in the
three worlds; nor have I anything to obtain that I do not
have. Still I continue to work.

If I were not to continue unflagging in work at all, men all
around, O Partha, will follow my path.

These worlds would fall into ruin, if I did not perform
action. I should be the author of the mixture of castes and
should destroy these creatures.

As the ignorant attached to action work, O descendant of
Bharata, so should the wise man act without attachment,
desiring the welfare of the world.

Let him not unsettle the minds of the ignorant who cling
to action. Rather the wise man, performing Yoga, should
encourage all actions.

All actions are wrought by qualities of nature in all cases.
One whose mind is deluded by egoism thinks, ¢ I am the
doer. *’

But, O mighty-armed ( Arjuna ), he who knows the truth
about the division of qualities and their functions, does not
get attached, thinking that qualities (senses ) act on qua.
lities ( objects ).

Those deluded by the qualities of nature get attached to
their functions. Let not the all-knowing person unsettle
the dull-witted ones of imperfect knowledgs,

Surrendering all actions to Me, with your thoughts on the
Self, and giving up desire and possessions, fight, free from
mental fever, ‘
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31, The men, who ever follow this teaching of Mine, full of
faith and without cavilling, are also released trom actions,

32. But as for those who cavil at this advice and fail to act
upon it, know them to be deluded in all knowledge, witless
and lost.

33, Even the man of knowledge acts in accordance with his
nature. ( All) beings follow their nature. What can re.
straint achieve ?

34, Attachment and aversion are settled in every sense organ
for its object. Let no one fall into their power; for they
stand in the way ( of his progress ).

35. Better is one’s duty, though destitute of merit, than another’s
duty well-performed. Better is death in the discharge of
one’s duty; another’s duty is frought with danger.

Arjuna said:

36. Then driven by what, O scion of Vrsnis ( Krsna ), does a
person commit sin, even against his will, as though const.
rained by force ?

The blessed Lord said :

37. Itis desire, it is wrath, born of the quality of rajas, all
consuming, most evil — know this to be ( our ) foe on earth.

38. As fire is enveloped by smoke, as a mirror is covered by
dust, as an embryo is encased in the womb, so is this
obscured by it,

39, Smothered is wisdom, O son of Kuntl ( Arjuna), by this
constant enemy of the wise in the form of desire, which ia
as insatiable as fire.

40. The senses, the mind and the intellect are said to be its seat.
By clouding the wisdom by these means it deludes a person
( lit. dweller in & body ),
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Therefore, O best of Bharatas, restraining these senses at
first, cast ye away this evil ( desire ), destructive of wisdom
and knowledge.

The senses are superior, higher than the senses is the mind.
Higher than the mind is the intellect, but higher than the

intellect is he ( the Self ).

Thus knowing him as higher than the intellect and controll-
ing yourself by the Self, O mighty.armed ( Arjuna ), crush
desire, your unassailable enemy.

e
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CHAPTER 1V
Yoga of Knowledge

The blessed Lord said :

1. I bhad declared this imperishable Yoga to Vivasvat (the
Sun); Vivasvat told it to Manu, and Manu taught it to
Tkgvaku.

2. This ( Yoga ), handed down the line, the royal sages knew.
By the great efflux of time, this Yoga was lott, O scorcher
of the foes.

3. This same ancient Yoga has been taught to you by Me
today; for you are my devotee and friend. This ( Yoga ) Is
the supreme secret.

Arjuna said :

4. Later is your birth, earlier the birth of the Sun. How am
I to know this that you declared it to him in the beginning ?

The blessed Lord said :

5. Many lives of Mine have passed and so bave yours, O
Arjuna. 1 know them all; (but) you know them not,
O scorcher of foes.

6. Though I am unborn and immutable, and also the Lord of
all creatures, yet resorting to my own nature, I come into
being through My own Power.

7. Whenever righteousness declines, O descendant of Bharata,
and wickedness flourishes, then I reincarnate Myself.

8. For the protection of the good and the destruction of the
wicked, and for establishing righteousness, I take birth in
every age.

BG. —24
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He who knows thus truly My birth and work divine, after
dying no more returns to birth, but comes unto Me, O
Arjuna,

Many, getting rid of passion, fear and wrath, are immersed
in Me and have resorted to Me; and made pure by knowledge
and austerities, they have attained to My state.

In whatever manner men approach Me, in that very manner
do I serve them. In every way, O Partha, men follow
My path.

Seeking success in action, (men) worship deities in this
world. For swiftly in this world of men success attends
upon action.

The four castes were created by Me according to the divi-
sion of qualities and actions. ({ Yet) know Me their author,
to be non-agent and changeless.

Actions do not defile Me, as I have no desire for their fruit,
He who knows Me thus is not bound by actions.

With this knowledge work was done by the ancient seekers
of release. Therefore, work ye likewise, as the ancients
did in former times,

What is action? What is inaction? Even the wise are
bewildered by this. I shall declare to you that action, by
knowing which you will be freed from evil.

One should know about action and know about prohibited
action ; and one should know about inaction. Inscrutable is
the course of action.

He who sees inaction in action and action in inaction, is
wise among men; he is a Yogin, ( though) performing all
actions.

He whose actions are free from desire and ( selfish ) purpose
and whose actions are burnt by the fire of wisdom — him the
learned call wise.
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He who is ever content, dependent on none, and has given
up attachment to the fruit of action, is not doing anything,
even though engaged in action.

He who is without hope, restrained in mind and self, and is
without any possessions, incurs no sin by performing
merely physical action.

He who is content with what comes his way, is beyond the
pairs of opposites and malice, and who is equable in success

" or failure, is not bound, even though he acts.

Of one who is detached and free, with one's mind established
in wisdom, work undertaken for the sake of sacrifice melts
away totally.

( For him) the act of offering and also oblation is Brahman
offered by Brahman in the fire of Brahman. To Brahman
alone will he attain, who contemplates action as only
Brahman.

Some Yogins worship with sacrifice the deities alone; others
offer sacrifice by sacrificing in the fire of Brahman.

Some sacrifice the sense of hearing etc. in the fires of self-
restraint. Others sacrifice in the fires of senses objects of
sound and so forth,

Some sacrifice all functions of senses and the functions of
vital airs in the wisdom-kindled fire of Yoga of self-restraint.

There are sacrificers who offer goods or austerities, and
there are others who offer Yoga; ascetics with strict vows
sacrifice with study and knowledge.

Yet others devoted to breath-control sacrifice pranpa® into
apana, and apana into prapa, by restraining the flow of
both.

prAna, outgoing breath, apdne, incoming breath. N
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And yet others, regulating their food, sacrifice their vital
faculties in vital faculties. All these-are knowers of sacri-
fice and have destroyed their sins with sacrifice.

Those who eat the elixir of the remains of sacrifice attain
to the eternal Brahman. This world is not for the non.
sacrificer, much less the other world, O best of Kurus.

Thus sacrifices of many kinds have been offered in the
mouth’ of Brahman. Know that they all spring from
action ; knowing this, you shall be free.

. 33. Higher than the materla] sacrifice is the sacrifice of know-
N - — »
AAFFARAEANTIR: WA | ledge, O scourge of the foes. All actions in their entirety,
gd sAtfEas qd F¢ aREara | 33N O Partha, culminate in knowledge.

- 34, The wise who see the truth will instruct you in wisdom,
afﬁf\@ Hﬁ[ﬁlaﬂ R aqm l Learn it by falling at their feet, by asking questions and by
?R%Q:m?'ﬂ a EIC gﬂﬁqgﬁqqffm: LA a attending upon them.

) & . " 35.  Knowing this you will not fall, O Pandava, into confusion
RN « gﬂtﬁaﬁﬂ T e | R over again; and then you will see, without exception, all
A9 ﬁfil:qiﬁm aa:qm[aq:qaﬁ afx 39l beings within yourself and Me.

. & - 36. Even if you are of all sinners the worst sinner, (still) you
arfy %qfﬁ qﬁ"&!{: qI¥: qAIETE: | ‘ ‘ will cross over all sin by the lifeboat of wisdom alone,

e a .. _ -
a9 gn:{g%aai gfas gafsafa | 2% 0 37. Even as the blazing fire reduces fuel to ashes, O Arjuna,
. e B 80 the fire of wisdom burns all actions.

ity aRgsHImaRgEISA |

S ] . 38. There is nothing so purifying on earth similar to wisdom,
giAIfa: adsation AWEARGEI AT 1l R | ' He who is perfected in Yoga realises it within himself in

time.
7 afafug f@Td )
q fg %Tﬁﬂ e a § 39, The believer attains to wisdom, who is devoted to it and has
qeEd qETERg: sAmE J&FR 3 mastered his senses. Having attained to wisdom, he soon
- | B finds the highest peace.

sgElga I aae gafga | | Ssmsessocasooss
m;,{ — qti mfiaqﬁivﬂf@m%@ﬁ il ?(g i ’ ! 1. Here mukha seems to have been used in the semse of ‘ means’

and vitata in the sense of ' performed’, See Apte’s Dietionary.
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40. He who Is ignorant, unbelieving and sceptical® perishes.

»“ o AT TTATHINE gyarar fAaaf B There is neither this world nor the next, nor happiness for
‘{W g A AR 7 90 T g FARAT | Bo |l ‘ the man of doubt.

. . ) . . Th H . . , D e ,
H ( !ﬂﬂl:r?ﬂﬁéﬁqfﬂl Eﬂﬂﬁf@ AgTaY | . 41 e actions do not bind him, O Dhanafijaya, who has

mastered himself, who has renounced his %arma through

I arAae @ FAtfo faeafa gdea 1 g Yoga and who has destroyed his doubt by wisdom.

E{G"QQTH@‘I? gad srArfaaEa: | 42. Therefore, cutting asunder with the sword of wisdom, this

S e e doubt in your heart, born of ignorance, resort to Yoga and
ot @ Arartagiag A i8R0 rise up, O Bharata.

‘\ ==

; L. smhSayatman is one who doubts the very existence of Self or his
‘ real nature.

i ‘ S B 25




CHAPTER V
ool “Hg o ﬁﬁ?ﬂlﬂzﬁm l , ' Renunciation
' Arjuna said:
¢
g (ST JATT | ' o 1 You praise renunciation of actions, O Krsna, and again of
S . o ! their disinterested performance. Tell me decidedly, which
QG KU FHET Q;Pﬁ" 9 | ’ i ons is better of the two.

T=gq wAE o gfe gltaaa ) The blessed Lord said :

;ﬁqqq-raan'-a i 2. Renunciation and Yoga of action both lead to the highes
. . bliss. But of the two, Yoga of action is better than
dear@: sdavE feSmasuga | renunciation.

Hiﬂg FHE=araEERa [Afasad § 3. He should be known as a perpetual renouncer, who neither
|’ . - hates nor desites. For, O mighty.armed ( Arjuna), one
‘ l %ﬂ: 5 ﬁ‘aq;qmﬁ ift q g@ a E};lgfa I who transcends the pairs of opposites is easily freed from

?tli fEa & wgmE) g@ srarag=ad 13 0 bondage.

‘\ o) ﬁ' & — 4. Sankhya and Yoga are different, so say the ignorant, not

HIEIATW JARBM: AIFET T GOSIL | the wise. He who practises either well reaps the fruits
9

| wFueAiad: gragaaifa-ga a1l ¢ 0 . of both.

5. That place which is attained by the Sankhyas is reached by
the - Yogins as well. He sees truly, who sees that the

uF @ied 9 A9 9 O 939 @ 9@k | 4 |l Sankhya and Yoga are one.

\

l FeEIEA: qCAd MW JARRAY TR |
6. But renunciation, O mighty-armed ( Arjuna), is difficult

¢ to attain without Yoga, The sage absorbed in Yoga attains

to Brahman without delay.

| FrraRg g g ERIgAaNTa: |
|
| Ngeer giea 7 Rtomfansst g

The pure soul, absorbed in Yoga, with his body and senses
subdued, whose Self is the Self of all beings, is not tainted,
although he acts.

a7 fefReEQdil g asda a<afdm T 8. The Yogin, who knows the truth, should think ¢ I do nothing
' - : ’ at all ’, seeing, hearing, touching, smelling, eating, walking.

1L | Qg Rggrm Rfsarm Rtz 7.
| adygarengERar Faaf a Bead || v )

slesping or breathing.

qIasPIFgAFIA AT=sFATHA | < )
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Text and Translaison 167

speaking, releasing, grasping, opening and closing his eyes,
bearing in mind that the senses act on the objects of the

- senses.

He who acts, giving up attachment and dedicating his
actions to Brahman, is not tainted by sin, as a lotus petal
by water.

With body, mind and intellect and with the senses alone,
Yogins perform actions without attachment for the purifica-
tion of the self.

The man of Yoga finds the highest peace, by renouncing the
fruits of actions. The non-practiser of Yoga, through the
pull of desires, becomes attached to the fruit of action and
gets bound.

Mentally renouncing all actions, the self-possessed person
rests serenely in the body, the city of nine gates,? neither
acting himself nor causing others to act.

The Lord creates for the people neither agency nor actions
nor the union of action and its fruit. But it is nature
that acts.

The Lord does not take on himself anybody’s sin or merit.

Wisdom is obscured by ignorance, whereby the creatures
get deluded.

But to those whose ignorance of Self is destroyed by
wisdom, this wisdom, shining like the sunm, reveals the
Supreme,

With their mind and intellect directed to it, founded on it
and devoted to it, they go whence there is no return; for
they have cleansed their sins with wisdom.

On a Brahmin endowed with learning and humility, a cow
and an elephant, a dog and an outcaste,? the wise look on
equally.

The nine gates are the two eyes, the two ears, the two nostrils,
the mouth and the organs of exeretion and generation.
Svapaka, lit, one who cooks dog’s meat.
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On this very earth rebirth is conquered by them whose mind
rests in equality, For Brahman is same and flawless (in
all ), and so they remain established in Brahman.

Firm of understanding and undeluded, the knower of
Brahman abides in Brahman. He neither exults on getting
what is pleasant, nor frets on getting what is unpleasant.

He, whose mind is not attached to outer sense-contacts,
finds joy within himseif. With his mind absorbed in medi-
tation of Brahman, he enjoys imperishable bliss.

For the enjoyments which arise from senses-contacts are
indeed sources of sorrow; they have, O son of Kunti, begin-
ning and end. In them a wise man does not rejoice.

He who can endure here itself, before leaving the body, the
rush arising from desire and anger, he is a Yogin, a happy
man.

He who has happiness within, joy within and light within,
that Yogin, becoming one with Brahman, finds eternal bliss
in Brahman.

In Brahman the sages find bliss, whose sins are destroyed
and doubts cleared, and who have controlled their self and
who are devoted to the good of all beings.

Beatitude in Brahman is near to the ascetics, who are
subdued in mind, who are free from desire and anger, and
who have known the Self,

Shutting out all external sense-contacts, fixing the gaze
between the eye-brows, and equalising the outer and inner
breaths moving within the nostrils,

the sage who is fully intent on liberation, with his senses,
mind and intellect subdued, and who is free from desire,
fear and anger, he is indeed ever free.

Having known Me as the enjoyer of sacrifices and austeri-
ties, as the mighty Lord of all the worlds, and as the friend
of all beings, one attains to peace.
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CHAPTER V1
Meditation

The blessed Lord said :

l.

2

4.

He who performs his duty without Interest In its fruit is s
true renouncer and Yogin, and not one who does not
maintain the fire! or perform his other duties.?

That which they call renunciation, know that to be Yoga, O
son of Pandu; for no one who has not renounced volition
can become a Yogin.

For a sage who wishes to ascend Yoga, action is said to be
the means; (but) for one who has ascended Yoga, self-
contro] is said to be the means.

When one is not attached to actions, nor to the objects of
sense, and has renounced all volition, then he is said to have
ascended Yoga,

~He should raise himself up through the self and never

debase himself; for verily self alone is his friend and self
alone is his enemy.

The self is a friend to him who has subdued his self by
himself; but for him who has not mastered his self, ( this)
very self becomes hostile like a foe.

Of him who has subdued his self and is tranquil, his higher
self ( mind ) becomes poised in heat and cold, pleasure and
pain, as also in honour and dishonour.

He who is satisfied with wisdom and ( worldly ) knowledge,
who is changeless?® and has subdued his senses, to whom a
lump of clay, a stone and gold are the same, that yogin is
said to be absorbed in Yoga.

niragni, one who does not maintain fires needed for saerificial rites.
akriya, one who does not perform actions such as austerities, charity
ete, which are performed without fire.

K#tastha : immovable, changeless, aprakarmpyah, Sankara; nirvikarah
Sridhara. ‘ '
BG30
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He excels, who has equal consideration for well-wishers,
friends, foes and the neutral, for mediators, the hateful men
and relations, and for good men and sinners too.

The yogin should meditate constantly, remaining alone In
solitude, controlling his mind and body, and having no
desires and possessions.

He should set upin a clean place a firm seat for himself,
neither too high nor too low, made of cloth, deer-skin and

" kuéa grass, one below the other.

Seated there in that seat, making his mind one-pointed, and
controlling the functions of his mind and the semses, he

-+ should practise meditation for self-purification.

Holding the body, head and neck erect, steady without
motion, he should fix (his) gaze on the tlp of his nose,
without looking around.

Then with a serene mind becoming fearless, and firm in the
vow of chastity, the yogin should control his mind and thin-
king of Me, remain devoted to Me.

By applying himself thus constantly, the yogin of controlled
mind achieves peace consisting of infinite Bliss, that abides
in Me.

Yoga is not for one who eats much, nor for him who eats
too little, nor for him who indulges in too much sleep and
surely not for him who keeps awake ( too long ).

He who is moderate in eating and movements, in exertion,
In work, in sleep and wakefulness - to him accrues Yoga,
which destroys sorrow.

When his mind, well controlled, rests in Self alone, he be-
comes indifferent to all enjoyments; then he is said to be
yukta 1. e. absorbed in Yoga.

As a lamp kept in a windless place flickers not ~ this meta. .
phor is thought of in the case of the controlled mind of the
‘yogin practising meditation on the Seif,
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That in which (his) mind finds peace, restrained by the
practice of Yoga, and in which he, seeing the Self by the
self (mind), rejoices in the Self;

that in which he experiences absolute bliss, which can be
grasped by the intellect, but is beyond the senses, and in
which, being established, he swerves not, in truth, from it:

that by gaining which he thinks no greater gain beyond it,
and in which being established, he is not shaken by sorrow,
however great.

That one should know by the name of Yoga, which is
detachment from the bond of pain. That Yoga should be
practised with conviction and with undespairing mind.

Abandoning without exception all desires born of volition,
and restraining on every side all the senses by the mind
alone,

he should gradually cease from action by means of
his intellect sustained by steadiness, and fixing the mind on
the Self, he should think of nothing else.

From wherever the mind wanders, fickle and unsteady, by
restraining it therefrom, he should bring it under his control.

Supreme bliss comes to this yogin, whose mind is at peace,
whose passion has subsided, and who is stainless and one
with Brahman.

Constantly applying his mind thus, the yogin who is free
from stain, enjoys with ease the infinite bliss of contact
with Brahman.

Absorbed in meditation, he sees the Self abiding in all
beings, all beings in the Self, and sees the same everywhere,

He who sees Me everywhere, and sees all beings in Me, I
am not lost to him and he is not lost to Me,
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31. He who worships in all beings, established in unity, in
whatever condition he lives, that yogin dwells in Me,

32, Hé, who, by comparing with himself, sees alike (as hig
own ), O Arjuna, the happiness and sorrow of every being,
is deemed the best yogin.

Arjuna said

33, This Yoga which you have declared as equanimity, O
killer of Madhu (Krspa), 1 do not see how it can remain
stable owing to our fitfulness.

34, For the mind is fickle, O Krsna, impetuous, strong and stu-
bborn; I think its control to be as difficult as that of the
wind.

The blessed Lord said :

35. Without doubt, O mighty-armed ( Arjuna ), the mind Is
fickle and bard to curb. Yet, O son of Kunti, by constant
practice and dispassion, it is held in check.

36. I agree that Yoga is hard to be achieved by a person who has
not subdued his self. But it can be achieved by (right)
;. -means by a self.controlled person who makes the effort.

drjuna said :

37. (If) he who is unrestrained but has faith, with his mind
wandering away from Yoga, fails to achieve perfection in
Yoga, what state does he reach, O Krsna ?

38. TFallen from both, does he not perish like a rent cloud,
lacking firm support, O mighty-armed { Krsna ), bewildered
in the path of Brahman ?

39.  Pray, dispel fully this doubt of mine, O Krsna; for there is
none to be found other than you to remove this doubt,

The blessed Lord said :

40. O Partha, neither here nor hereafter is there doom for him;
for no one who does good, dear friend, treads the evil path,
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Having attained the world of the virtuous and having dwelt
there for umpteen years, he who has fallen from Yoga is
born in a house of the pure and blessed,

or, may be, even in the family of Yogins, possessed of
wisdom. It is indeed very difficult to attain in this world a
birth of this kind,

There he retrieves the knowledge acquired in the former
body; and thence he strives evermore for perfection, O
scion of the Kuru race. :

For by that very former practice, he is pushed forward in.
voluntarily. A mere seeker of Yoga too transcends the
Vedic ritual.

But the Yogin who strives with assiduity is purified from
sin; and perfected through many births, he reaches the
supreme goal.

The Yogin is thought to be greater than ascetics, greater
than even the men of knowledge, greater also than the men
of action. Therefore be a Yogin, O Arjuna.

And among all the Yogins too, he who, full of faith,
worships Me, with his inner self absorbed in Me, is deemed
by Me to be the best Yogin.
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CHAPTER VII
Wisdom and Knowledge

The blessed Lord said:

1.

2

3.

4.

Listen how, with your mind fixed on Me, practising Yoga
and taking refuge in Me, you shall know Me, O Partha,
to the uttermost beyond doubt.

I shall tell you in full this wisdom together with knowledge,
by knowing which nothing more remains that needs to be
known.

Among thousands of men one perhaps strives for perfection;
and even among those who strive and become perfect
scarcely one knows Me in truth.

Earth, water, fire, air, space, mind, intellect and egolsm -
these constitute My different eightfold nature.

Thisis (My) inferior nature; other than this know My
higher nature, O mighty-armed (Arjuna), consisting of
living beings, by which this world is upbeld.

Know that all beings have this as their womb. Of (this)
whole universe, I am the origin as also the dissolution.

There is none whatsoever higher than I, O Dhanafijaya. All
this is strung on Me like rows of pearls on & string.

1 am taste in water, O son of Kuntl, the light in the moon
and the sun, ths syllable Om in all the Vedas, the sound in
space and manhood in men.

I am the sweet fragrance in earth, the brilliance in the fire:
I am life in all beings, and austerity in ascetics,
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Know Me, O Partha, to be the eternal seed of all beings;
I am the intellect of the intelligent and the brilliance of
the brilliant.

I am the strength of the strong, devoid of desire and

. attachment. I am passion among creatures, not contrary
" to duty, O best of Bharatas.

Whatever conditions there are, good, passionate and dull,

know them as from Me alone; but I am not in them

( though ) they are in Me.

This whole world, deluded by these three conditions of
gunas, does not recognise Me, the lmperishable, who am
beyond them ( three gunas ).

Consisting of gunas, this divine Mayd of Mine is difficult

- to cross ; those who take refuge in Me alone pass beyond

this Maya.

Not in Me do the evil-doing, deluded and vile men take

. refuge; (for) deprived of wisdom by Mayd they adopt

demoniacal ways.

O Arjuna, virtuous persons of four kinds worship Me — the
suffering, the seeker for knowledge, the seeker for wealth
aud the man of wisdom, O best of Bharatas.

Of these the man of wisdom, ever controlled and davoted to
One (i.e. Me) alone, excels, For I am exceedingly dear
to the man of wisdom, and he too is dear to Me,

Noble indeed are all these; but I hold the man of wisdom
as Myself. For with a concentrated mind, he has resorted to
Mo alone as the supreme goal.

At the end of many births the man of wisdom attains to
Me, ( knowing that ) Vasudeva is all. Such a great soul is
rare to find.

(But) those, robbed of true knowledge by various desires,
resort to other deities, observing this or that rule, but
governed by their own natures.
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CHAPTER VIII
The Tmperishable Absolute

Arjuna said:

1.

What is that Branman, what is the Self ? What is action,
O Supreme Person ? What is called Adhibhita ? What is
sald to be Adhidaivata ?

Who and how is the Adhiyajsa here in this body, O
slayer of Madhu ? And how at the time of death are you to
be known by the self-possessed ?

The blessed Lord sqid :

3.

4-.

7.

The Imperishable is the Supreme Brahman; its essentlal
nature is called the Self. And that which causes the
existence of beings — the emanation ~ is known as action.

The perishable existence is the Adhibhiita. The Self is the
Adhidaivata. 1 am Myself the Adhiyajsia in this body,
O best among men.

Whoever departs, casting off his body, thinking of Me
alone at the time of death, he attains to My state; there is
no doubt about this.

Whatever being a person thinks of at the end and abandons
his body, he attains to that very being, O Arjuna, steeped
constantly in its thought.

Therefore, at all times think of Me and fight. With your
mind and intellect fixed upon Me, you shall attain to Me
without doubt,

. By thinking of Him, O Partha, with the mind engrossed in
the practice of Yoga, and not wandering elsewhere, one
attains to the Supreme Divine Person.

BG. -~28 o
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He who remembers the wise, the ancient Ruler, subtler than
the subtle, the supporter of all, of inconcelvable form,
effulgent like the sun, beyond darkness,

at the time of death, with a steady mind, endowed with
devotion and the power of Yoga, baving fixed his breath
between the eye-brows, attains to the Supreme Divine
Person.

That which the Veda-knowers call eternal, which the self-
controlled enter free from passion, and desiring which they
practise continence — that goal I shall declare to you briefly.

Closing all the doors ( of the senses ), confining the mind in
the heart, fixing the breath within the head, resorting to
yogic concentration,

whoever departs, relinquishing his body, thinking of Me and
uttering the sacred syllable Om, attains to the highest goal.

He who constantly thinks of Me, without thought for
another, for that ever-yoked Yogin, I am easy to reach, O
Partha.

After reaching Me, the great souls do not gst rebirth, the
abode of impermanent pain; they have reached the highest
perfection.

Right from the world of Brahma, the worlds return again
and again, O Arjuna; but after reaching Me, O son of Kunti,
there is no more rebirth,

Those men who know that the Day of Brahma ends after a
thousand yugas, and that the Night also ends after a
thousand yugas, they are the knowers of Day and Night.

From the Unmanifest all manifestations emerge at the
advent of (Brahma‘’s) Day. At the falling of Night
they dissolve in that self-same thing cailed the Unmanifest,




220

Bhagavadgita as a Synthesis

AR & T A A T
ARSI Wi EIEuR i 2R |l

WEST WA ST S STATRAATA: |

7; @ w9y qg "3aeg @ faAwal e
SAFTHISER TIT@ANG: Geal A |

& T @ Mae agM WH aF | e

qeT: @ qU qd WEA SEAEITAAT |
geraEn arfe I @dfg @ RN

3 w1 aaEfamafa 97 A |
qarat arfq & FlS agaiRy weasw || k3 |l

SfysatRiE: gF: TORTE! STIAI |
I5 SAET Gseta wa A@EA @ ||} 0

g afn Fow: SvATEn ZfoEay |
g3 SrEad SRR e fEdd e

geTen WYY FE: qA |
uFal TAAEfaEEaEad 39 | ]& |

33 gt o sl gafs w44 )
qEERy HINY AGE G | 8 0

¥qy a3y qu:g ¥
FAY TIOAFS TR |
F@f qadfg Qg
AN ot WEgIR =g ke

19,

20.

21,

22.

23.

25.

26.

217.

28.

Hext and_Translation 221

And this multitude of beings also, coming into being again
and again, dissolves helplessly, O Partha, at the coming
of the Night; it is born again at the advent of the Day.

But higher than this Unmanifest, there is another being,
unmanifest and eternal, which, when all beings perish, dces
not perish,

He is called the eternal Unmanifest; they speak of him as
the highest goal. After reaching him they do not return;
that is My supreme abode.

But that Supreme person, O Partha, is attainable only
through exclucive devotion. In Him all beings dwell ; and
in Him all this is woven.

Of that time wherein departing the Yogins do not attain
rebirth and also attain rebirth, of that time 1 shall speak,
O best of Bharatas.

Fire, light, day-time, the bright fortnight, the six months
of the ( sun’s ) northern course — departing by this path, the
Brahman-knowers go to Brahman.

Smoke, night, the dark fortnight, the six months of the
(sun’s) southern course — (departing) then, the Yogin
reaches the lunar light and returns ( to the earth).

For these two, the bright and the dark, are considered the
eternal paths of the world. By one a person does not
return ; by the other, he returns,

Knowing these two routes, O Partha, the Yogin is not
deluded; therefore, at all times, O Arjuna, remain engrossed
in Yoga.

Whatever reward of merit is assigned in the Vedas to
rituals, austerities and alms-giving, the Yogin knowingly
transcends them all and attains the supreme, primeval state.
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Sovereign Knowledge and Sovereign Mystery
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With Me presiding over her, nature begets the moving and
non-moving things; for this reason, O son of Kuntl
( Arjuna ), the world revolves,

The deluded despise Me who bhave assumed the human

form, not knowing My higher essence as the great Lord of
beings.

With vain hopes, with vain works and with vain knowledge
and without sense they take to delusive natures of fiends
and demons.

But the great souls, O Péirtha, who partake of divine nature,
worship Me with undivided attention, regarding Me as the
immutable source of beings.

Ever glorifying Me, striving with steadfast vows, and pro-
strating themselves before Me with devotion, remaining ever
controlled, they worship Me.

Others also worship with Me the sacrifice of knowledge, as

the One and separately as manifold with face on every
side.

I am the Vedic rite, I am the sacrifice; I am the libation
to the forefathers, I am the herb; I am the sacred formula,
also the butter; I am the sacred fire, ] am the offering.

I am the father of this universe, the mother, the supporter,
the grand.sire, the holy object of knowledge, the syllable
Om, as also R, Saman, and Yajus.

(I am) the goal, protector, Lord and witness, the abode,
refuge and friend, the origin, dissolution and support, the
resting-place and the eternal seed.

I give heat and hold back and send forth rain. I am immor.
tality and death, as also being and non-being, O Arjuna.
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The knowers of the three Vedas, who drink Soma and are
purified of sins, sacrifice to Me and pray for heaven. Reach-
ing the holy world of the Lord of gods (Indra), they
enjoy in heaven the celestial pleasures of gods.

Having enjoyed that vast heavenly world, with their merit
exhausted, they enter the mortal world. Thus by following
the duties laid down by the three Vedas, craving enjoy-
ments, they go (to heaven ) and come.

But as for men who worship Me, thinking of Me alone
and none other, to them ever absorbed in Me, I grant Yoga
and eternal happiness.

As for the devotees of other deities, who worship them with
faith, they too worship Me, O son of Kunt! (Arjuna),
though contrarily to the scriptural rule.

For of all the sacrifices, I am the enjoyer and the Lord;
but they do not know Me in My true nature and so they fall.

Those who take vows of deities go to the deities. Those
who take the vows of ancestors go to them; those who
worship the spirits go to the spirits; and those who worship
Me alone come to Me.

Whoever offers Me with devotion a leaf, a flower, a fruit
or water, that offering made with devotion by the purified
soul, I enjoy.

Whatever you do, whatever you eat, whatever you sacrifice
or give, whatever penance you do, O son of Kuntl ( Arjuna ),
offer that to Me,

Thus you shall be free from the bonds resulting from good
and bad deeds. Then if you remain wholly intent on the
Yoga of renunciation you shall become free and come
unto Me.

I am the same to all beings; none is hateful or dear to Me.
But those who worship Me with devotion, they are in Mo,
and I am in them.
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Even if a person of vilest conduct worships Me, devoted
to none other, he too must be reckoned good; for he is
rightly resolved.

He soon becomes righteous and finds everlasing peace.
Be assured, O son of Kuntl (Arjuna), that My devotee
does not perish.

Even those who are low-born women, VaiSyas and Sadras,
having taken refuge in Me, O Partha (Arjuna ), reach the
highest goal.

How much more so in the case of holy Brahmins and devout
royal sages! Having come to this transient and joyless
world, do you worship Me.

Fix your mind on Me, be devoted to Me, sacrifice to Me
and prostrate yourself before Me. You shall come to Me,
by practising Yoga with Me as your supreme goal.
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CHAPTER X

Divine Manifestations

The blessed Lord said :

1.

Once again, O mighty-armed ( Arjuna), listen to my
supreme utterance, which, desiring your good, I shall speak
to you, who are pleased ( with it),

The hosts of celestial beings do not know My origin nor do
the great seers. I am the origin of the celestial beings and
the great seers all.

He who knows Me as the unborn, beginningless supreme
Lord of the world, is undeluded among the mortals, and
is liberated from all sin.

Intelligence, knowledge, freedom from delusion, forbearance,
truthfulness, self-control, serenity, happiness, sorrow, birth
and death, and fear as also fearlessness,

non.violence, even-mindedness, contentment, austerity,
charity, fame and infamy — these different modes of beings
spring from Me alone.

The sevén great ssers of old, as also the four Manus, from
whom the human race has sprung, are of My very essence,
born of My mind.

He who knows truly this creative power and manifestation
of Mine, becomes united with unshakable Yoga; of this
there is no doubt,

Knowing that I am the sourcc of all, and that everything
proceeds from Me, the wise worship Me full of rapturous
devotion.

With their mind and life centered on Me, expounding Me
to one another, and constantly conversing about Me, they

- find solace and joy.
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To those who, ever absorbed in Yoga, worship Me with
love, 1 give buddhiyoga by which they come unto Me.

Out of pure compassion for them, 1, abiding in their
hearts, destroy the darkness born of ignorance with the
shining lamp of wisdom.

Arjuna said:

12. You are the supreme Brabman, the supreme light, the Ulti-

13.

14.

15.

16.

17.

18.

mate, the All-holy, the eternal divine Being, the primal
God, birthless, all-pervading —

so say all the seers, the divine sage Narada too, as also
Asita Devala and Vyasa; and you too tell me so.

All this I believe true what you say to me, O Kesava
(Krsna ). Neither the gods nor the demons know Your true
manifestation, O Lord.

You Yourself alone know Yourself, O supreme Person, o)
tbe cause and the Lord of creatures, O God of gods, Ruler

of the world.

Pray tell me in full your divine manifestations, by which
manifestations You remain pervading this world.

How may I know You, O Yogin, constantly meditating
upon You? In what particular aspects are You to be
meditated upon, O blessed Lord ?

Tell me again in detail Your creative Power and Your
manifestations, O oppressor of foes. For while hearing
your ambrosial words 1 feel no satiety.

The blessed Lord said ¢

19.

Well then I shall recount to you my divine manifestations,
only the chief ones, O best of Kurus ( Arjuna); for there lp
po limit to my extent.

pe. 30
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I am the Self, O Gudikefa (Arjuna), that dwells in the
heart of all beings. I am the beginning, the middle and
also the end of all beings.

Of the Adityas I am Visnu, of the luminaries, I am the
shining sun; I am Marici of the Maruts, of the asterisms I

am the moon.

Of the Vedas | am the Simaveda; of the celestials I am
Indra. Of the senses I am the mind, of the creatures cone

sciousness.

And of the Rudras I am Siva, and the god of wealth of
yaksas and demons. Of the Vasus I am Agni ( Fire), and
Meru of the mountains.

Know Me, O Partha, as Brhaspati, the chief among house
priests. Of the generals I am Skanda; and of waters I
am the ocean.

Of the great seers I am Bhrgu; of words I am the single
syllable (Om ). Of sacrifices, I am the muttered prayer,
of stationary things the Himalayas.

Of all the trees, 1 am Agvattha, of divine seers Narada, of
the celestial singers Citraratha, and of the siddhas the sage
Kapila.

Know Me to be, of horses nectar-born Uccaihsravas, of
lordly elephants Airdvata and of men the monarch.

Of weapons I am the thunderbolt, of the cows the wish-
yielding cow. I am Cupid, the progenitor, of the serpents,
I am Vasuki.

I am Ananta (éega) of snakes, and Varuna of acquatic
creatures. Of the ancestors I am Aryaman and Yama of
those who curb,

1 am Prahlida of the demons, and Time of the reckoners.
Of wild beasts I am the lion and the eagle-god of birds,
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Of the purifiers, I am the wind, I am Rama among the
warriors. Of the fishes I am the crocodile; of the rivers I
am the Ganga.

Of creations I am the beginning, middle and the end, O
Arjupa. Iam knowledge of the Self among knowledges;
1 am the debate of disputants.

Of syllables I am the syllable A, and dvandva among the
compounds; I am also Time eternal, I am the supporter
facing everywhere.

All.grabbing Death am I, and the origin of things to come;
of . the feminie virtues 1 am fame, prosperity, speech,
memory, intelligence, fortitude and forgiveness.

Likewise I am the Brhat of the Saman hymns, and Giaya-
tr1 of the metres. Of the months I am Margasirsa, of

seasons the spring.

I am gambling of the cheats, and splendour of the splendid.
I am victory, the resolution, and goodness of the good.

Of the Vrsnis I am Vasudeva, and of the Pandavas Dhana-
Hjaya (Arjuna). Of the sages I am Vyasa and of the
wise the poet Uganas (Sukra).

I am the rod of those that chastise and the statesmanship
of those that seek victory. I am the silence too of the
mysteries and the wisdom of the wise.

Whatever is the seed of all creatures, I am that, O Arjuna.
There is not a thing, moving or stationary, which can exist
bereft of Me.

There is no end to My divine manifestations, O scorcher of
foes ( Arjuna). However, I have said this to illustrate the
full extent of My glory.

Whatever being is glorious, excellent or mighty, know that
to have sprung from a fragment of My splendour.

Or what use it is for you to know all these details, O
Arjuna? 1 abide pervading this whole universe with a
fragment of Myself.
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CHAPTER XI

Vision of the Universal Form

Arjuna said :
1.

As a favour to me the ultimate mystery called the Self has

been propounded by you, by which my delusion is gone.
For I have heard in detail from You, O lotus-eyed ( Krsna ),
of the origin and dissolution of beings and also of your
eternal glory.

Even as You have declared Yourself to be, O supreme
Lord, I desire to see Your form divine, O supreme Person.

If You think it possible, O Lord, for me to tee it, then
reveal to me, O Lord of Yoga, Your imperishable Self.

The blessed Lord said :

5.

Behold, O Partha, My forms in hundreds and thousands,
various in kind and divine, and various in colours and

shapes.

Behold the Adityas, the Vasus, the Rudras, the two Agvins
and also the Maruts. Behold, O Bharata, many wonders
never seen before.

Behold now the moving and stationary world centered here
wholly in this body of Mine, O Gudakega ( Arjuna) and
whatever else you desire to see.

But you cannot see Me with just these eyes of yours. I
give you the divine sight; behold My supreme Yoga.

S8aijaya said :

9.

After saying this, O king, Hari, the great Lord of Yoga,
revealed to Partha ( Arjuna ) his supreme divine form,
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10,

11,

12,

13.

14,

Text and Translation 4

possessing many faces and eyes, displaying many wondrous
sights, wearing many heavenly ornaments and holding many
upraised celestial weapons,

wearing heavenly garlands and robes, anointed with divine
perfumes - verily the God full of all marvels, infinite and
with faces turned everywhere,

If the light of a thousand suns were to blaze forth in the
sky all at once, it might be somewhat like the splendour
of that Supreme Self.

There in the body of the God of gods, Pandu's son
(Arjuna) then beheld the whole universe centred with its
myriad divisions.

Then overwhelmed with wonder, Arjuna with hair stand.
ing on end, bowed his head before the I.ord and said with
folded hands :

Arjunag said :

15.

16.

17.

Lord, within your body I see all gods,

and hosts of creatures of different species,
Brahma, the Lord, seated on his lotus-seat,
and seers all and Nagas divine,

I see You everywhere of infinite form,

with many arms, bellies, mouths and eyes.

I do not see Your end, nor the middle nor the beginning,
O Lord of the universe, of Univarsal Form.

I see You with a crown, a mace and a discus,
a shining mass of light on all sides,

so difficult to behold all around,
immesurable, blazing like the fire or the sun.
360'"31 -
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21,
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23,

24,

Text and Translation 1243

You are the Imperishable, the supreme Truth to be known,
the ultimate repose of this universe;

You are the undecaying guardian of the eternal law:

as the Primeval Person I think of You.

(I see You ) as Almighty, without beginning, middle or end,
with innumerable arms, with the sun and the moon for
your eyes; I see Your mouths as blazing fires,

scorching this world with Your incandescence.

This space between heaven and earth,
as also all quarters, are filled by You alone.
Seeing Your wondrous (but) dreadful form,

the three worlds shudder, O supreme Self.

Yonder the hosts of gods enter You;

some in fear praise You with folded hands.

Saying ‘¢ All Hail I”" bands of great seers and Siddhas
sing Your praises in many a psalm;

Rudras, Adityas, Vasus and Sadhyas,
Visvedevas, the two Asvins, Maruts and Manes,
Gandharvas, Yaksas, Asuras and Siddhas —

all these behold you spell-bound.

Beholding Your mighty form with its many eyes and mouths,
with many arms, thighs and feet, O mighty-armed ( Krsna ),
with many bellies and with fearful teeth,

the worlds are in panic and so am 1.

Seeing You brushing the sky, ablaze with many hues,
with gaping mouths and large‘ flashing eyes,
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my innermost self is quaking, O Visnu.

I find neither firmness nor peace.

Looking at your mouths with fearful teeth,
resembling the fire of dissolution,
I know no quarters nor find comfort.

Have mercy, O Lotd of gods, O abode of the world,

And yonder, all sons of Dhriaristra

along with hosts of kings of earth,

Bhisma, Drona and the son of the Charioteer ( Karna )
along with our prominent warriors

are rushing headlong into Your mouths
striking terror, with fearful teeth.
Some of them who are caught between the teeth

are seen with their heads crushed to bits.

As many river currents
rush towards the sea,
so these heroic warriors on earth

fling themselves into Your flaming mouths.

As moths fly into the blazing fire
with full speed to perish in it,
so do these men make haste to enter

Your mouths to perish there.

You are licking Your lips all round,

devouring all the worlds with Your flaming mouths,
Filling the entire world with their Justre

Your dreadful rays are scorching it, O Viggu,
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And why should they not bow down to You, O Supreme
Self, the First Cause even greater than god Brahma ?
O Infinite Lord of gods, the abode of the world,

You are the Imperishable, Being and Non-Being, and what
lies beyond.

You are the First among gods, the Primeval Person.
You are the final refuge of this world.

You are the knower, the one to be known, the final abode.
All is strung on You, O one with infinite forms.

You are Wind, Fire, Moon, Yama and Vuruna.

You are the Lord of creatutes, the great-grand-sire of all.
Hail to you, a thousand times, all hail.

Hail unto You and over again, all hail.

I salute you in front and from behind.

I salute You on every side, O All.

Of infinite vigour and of immesurable might,
You encompass all, and so are All,

If, thinking you as friend, recklessly

I accosted you as ¢ O Krsna *, ¢ O Yadava®, ¢ O friend *
not knowing this greatness of yours,

out of indifference or love,

and if I have slighted You in fun,

while at play, in bed, sitting or at meals,
either alone, O Krsna, or before others,

I ask for your forgiveness, O immesurabla One.

You are the father of the world, moving and not moving.
You are the venerable teacher, worthier than others.

There is none equal to You, how can there be anyone better
in all the three worlds? O ( Lord) of matchless power,

BG. =33
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Text and Translation 25

Therefors, bowing low and prostrating the body,

I beseech You, the adorable Lord.

As father with son, as friend with friend,

as lover with a loved one, pray, O Lord, bear with me.

Glad I am to see what has not been seen befors,
(yet) my mind is distraught with fear.

Show me, O God, that other form;

bave mercy, O Lord of gods, abode of the worlds.

I long to see you as before
with your diadem, mace and discus in hand.
Please resume that form with four arms,

O thousand-armed one, of universal form.

The blessed Lord said :

47.

48.

49,

Out of grace, O Arjuna, 1 have revealed to you,
through My power of Yoga, the supreme cosmic form,
which is effulgent, infinite and primeval,

and which none other than you has seen before.

Not by the study of the Vedas and sacrifices,
nor by charity, nor by rituals nor by severe austerities,
can I be beheld in this form in the world of men,

by any but you, O great hero of the Kurus.

Do not fear or become bewildered
by the sight of this awesome form of Mine,
Shedding fear, with a cheerful heart,
behold again that (old) form of Mine,
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Sasijaya said ¢

50.

Vasudeva ( Krsna ), having spoken thus,

showed again His own form,

And the magnanimous ( Lord) consoled the terrified man,
becoming again his gentle self.

Arjuna said :

51,

Seeing again this gentle form of Yours, O oppressor of foes,
I have now come to my senses and restored to my normal
state.

The blessed Lord said:

52.

33.

54.

55.

Very difficult it is to see this form of Mine, as you have
seen. Of this form even the gods ever long to get a
glimpse.

Not by the Vedas nor by austerities, nor by charity nor
by sacrifice, can I be seen in this form, as you have beheld
Me.

Only through exclusive devotion, can I be known in this
form, O Arjuna, and seen truly and entered into, O scor-
cher of the foes.

He who works for Me, with Me as his supreme goal, who
is devoted to Me and is without attachment, and without
batred against any creature, he comes unto Me, O son of
Pandu ( Arjuna).

CRRY v
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CHAPTER XII
Devotion

Arjuna said :

lo

The devotees who, in constant contemplation, worship You

in this manner, and those who ( meditate ) on the unmani-
fest Self, of them, who are more versed in Yoga ?

The blessed Lord said :

2.

3.

Those I deem the best yogins, who, imbued with supreme
faith, fix their minds on Me, and worship Me with constant
contemplation.

But those who worship the unmanifest, all-pervading,
incomprebensible, unchanging, immovable, eternal, and
inexpressible Self,

and who, controlling all their senses, and treating everyone
alike, remain devoted to the good of all beings, they reach
Me too.

The toil is greater for those whose minds are set on the
Unmanifest; for the goal which is not manifest is hard
to attain by the embodied.

But as for those who, resigning all actions to Me, are solely
devoted to Me, and who worship meditating upon Me with
exclusive Yoga ( devotion ),

I lift them up from the ocean of the cycle of deaths speedily,
O son of Kuntl ( Arjuna ), their minds being set on Me.

Fix your mind on Me alone; in Me repose your intellect.
(Then) you shall dwell in Me alone hereafter without
any doubt.

If you cannot concentrate your mind firmly on Me, then
seek to reach Me, O Dhanafijaya (Arjuna), by repeated
Yoga,
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11

12,

13,

14,

15.

16.

17.

18,

19,

20.
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If you are not capable of this repeated Yoga, then be intent
on working for Me.. Performing actions for My sake also,
you will attain to perfection.

If you are incapable of resorting to disinterested action for
My sake also, then renounce the fruit of all actions, being
self-restrained.

Better indeed is knowledge than repeated Yoga; better than
meditation is renunciation of the fruit of action; from
renunciation results instant peace.

He who is non-hostile to any creaturs, friendly and com-
passionate, free from possessiveness and pride, equable in
sorrow and happiness, forgiving,

who is ever content, practising Yoga, self-controlled and
of firm conviction, devoted to Me with his mind and
intellect, such a devotee of Mine is dear to Me.

He whom the world does not vex, and who is not vexed by
the world, and who is free from joy, irritation, fear and
vexation, such a one is dear to Me.

He who is inexpectant, pure, adroit, indifferent and with-
out worry, and who has renounced every undertaking, such
a devotee of Mine is dear to Me.

He who does not rejoice or resent, who does not grieve or
crave, and who renounces good and evil, such a devotee is
dear to Me.

He who is alike to friend and foe, as also in honour and
dishonour, same in cold and heat, in happiness and sorrow,
devoid of attachment,

who is equable in praise or blame, silent and content with
whatever comes, homeless and firm of mind, such a devoted
person is dear to Me.

Those who partake of this elixir of duty as is taught herein
with faith, being solely absorbed in Me, such devotees are
exceedingly dear to Me,

pe. 33
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CHAPTER XlII
The Field and the Knower of the Field

The blessed Lord said :

1.

5'

9.

This body, O son of KuntT { Arjuna ), is called the Field.
He who knows this~him the knowers thereof call the
knower of the Field.

Know Me as the knower of the Field in all the Fields, O
Bharata. The knowledge of the Field and its knower is, in
My view, true knowledge.

What that Field is and of what sort, how it evolves, and
what evolve from it, and who ( the knower ) is and what his
powers are, hear that from Me in brief.

It has been sung by the sages variously and severally in
different Vedic hymus, and also by parts of Brgmha-sttras,
that are well-reasoned and conclusive.

The ( five ) gross elements, egoism, intellect and the unmani-
fest, the ten senses and the one { mind ) and the five objects
of senses,

desire, aversion, pleasure, pain, physical organism, intell.
gence, firmness — this is the Field briefly described together
with its evolutes.

Absence of pride and ostentation, non-injury, forbearance,
uprightness, service of the teacher, purity, steadfastness,
self-restraint,

dispassion towards objects of senses, as also absence of self-
pride, and insight into the misery and evil of birth, death,
old age and ill-health,

non-attachment, non-involvement with son, wife, home and
the like, and constant even-mindedness in desired and undesi-
red situations,
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unflinching devotion to Me through exclusive Yoga, resort
to secluded spots, distaste for the company of men,

constant pursuit of knowledge of Self, and insight into the
aim of true wisdom —all this is called (the means of)
wisdom; everything else is ignorance.

I shall (now ) declare the object of knowledge, knowing
which one enjoys immortality. It is the beginningless
Supreme Brahman, which is said to be neither existent nor
non-existent.

With hands and feet stretching everywhere, with eyes, heads
and mouths facing all sides, with ears hearing all things in
the world, It remains pervading all.

( Although ) devoid of all senses, it seems to possess their
qualities. It is unattached, and (yet) supports all,
( Though ) beyond the qualities, it experiences them.

Without and within (all ) beings, standing and moving, It
is hard to conceive due to its subtleness. It is far away
and also nearby.

And though undistributed among beings, it stands as if
distributed. The knowable is the sustainer of beings, as
also ( their ) devourer and creator.

It is the light even of lights; It is said to be beyond darke
ness, It is knowledge, the knowable and attainable by
knowledge ; It abides in the hearts of all,

Thus the Field, the knowledge and the knowable have been
described in brief. My devotee, knowing this, becomes fit
to attain to My being.

Know that prakris and purusa are both without beginning;
and know that qualities and modifications are born of
prakris.

In the case of effect, cause and agency, praksi is said to
be the cause. Of the experience of pleasure and pain,
puruga is said to be the cause.
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Text and Translation 263

For purusa, dwelling in prakrti, experiences the qualities
born of praksti; his attachment to the qualities is the cause
of his births in good and evil wombs.

The great Lord is the spectator, consenter, sustainer and
enjoyer. This Supreme Person in the body is also styled
as the Supreme Self.

He who thus knows the purusa and the prakrti with its
qualities, in whatever condition he may be, is not born
again.

Some see through meditation the Self in themselves by the
self (mind ); others by the Yoga of knowledge, and still
others by the Yoga of action.

And then there are those who, though ignorant of this, hear
it from others and do worship; they too overcome death,
adhering to what they have heard.

Whatever being is born, whether moving or stationary, know
O best of Bharatas, that is due to the union between the
Field and the knower of the Field.

He who sees in all beings the Supreme Lord equally present,
not perishing when they perish, he sees truly,

Seeing indeed everywhere the same Lord equally present, he
does not debase his Self and so attains the highest goal,

He who sees that by prakrii alone actions are performed
variously, and that the Self is not the agent, he sees truly.

When he perceives the diversity of beings as rooted in the
One ( Brabman ), and as spreading from that One alone,
then he becomes Brahman,

Being beginningless and devoid of qualities, this immutable
Supreme Self, although existing in the body, O son of Kunt]
( Arjuna ), does not act nor is it attached,
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32, As the all-pervading space Is not affected because of its
subtleness, even so the Self is not affected, though present
everywhere in the body.

33. Even as the one sun illumines the entire world, so the Lord
of the field illumines the whole field, O Bharata.

34, Those who know, with the eye of wisdom, the difference
between the Fleld and the knower of the Field thus and also
(the means of ) release from the prakrti of elements, attain
to the Supreme.

BG. 34
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CHAPTER XIV
Defferentiation of the Three Qualities

The blessed Lord said :

1.

8.

I shall again proclaim the wisdom, of all knowledges the
best, knowing which all the sages have attained liberation
from here,

Having taken refuge in this wisdom, they have reached My
likeness; so they are not reborn at the time of creation, nor
do they suffer at the time of dissolution.

Praksti is my womb; therein I place the germ. From
that, O Bhdrata, ensues the birth of all beings.

Whatever forms are born in all wombs, O son of Kunti, of
them the prakrii is the womb, and I the father, who plants
the seed.

Sattva, rajas and tamas are qualities born of prakrti; they
bind fast, O mighty-armed ( Arjuna ), the immutable Self
to the body. .

Of these sattva, being pure, is luminous and wholesoms;
it binds him by attachment to happiness and knowledge,
O sinless one,

Know that rajas is of the nature of passion, born of desire
and attachment; it binds fast a person, O son of Kuntl
( Arjuna ), through attachment to action.

But know that fgmas, born of ignorance, deludes all
persons; it binds them, O Bharata, by inattention, sloth and

sleep.

Sattva makes one attached to happiness, and rajas to action
O Bharata: but obscuring knowledge, tamas makes one
attached to negligence. '




268

aft eyl
sarfrgacht )

¥ 1 {4’ ot

g o

.o v
VEIE O

He® o

Bhagavadgita as a Synthesis

SERAIRT a7 Al W |
W | qAET am qw e || o

adgRy WRshamwmm swsrad |

T a3 a1 Fmfigs aafeg ol o

N IR FHOEEE: IR
WA FE Fgg watw ) (N

‘ANHEAMSTIAE gAY DE vy T |
R s Bgg e || 43 1)

431 <Y 999 g Sed Ay g |
aranEgl SEwEASEIReE | 18 ||

R wed e FRafEy sE

a1 sEA gEAlg S )y )

FHo; grawng: aifas fadd weq )
WEEg T GEAAA qqd: G 1 0§ )

ARSI F19 G S UF T |
qAITMET aAE! AINSTAAT T || 2 ||

Teq ssfa @wen a9 Rufs gsan |
wTeqauEfaen o aesfa aman n 1¢ ||

A Qo FATE A1 ATl |

- aOnry of IR azE Qs ) e] )

mﬁamdia AR IgIgzam |
TAGFAVZAAGRISTIALR || Ro |

10

11.

12.

13.

14.

15.

16.

17.

18.

19.

20.

Text and Translation 269

By suppressing rajas and tamas, sattva prevails, O
Bhirata; rajas (prevails) by suppressing sattva and
tamas, and famas (prevails) by suppressing satfva and
rajas,

When in all the gates of the body the light of knowledge
shines forth, then one should know that sgifva has in-
creased.

Greed, activity, enterprise, restlessness and craving - these

arise when rgjas is increased, O best of Bharatas (Arjuna).

Dullness, and inaction, as also negligence and delusion -
these arise when famas is increased, O joy of the Kurus
(Arjuna ).

If a person meets his death when satfva prevails, then he
attains to the spotless worlds of those who know the highest
( entities ).

Meeting his death in rajas, he is born among those attached
to work; and the one dissolved in famas is born in the dull
species.

The fruit of a good action, they say, is good and spotless.
Baut the fruit of rajas is pain, and ignorance is the fruit of
tamas.

From sattva arises knowledge, from rgjas only greed, and
from tamas arise negligence and delusion and also
ignorance,

Those who abiding in saqtfva go upwards, those in rajas
remain in the middle; and downward go those in famas
abiding in the functions of the lowest quality.

When the seer percieves no agent other than the qualities,
and knows that which is higher than the qualities, he attains
to My nature.

After transcending the three qualities, which are the cause
of the body, the embodied one enjoys immortality, freed
from miseries of birth, death and old age.
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Text and Translation 21

Arjuna easd :

2l. By what marks, O Lord, is one (known), who has trans-
cended these three qualities? How does he conduct himself
and how does he overcome these three qualities ?

The blessed Lord said :

22. (When) illumination, activity and delusion, O son of
Pandu ( Arjuna), are at work, he does not hate them, nor
when they cease he craves for them,

23. He who remains like one disinterested, and is not moved by
the gunas, and who knowing that only the gunas act, re-
mains aloof and does not waver;

24, and who is self-poised and same in happiness and sorrow,
and is same to a lump of clay, rock and gold, who Is firm
and same to pleasant and unpleasant things, and is the same
in censure and praise;

25. and who is the same in honour and dishonour, who is
equable to friend and fos, and who has relinquished all
undertakings, he is said to be one who has transcended the
gunas.

26. And he who serves Me exclusively with the Yoga of devo-
tlon goes beyond these qualities and qualifies to become
Brahman,

27, For I am the embodiment of Brahman, the immortal and
immutable, of the perennial Law and of absolute bliss.
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CHAPTER XV

The Supreme Person

The blessed Lord sasd :

1. With roots above and branches below the Advaitha tree,
they say, is indestructible, Its leaves are the Vedic hymns;
be, who knows it, is the Veda-knower.

2. Up and down its branches stretch,
thriving on the gupas, with sense-objects as its shoots;
its rootlings spread downwards,
resulting in actions in the human world.

3. Its form as such is not known here,
nor its end, nor its source por its foundation.
After cutting down this deep-rooted Asvattha,
with the mighty sword of non-attachment,

4, then they seek that abods,
by reaching which they do not return.
I seek refuge in that Primal Person,
from whom has sprung this ancient process.

5. Without pride and delusion, triumphant over the flaw of
attachment, immersed in the Self after becoming freed
from desires and the pairs of opposites viz, pleasure and
pain, they, undeluded, attain to that eternal abode.

6. The sun does not illumine it, nor the moon nor the fire;
after going where men return not, that is my supreme
abode.

7. A part of Myself becomes the eternal Self in the world of
beings and draws ( to itself ) the ( five ) senses with mind as
the sixth, abiding in the prakris.

Ba-35




M

Bhagavadgiia as a Synthesis

O g FCIREALIT |

g daf agreafEamEEa i ¢ |

NS Tg: WIA T @ FqOWT T

SIB A RTgaRa U Q U . 5 oxe
vepwed fead aifr e an qonfeaag

faser Arguzafa axafa sm=gE: U Qo

qa=d) NART Trw-ARH-Iaf@ag |
FFFAISTAFARAFT S gra-axaa: | Q¢ |

agIREnd IN FTFETISST |
ag-zafe agm v ffg aww 0 Rk

M T YA aRaFIERIEET |
geonfr <teefl: wal: @A e @rr | L3

g A e mivat Ygmida: |
qIoaREAIgE: a=Fas Tgiihg i e |

adw g g dfifas
aw: wigtaaded v C
W GiEAs I :
IFaFEIRIT TET 1 1

%1

FIfY gt A% woaE @ )
U aaty yarfa geersat I=aw | L&

IqAH: JRUEE: q(qﬁﬁagqlga: l 1A X
AN AwFaME Fasdisan 9u || L)

L

10.

11.

12.

13,

14.

13.

16.

17.

Text and Translation 278

When the Lord ( the Self ) acquires a body, and also when

~ he abandons it, he departs taking these with him as the wind

(carries ) fragrance from its source,

Presiding over the organs of hearing, sight, touch, taste and
smell and the mind, this (Self) enjoys the objects of
senses.

The deluded do not see him departing or staying (in the
body ) or enjoying, as he is endowed with gunas; but those
with the eys of wisdom see him.

The Yogins, exerting themselves, see him existing in them-
selves ; but the thoughtless do not see him, being of un-
formed mind, even if they try hard.

That light pertaining to the sun, which illumines the entire
world, and that which is in the moon and the fire - know that
light is Mine,

Entering the earth, I sustain the beings with My power;
and I nourish all the herbs, becoming Soma ( moon ) full of
julces.

Having become the abdominal fire, 1 live in the bodies of all
creatures ; and united with the inward and outward breaths,
I digest the four kinds of food.

I dwell in the hearts of all ; from me spring memory, know.
ledge and reason. I alone am the object of knowledge of
all the Vedas; I am the author of Vedanta and also the
knower of the Vedas.

There are two purusas in this world — perishable and
imperishable ; the perishable comprises all creatures, the
changeless is the imperishable (Self).

But different ( from these) is the Supreme Person called
the Supreme Self, the immutable Lord, who sustains the
three worlds after permeating them.
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CHAPTER XVI

Divine and Demoniacal Natures

The blessed Lord said :

1.

Fearlessness, purity of mind, steadiness in Yoga and
knowledge, charity, self-restraint, sacrifice, Vedic study,
austerity, uprightness,

non-injuty, truthfulness, absence of wrath, relinquishment,
tranquillity, non-calumny, compassion for creatures, lack of
greed, gentlensss; humility, absence of fickleness,

vigour, forgiveness, fortitude, cleanliness, absence of envy
and pride — these, O Bharata, belong to one born to the
divine endowment,

Hypocrisy, arrogance and conceit, wrath as also harshness,
and ignorance — these, O Partha, belong to one born to the
demoniacal endowment.

The divine endowment is known to lead to release, and the
demoniacal to bondage, Grieve not, (for) you are born
to the divine endowment, O son of Pandu ( Arjuna ).

There are two creations of beings in this world : the divine
and the demoniacal. The divine has been told at length;
hear from Me, O Partha, of the demoniacal.

The demoniacal do not know when to act and when to
desist from action. They have no truthfulness, nor purity
nor right conduct.

They assert that the universe is godless, without truth and
without ( moral ) foundation. It is born from the mutual
union (of man and woman); what else ? it is caused by
passion.

Holding fast to this view, these lost souls of feeble wit and
of fierce deeds, come forth to destroy the world as its
enemies,
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Text and Translation 281

Resorting to insatiable passion, full of hyprocrisy, pride
and arrogance, they act with impure vows holding false
‘views through delusion.

Beset with countless worries that last until death, they

become immersed in gratification of desires, convinced that
that is all.

Bound by hundred ties of hope, given wholly to passion

. and anger, they seek, for sensual gratification, to amass
" wealth by unlawful means.

‘¢ This I have earned today, this desire I shall gain (next);
this is qlready mine, more riches will come in future.”

¢« That enemy has been slain by me; and I shall kill others
too. Iam the master, I am the enjoyer; 1 am successful,
powerful and happy.’”

s ] am rich and of noble birth; who else is there equal to
me ? 1 shall sacrifice, give alms and rejoice ** — so they
think deluded by ignorance.

Bewildered by many such thoughts, caught in the web of

delusion, and addicted to sensual enjoyments, they fall into
foul hell.

Self.glorifying and stubborn, drunk with wealth and pride,
they offer sacrifices in name only, with ostentation, not con-
forming to scriptural injunctions.

Given to egoism, strength, arrogance, passion and wrath,
these malicious persons cavil at Me in their own and others’
bodies

I always throw such evil, hateful, cruel and vile men in the
world into demoniacal wombs,

Thus attaining demoniacal wombs, they become deluded
birth after birth and sink into the lowest state, without
attaining Me, O son of Kunti ( Arjuna).

BG.~36
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Text and Translalion 283

This is the triple gate to hell, which spells doom for the
Self — passion, anger as also greed; therefore, one should
discard these three.

A person, O son of Kunti ( Arjuna), who Is freed from
these three gates of darkness, practises what is good for
him and then reaches the highest goal.

He, who ignoring the scriptural injunctions, lives indulging
his desires, does not attain perfection, nor happiness, nor
the highest goal.

Therefore let the scripture be your authority for determining
what is your duty and what is not; after knowing what is
prescribed in the scriptures, you should do your work in this
world.
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CHAPTER XvVIi
Three Kinds of Faith

Arjuna said :

1. Those who, laying aside scriptural rules, sacrifice full of
faith — what is their standing, O Krsna? 1Is it one of
purity, passion or darkness ?

The blessed Lord said :

2. Threefold is the inborn faith of the embodied beings. It is
pure, passionate or dark; hear about it.

3. The faith of everyone, O Bharata, conforms with his nature,

A person is made up of faith; he is verily what his faith
makes him.

4. Sattva-type men worship gods; rajastype worship gnomes

and demons; and men of tamas-type worship ghosts and
. hosts of spirits.

5. Men who undertake severe austerities, not prescribed by the

scriptures, out of ostentation and egotism, overpowered by
passion and attachment,

6. mindlessly torturing all elements forming their bodies, and
Me too within their bodies — know them to be of demonia-
cal resolves,

7. Food also preferred by all is of three kinds: so are sacrifice,
austerity and charity. Listen to this distinction of them.

8. Foods that promote long life, energy and vigour, as also
health, comfort and pleasure, are tasty, oily, substantial and
agreeable; they are preferred by the sattva-type.

--————h_‘
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Foods that are very bitter, sour, salty, very hot, pungent,
rough and burning are liked by the rajas type; they produce
discomfort, misery and sickness.

The food that is kept over-night, tasteless smelling badly
and stale, as also unclean leavings from a meal, is preferred
by the tamas-type.

That which is offered according to injunction, by persons
without desiring its fruit, with the conviction that one ought
to sacrifice, that sacrifice is of sattva quality.

But that which is offered, O Bhirata, having in view its
reward, as also for the sake of display, know that sacrifice
to be of rajas quality.

They call that sacrifice of tamas quality which is empty of
faith and contrary to scriptural injunction, and which is
offered without distributing food, without chanting mantras
and giving gifts.

The worship of gods, teachers and the wise, cleanliness and
striaghtforwardness, continence and non-injury are called
austerity of the body.

Speech which cuases no annoyance and is truthful, pleasant
and beneficial, as also study of scriptures is called austerity
of speech,

Serenity of mind, gentleness, silence, self-control and
purity of heart are called austerity of the mind.

This three-fold austerity, performed with supreme faith by
self.controlled persons without expecting a reward, is said
to be of sattva quality.

That austerity performed with ostentation to gain respect,
hononr and homage, is declared to be of rgjas quality; it is
unstable and transient.

That austerity which is practised under a wrong notion with
self-torture, or for the destruction of others, is said to be of
tamas quality.
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Alms given with the idea that it ought to be given to one
who cannot return the favour at the right place and time
and to a deserving person - that alms is known to be of
sattva quality.

But that which is given grudgingly in order to get a
favour in return or with the hope of a reward - that alms
is known to be of rajas quality.

But alms which is given to the undeserving at the wrong
time and place, without hospitality, and contemptuously, is
said to be of tamas quality.

Om Tat Sat, this is known as the threefold designation of
Brahman; by that the Vedas, the Brahmanas and the
sacrifices were ordained of old.

Therefore by uttering the syllable Om, acts of sacrifice,
alms-giving and austerity are begun as prescribed by the
knowers of Brahman.

By uttering Tat and without seeking reward, the various
acts of sacrifice and austerity, as also acts of alms-giving
are performed by those desiring liberation.

The word sat is used to denote that which is and that
which is good; likewise, O Partha, the word sat is used
for any praiseworthy act,

In sacrifice, austerity and alms-giving steadfastness is said
to be good; and action undertaken for the sake of the
Supreme is verily called good.

‘Whatever sacrifice is offered, alms given, austerity practised
and whatever is done without faith, O Partha, is said to be
asat; it is of no use after death or here.
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9.  When an obligatory duty is performed, O Arjuna, ( with the
thought ) that it ought to be done, without attachment and
also desire for its fruit, that tyaga is known to be derived
from sattva.

10. The relinquisher, imbued with sattva, who is enlightend and
free from doubts, hates not evil action, nor is attached to
good action,

11, Nor indeed can an embodied being renounce actions
altogether. He who forgoes the fruit of action is said to
be the relinquisher.

12.  Undesired, desired and mixed — such is the threefold fruit
of action; it accrues to the non-relinquisher after death,
but never to those who renounce,

13. Learn, O mighty-armed ( Arjuna ). from Me these five
factors, declared in the Sankhya doctrine for the accomplishs
ment of all works :

14,  the seat of action (body ) as also the agent, various instry-
ments ( sense-organs and the mind ), their manifold distinct
functions, and their presiding deities, the fifth.

15.  Whatever action a man performs with his body, speech and
¢ mind, whether right or wrong, these are its five causes,

16. That being 80, he who sees the absolute Self as the agent
through lack of knowledge — such a perverse person sees
not ( truly ),

i7. He who has no egoistic feeling, whose understanding is not
polluted, even if he were to slay these people, he slays not,
nor is he bound ( by his action ).

18. The impulse to action is threefold : knowledge, knowable,
and the knower, while action in its totality consists of the
means, the action and the agent.

19. Knowledge, action and the agent are threefold based on
the distinction of quality. Hear also about these as stated
in the doctrine of gupas. '
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That by which one perceives in all beings a single immu-
table substance, indivisible though seemingly divided, know
that that knowledge arises from sattva.

But that knowledge by which one knows several manifold
existences in all creatures as separate, know that that
knowledge arises from rajas.

That which is confined to one object, as though it were all
and is causeless, trifling and lacking in truth and meaning,
that ( knowledge ) is said to arise from tamas.

A oprescribed duty, if done without attachment and without
passion and bate, by one who does not seek its fruit, is
said to be of sattva quality.

But action which is done with much effort by one who
desires some gain from it or by one who is moved with
egoism, that action is said to be of rajas quality.

And action undertaken from delusion without regard to
one's capacity or its consequences (such as) death or
injury, is said to be of tamas quality.

An agent free from attachment and egoism, possessing firm-
ness and zeal and unmoved by success or failure, is said to
be endowed with satfva.

An agent, passionate and desirous of fruit of action, greedy,
destructive and unclean, and subject to joy and gloom is
said to be endowed with rgjas.

An agent undisciplined and vulgar, stubborn and deceitful,
dishonest and indolent, morose and procrastinating, is said
to be endowed with tamas.

Listen to the division of reason and firmness, threefold
according to the qualities, to be described fully and
severally, O winner of wealth ( Arjuna ).

That which knows when to act and when to abstain, what
ought to be done and what ought not to be done, cause of
fear and fearlessness, bondage and freedom — that reason,
O Partha, arises from sattva.
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That by which one knows wrongly what is right and what
is wrong, what is one’s duty and what is not — that reason,
O Partha, arises from rajas.

That which, obscured by darkness, mistakes the wrong to
be right and all matters in a perverted manner — that,
O Partha, arises from tamas.

That firmness by which one holds on to the activities of the
mind, breath and senses by means of unfailing yoga — that
firmness, O Partha, arises from satlva.

But the firmness by which one holds fast, O Arjuna, to
duty, pleasure and wealth, through attachment, desiring
their fruit — that firmness, O Partha, arises from rajas.

That by which a dull person does not rid himself of sleep,
fear and grief, as also despair and infatuation — that firm-
ness, O Partha, arises from tamas.

And hear from me, O best of Bharatas, about the three
kinds of pleasure. That in which one derives pleasure
from practice and puts an end to sorrow,

that which is at first like venom, but like nectar in the end,
and which arises from the purity of the mind — that pleasure
is said to be of saitva quality.

That which arises from the contact of the senses with their
objects, which at first is like nectar but like venom in the
end — that pleasure is known to be of rajas quality.

That pleasure wbich is delusive to oneself, at first as also
in the end, and which arises from sleep, sloth and heedless-
ness, is deemded to be of the tamas quality.

There is not an entity on this earth nor yet among the gods
in heaven, that is free from these three qualities born of
prakris.

Of the Brahmins, Ksatrlyas and Vaisyas and Stdras, O
oppressor of the foe, the duties have been distributed accar-
ding to the qualities born of their own natures.

Ba. ~38
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Serenity, self-control, austerity and purity, forbearance and
upright nature, wisdom, knowledge and belief in God are
the duties of a Brahmin, born of his own nature.

Heroism, martial lustre, firmness, dexterity, as also non.
retreating from battle, generosity and rulership are the
duties of a Ksatriya, born of his own nature.

Farming, cattle tending and trade are the duties of a
Vaiéya, born of his own nature. Work cosisting of service
is the duty of a Siidra, born of his own nature.

Man attains to perfection by being devoted to his own duty.
(Now ) listen how one achieves petfection by being intent
upon one’s duty.

He from whom proceeds the activity of beings, and by
whom all this is pervaded — by worshipping him through
his action man wins perfection

Better is one’s own duty, though defective than another’s
duty well-performed. In doing work as dictated by one’s
own nature, one does not incur sin.

One should not abandon one’s innate duty, O son of Kunt,
even though it may be faulty; for all actions are clouded
by defects, as fire is with smoke.

He whose intellect is unattached to all things, who is self-
restrained and free from desire, attains, through renun-
ciation, highest perfection which is freedom from action.

Learn from me in brief, O son of KuntI ( Arjuna ), how,
after winning perfection, one attains to Brahman, which is
the highest state of wisdom,

Endowed with pure reason, controlling the Self with firm-
ness, and having abandoned the sense objects such as sound,
and casting away passion and hatred,

dwelling in solitude, eating spatingly, subdued in speech,
body and mind, ever intent on the practice of meditation,
and resorting to dispassion,
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forsaking egoism, force, arrogance, desire, anger and
possessions, free from the sense of mine, and serene, one
becomes fit for the state of Brahman.

Becoming one with Brahman and baving a serene mind,
he neither grieves mor desires; and being same to all
creatures, he attains supreme devotion to Me.

Through devotion he knows Me truly, who I am and how
great ; then having known Me in essence be forthwith enters
into the Supreme.

Though ever performing all works, taking refuge in Me,
he wins through My grace the eternal immutable state.

Resigning mentally all works to Me and making me your
goal, and resorting to the Yoga of discrimination, keep your
mind constantly on Me.

Thinking of Me, you will surmount all obstacles through
My grace. But if you, through egoism, will not listen, you
will persih.

If, resorting to egotism, you think that you will not fight,
vain is this resolve of yours; (because ) your nature will
constrain you ( to fight ).

Bound by your ( sense of ) duty born of your own nature,
O son of Kunt! (Arjuna), you will carry out helplessly
what through delusion you do not wish to do.

The Lord dwells, O Arjuna, in the heart of all beings,
spinning them round by his divine Power, as though ( they
are ) mounted on a machine.

Take refuge in Him alone with your whole heart, O descen.
dant of Bharata. You will attain by His grace supreme
peace and the eternal abode.

Thus bave I taught you wisdom, more secret than any
other secret. Fully ponder over it and do what you will,




302

Bhagavadgitd as a Synthesis
adgad I Y A WA A |
DR F Tefafd ad sz 3 fRag 0 &v 0

HeRAT 9T WEH AW Al AR |
AWASA(T @ & qRSE FAsR F s

gagutsaR@sa RS IO 57 |
g @1 G MgRsart ar g ) §§ |

24 A WATEHE ATEE FIEA |
A argg\ﬁ e @ F A Nsvagaly 1 g i

. . - e
7 35 qW 7@ agwsataam@i |
afts af i O ARAST@EY: 1| &< |
W T qEragsg s fagaa: )
whar 7 9 & asugsa: GgaQ gRu g

FeASAR T F IH 9] GargaEA: |
Fagya Jagfg: =l { afa: ) vo )

AZAAAGIA FYMIH A 7T |
sl g FABITFCTARIIAFANG_ | 9y |

wayagpd o AFFEm JqEr |
FETAMTHE: AR TAAT || 9 |
ST 39 |

as M WRTAN FAWEFAATTA |
fegdisRa nage: HRY 799 77 1 w3 )

64.

66.

67.

68.

69.

70.

71,

72

Text and Translation 303

Listen further to my supreme word, the most secret of all.
You are exceedingly dear to Me. So I shall speak for your
benefit.

Fix your mind on Me and be devoted to Me; sacrifice to
Me and bow down before Me. ( Then ) you shall come to
Me alone; I promise, as you are dear to Me,

Abandoning all duties take refuge in Me alone. Grieve
not, I shall release you from all sins.

Never is this to be told by you to a non-ascetic, nor to one
who is not a devotee, nor to one who does not wish to
listen, nor to one who cavils at Me.

He who will tell my devotees this supreme secret, having
shown the highest devotion to Me, shall, without doubt,
come to Me alone.

Nor is there any one among men who does dearer service
to Me than he, There will be no one other than he, who
is mote beloved by Me on earth,

And whoever will study this sacred conversation between
us, by him shall I be worshipped through knowledge-sacri-
fice; such is My view.

And the man who might merely hear this with faith and
without cavilling, he too shall be freed from evil and attain
the blessed worlds of righteous men.

Have you listened to this, O Partha, with one.pointed
mind? Has your delusion due to ignorance been destroyed,
O winner of wealth ( Arjuna) ?

Arjuna said :

73.

My delusion is gone; I have gained remembrance (of my
duty ) through your grace, O Acyuta (Krsna). I stand
secure with no doubt and shall do as you say.
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Sazijaya said :

74. Thus did I hear this dialogue, marvellous and thrilling,
between Vasudeva (Krsna) and the high-minded Partha
( Arjuna ).

75. Through the favour of Vyasa I heard this secret and
supreme yoga from Krsna, the Lord of Yoga, who pro-
claimed it himself in person.

76. As I recall again and again, O King, this wondrous and
sacred dialogue between Krgna and Arjuna, I rejoice over
and over again.

77. As I recall to mind from time to time that most marvellous
form of Hari (Krsna), great is my amazment, O King;
I go into raptures again and again.

78. Wherever there is Krsna, the Lord of Yoga, and wherever
there is Partha, the archer, there are assured fortune,
victory, prosperity and statesmanship — such is My

[ considered view.
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Acyuta (1. 21) : An epithet of Visnu or Krsna, It means one who
is firm and does not fall from his essential nature,

Aditya (X. 21) : In the Vedas, the Adityas were originally asso-
ciated with Varuna, who was then regarded as the guardian of
the cosmic and moral law. They are mentioned sometimes as
six, seven or even eight in the Vedas. Later their number was
increased to twelve to represent the sun in the twelve months
of the year and Visnu as the solar deity was included among

them. In the Epic and the Puranas, Visnu is regarded as their
chief.

Airavata (X. 27) : Indra’s elephant, which came out of the ocean
of milk, when it was churned by the gods and demons to obtain
nectar,

Ananta (X. 29) : Name of Sesa, the serpent king with thousand
heads. He supports the earth on one of his heads and is the
coach of Visnu.

Anantavijaya (1. 16) : lit. endlessly victorious; name of Yudhi-
sthira’s conch.

Arjuna (1L 2) : The third of the Pandavas. He was a favourite
pupil of Drona, and was a great archer. Krsna who became
his charioteer in the war related to him on the battle-field the
Bhagavadgita, when he refused to take up arms against Bhisma,
Drona and his kinsmen. '

Aryaman (X. 29) : one of the Adityas, chief of the Manes.

Asita Devala (X.13) : a householder sage. When Jaiglsavya, a
great yogin, visited his hermitage, Asita was greatly impressed
by his yogic powers. Jaiglsavya taught him the value of renup-
ciation and initiated him in yoga.
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Aévatthaman (1. 8) : a Brabmin warrior, son of Dropa He
fought on the side of the Kauravas. He attacked the Pandava
camp at night and slaughtered Paficala warriors and Draupadi’s
sons and by killing Dhrstadyumna he avenged his father’s death.

Asvinau (XI. 6) : twin brothers, who were celebrated as the
physicians of the gods. AMbh. tells a story as to how they were
pot entitled to a share in the sacrificial offerings and how
Bhargava Cyavana helped them to get their due share,

Bharata (1. 24) : a descendant of Bharata. Bharata, the son of
Duhsyanta and Sakuntald, was an illustrious king of the lunar
dynasty, after whom this country takes its name.

Bhartarsabha ( III. 41) : Scion of the Bharata dynasty. Arjuna is
also addressed as Bharatasattama ( XVIIL. 4), the best of the
descendants of Bharata and as Bharatasrestha (XVII. 2) the
great descendant of Bharata.

Bhima (1. 10) : second of the Pandavas, He was a warrior of
extraordinary strength and was superb wielder of the mace.
Mbh. is full of his exploits, the chief of which were the killing
of Duryodhana and Duhsasana in the Mbh. war.,

Bhisma (L 11) : son of Santanu, born of river Ganga and named
Devavrata, He gave up his claim to the throne and took the
vow of celibacy so that his father could marry the woman he
loved. Because of this terrible vow, he came to be known as
Bhisma. After the death of his step-brother Vicitravirya,
Bhisma brought up his sons Dbrtarastra and Pandu and acted as
regent furing their minority. In the great war be fought on the
side of the Kauravas and became their first General, Arjuna
fought with him from behind Sikhandin and managed to defeat
and wounded him fatally, as Bhisma refused to fight with
Sikhandin, who was born as a girl and then changed his sex.

Bhrgu (X. 25) : the eponymous ancestor of the Bhargava clan, of
which Parafurama was the most illustrious figure. The Bhar-
gavas were well-known for their interest in Dbarma and Nitie
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He is mentioned as one of the seven great seers ( mahargis) in
place of Angiras in some Puranas; see the note on maharsis,

Brhaspati ( X. 24) : also called Brabmanaspati in the R V. Lord of
the planet of jupitor, he is the chief priest of the gods, and the
magic power of his prayers is said to have helped Indra to win
his battles against his enemies.

Citraratha (X, 26) : king of the Gandharvas; see Gandhavas.

Cekitana (1. 5) : a Vrsni warrior who fought on the side of the
Pandavas. He was killed by Duryodhana.

Devadatta (1. 15) : name of the conch of Arjuna.
Devala (X 13) : See Asita Devala.

Dbanafijaya (I. 15) : Winner of wealth. Arjuna got this epithet
as he had brought wealth after his world-conquest, digvijaya.

Dhartarastra (1. 19) : sons of Dhrtarasta, the Kauravas. See
Dhrtarastra.

Dhrstadyumna (1. 17) : son of Drupada, king of Pafcala and
brother of Draupadi, wife of the Pandavas. He was the
commander of the Pandava army and killed Drona in the war
by adopting a subterfuge and thus avenged his father’s death,
He was one of those killed in the night-attack on Pandavas’
camp by Agvatthiman,

Dhrstaketu (1. 5) : brother-in-law of Nakula. He became the
king of Cedi after the death of his father Si$upala at the hands
of Krsna in the Rajasiiya sacrifice. He fought on the side of
the Pandavas and was killed by Dropa.

Dhrtarastra (I. 1) : son of Vicitravirya, king of Kurus. He and
his brother Pandu were actually the sons of sage Vyisa, born of
the widows of Vicitravirya according to the practice known as
niyoga, which was then in vogue. This practice permitted a
childless widow to have a child through a brother or a near
kinsman of the deceased husband. As Dhrtarastra was blind
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from birth, he was disqualified from becoming a king, and so his
younger brother Pandu became the king of Hastindpura. After
Pandu retired to the forest for reasons unknown, Dbrtarastra
acted as regent, when his eldest son Duryodhana became the
virtual ruler.  After Pandu's death, the sons of Dhrtarastra and
of Pandu staked their respective claims to the throne of Hastina-
pura, which resulted in a fratricidal war of succession, the
Bharata war.

Draupadeya (I. 6) : five sons of Draupad], daughter of Drupada,
kipg of Pafcala. She had married five Pandavas and bore them
five sons, Prativindhya from Yudhisthira, Sutasoma from Bhima,
Srutakirti from Arjuna, Satanika from Nakula and Srutasena
from Sahadeva. They were killed by Agvatthaman while asleep,
when the latter attacked the Pandava camp at night.

Drona (1II.4) : father of Asvatthiman. He was the instructor
of Kauravas and Pandavas in military science and Arjuna was
his favourite pupil. He became the second General of the
Kaurava army after Bhigma. He was treacherously killed by
Dhrstadyumna, son of Drupada.

Drupada (I. 3) : king of Pafcalas, who had offended his
schoolmate Drona. After Drona had become the tutor of the
Pandavas, he got Arjuna to capture Drupada and wrested half
of his kingdom from him. Drupada then performed a sacrifice
to obtain a son who would kill Drona and a daughter who would
wed his victor Arjuna. His daughter Draupadl married the five
Pandavas, and his son Dhrstadyumna treacherously killed
Drona. Drupada was killed by Drona in the battle.

Duryodhana (I. 2) : the eldest son of Dhrtarastra, born of
GandharT, princess of Gandhara, present Kandahara. From his
very childhood, he conceived a deep-seated harted for his
cousins, the Pandavas, and tried to kill them in various ways.
He disputed their right to the throne of Hastinapura after the
death of his uncle Pandu and after defeating them in a game of
dice, succeeded in sending them into exile in a forest for twelve
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years and for a year’s stay in disguise. On their return from
exile, he rejected all attempts of peaceful settlement of the
dispute, which led to a war of succession. This was the great
Bhiarata war, which saw the destruction of almost all the warriors
on both sides, He was killed by Bhima in a mace fight, in
which Bhima broke his thigh against the rules and killed him.

Gandharvas ( X. 26) : demigods, believed to be expert musicians in
the court of Indra, the lord of heavens. Citraratha was their
king.

Gandiva (1. 29): name of Arjuna’s bow.

Gayatri (X.35) : a Vedic metre. It became famous because
Visvamitra composed a mantra in praise of the Sun, which forms
an essential part of the morning and evening prayers by the
Brahmins,

Govinda (1.32): Krspa. This appellation of Krspa does not
necessarily refer to the legend connecting his boyhood with cow-
keeping in Gokula. According to the late Dr. R. G. Bhandarkar,
the word Govinda occurs in the RV. as an epithet of Indra in
the sense of ¢ finder of the cows®' and Govinda might be its later
form. Mbh. (V. 68. 14) gives the same derivation, govindo
vedandt gavam.

Gudakesa (1.24): an epithet of Arjuna. The commentators
explain it as a compound of Guda@ka and liu, meaning * Lord of
sleep’. Most probably, this name indicates a physical characte-
ristic, ¢ the thick-haired’ or ¢ possessing hair twisted into balls
(guda).

Hrsikesa (I.15): Hari (XL 9), Name of Visnu, and so of Krsna,
an epithet of Krsna. Some ancient commentators give a fanciful
explanation as * the lord (Jéa) of the senses ( hrsika)’. This
name also most probably denotes a physical characteristic like
Kefava, hrsikeda, one with splendid hair, kesava, one with
long hair,
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Tksvaku (IV. 1) : son of Valvasvata Manu the progenitor of the.
solar dynasty. He ruled at Ayodhya as the first king of the
solar dynasty.

Janaka ( III. 20) : a famous king of Mithila, who is mentioned in
the Upanisads as a philosopher king who had attained the state
of videha, without resorting to renunciation.

Jahnavi (X. 31): the river Ganga, When Bhagiratha brought
the river Ganga from the heaven, her gushing waters disturbed
the royal sage Jahnu in his worship, and so he drank her up in
anger. But afterwards at the entreaty of gods and s-ges, he
relented and let out the waters through his ear. Ganga is, there.
fore, called Jabanvl, the daughter of Jahnu.

Janardana (1. 36) : an epithet of Krsna as a destroyer (of foes).

Jayadratha ( XI. 34): king of Sindhu, husband of Duryodhana’s
sister, Duhsila, who had joined on the side of the Kauravas with
an army division, He had taken a leading part in killing
Arjuna’s son, Abhimanyu. He was killed by Arjuna.

Kandarpa (X.28): the Hindu cupid. He is represented as a
handsome youth, who shoots his flower-tipped arrows to produce
pangs of love in a couple.

Kapidhvaja (1. 20): an epithet of Arjuna, as his banner on his
war-chariot carried the emblem of Hanumat, the ape-hero of

Ramayana.

Kapila (X. 26): the legendary founder of the Sankbya philosophy.
He has been given the pride of place among the siddhas i. e. the
perfected souls. Krsna includes him among his wibhalis.

Karna (I. 8) : half brother of the Pandavas. He was the son of
Sun-god, born of Kuntl, when she was still a virgin. Deserted
by her to avoid a public scandal, he was brought up by the
charioteer Adhiratha and his wife Radba. He was, therefore,
called Sataputra and Radbeya. A brave warrior, a skilful archer

~ and munificent donor, he was befriended by Duryodhana, who

__—__A_—__
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made him the king of Anga. He fought for the Kauravas and
became their third General after Drona’s death. He was killed
by Arjuna, when he was trying to pull out the wheel of his
chariot, which had got stuck in the mud.

Kasiraja (1. 5), Kasya (L 17) : king of Kagi, holy city, now
known as Varanasl,

Kaunteya (I. 27): son of Kuntl; wife of Pandu, the first three
Pandavas, as sons of Kuntl were also known as Kaunteyas,
Arjuna is addressed as Kuntiputra (1. 16).

Ke$ava (1. 30) : one with long hair; name of Krsna, see Hréikeza,

Kesinisudana ( XVIII, 1) : an epithet of Krsna, as killer of the
demon Kegin, who had come in the form of a horse to kill him.

Krpa (L 8): materpal uncle of Aévatthiman. He was proficient
in the science of archery. In the great war, he sided with the
Kauravas and joined Agvatthiman in his night attack on the
Pandava camp.

Krsna (I. 28) : son of Vasudeva and Devaki. He killed his
maternal uncle Kamsa and many other demons. He was a
cousin and friend of the Pandavas and became the charioteer of
Arjuna in the war. In Gitd he is known as an incarnation of
Lord Visnu,

Kuntibhoja (I. 5): the king of Bhojas who had adopted Kunti,
as his daughter,

Kuru (1. 12): an ancient king, ancestor of Kauravas and Pandavas.

Kuruksetra (1. 1): an extensive plain, 100 miles north of Delhi,
near Panipat. It was the scene of the Mahabharata war and
many other decisive wars in Indian history.

Madhava (I. 14): an appellation of Krsna as descendant of
Madhu, a Yadava prince. It is also explained as Ma-dhava, the
busband of the goddess of Wealth, as an incarnation of Visnu.
The former meaning seems more appropriate, as his brother
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! Balarima and Vrsni warrior Satyaki are also called Madhava
in the Mbh.

Madhusudana (L. 35): slayer of demon Madhu, i, e. Visnu.

Manu (IV, 1): the son of Vaivasvat. He was the progenitor of
the human race in the present epoch. The Purdnas speak of
fourteen Manus, each ruling the world for one kalpa. Verse
X. 6, however, speaks only of four Manus, whom Sankara
explains as Savarna Manus.

Manipuspaka (1. 16) : name of Sahadeva’s conch.

Mirga'sirsa (X. 35) : the lunar month (corresponding to December
January) which is connected with the constellation, Mrgasirsa
or Orion. In this month the full moon appears in this constel-
lation.

‘Marici (X. 21): Chief of Maruts, see below.

Marut (X.21): a storm-god. In Vedic mythology, they were
originally associated with Rudra as messengers of death and
were also called Rudriyas, children of Rudra. Later when
Rudra lost his character as god of death to Yama, they came to
be associated with Indra as storm-gods.

Meru (X. 23) : a mountain, which supposedly stands in the centre
of Jamhbudvipa, the central of the seven continents constituting
the world.

Nakula (I.16): fourth Pandava, son of Madri. He was handsome
and skilled in horsemanship.

" Narada (X. 13): a divine sage supposed to be the messenger
between gods and men. In later legends he is closely associated
with Lord Krsna. He was an accomplished singer and is said
to have invented the Vina. He is represented as a mischief-
maker, kalahapriya, who loved to set one god or hero against
anothar and watch the fun.

Paficajanya (I. 15) : name of Krsna's conch,
BG40
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Pandavas (1. 1) : the five sons of Pandu, Yudhisthira ajso called
Dharmaraja, Bbima, Arjuna, Nakula and Sahadeva,

Partha (1. 25) : son of Kuntl, who was also called Prtha or broad.
hipped; here Arjuna. The first three Pandavas, who were the
sons of Kunti, are also known as Kaunteyas or Parthas.

Prahlada ( X. 30) : a great Asura king, son of Hirapyakaéipu, who
was an inveterate foe of Lord Visnu and was killed by him
assuming the form of Narasimha or man-lion. Mbh. does not
mention that he was a devotee of Visnu.

Purujit Kuntibhoja (1. 5) : a king of the Yadava clan, whose name
was Purujit and family name was Kuntibhoja. He had adopted
Kuntl, mother of the first thres Pandavas.

Rama (X.31) : either son of Dafaratha or son of Jamadagni.
Dasarathi Rima is the hero of epic Ramayana, who fought with
Ravana to rescue his wife Siia, whom the demon king had kid-
napped. Sridhara says that this may be Paragurama, who
annihilated the ksatriya kings from the face of this earth three
times seven. Dr. Sukthankar says that he is none other than
the much lauded hero of the Mbh. poets, the son of Jamadagni.

Rudras (X. 23) : followers of the Vedic god Rudra, said to be
eleven in number. Different Puranas give different lists of their
names, which then came to be regarded as the names of their
chief Rudra or Sankara. They are said to possess demoniacal
strains in their character.

Sadhya (XI. 22) : an inferior class of deities, who dwell in the
intermediate region between heaven and earth,

Sahadeva (I. 16) : youngest Pandava, son of Madrl. He was
proficient in raising cattle.

S:aibya (1 5) : king of Sibi tribe.

Saﬁjaya (I. 2) : charioteer and war reporter of Dhrtariistra,
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$aikara (X. 23) : same as the Vedic Rudra. Lord Siva or Sankara
is a proto-Indian god, whose prototype is seen on a seal found at
Mohenjodaro, seated in a Yogic posture. As Siva or Sankara
be is benevolent or auspicious as a healer, but he was originally
known as Rudra (lit. roarer® or ‘howler’ or the God of
destruction ) later identified with Kala ( XI. 32), He had attained
supreme position in the epic period and later in the Pauranic
period became the third member of the Hindu Trinity as the
destroyer of the universe.

Satyaki (L 17) : also known as Yuyudhdna. See Yuyudhana.

Saubhadra (I. 6) : Abhimanyu, son of Arjuna by his second wife
Subhadra, sister of Krsna. He was renowned for his valour
and fought against very heavy odds on the thirteenth day of
the war. After he entered the circular array of the Kaurava
troops ( cakravy@ha), he was overpowered and killed by the
Kaurava warriors, in which Jayadratha took a prominent part.

Saumadatti (1. 8) Bharisravas, son of Somadatta, king of the
Bahlikas. He fought on the side of the Kauravas and was
killed by Satyaki.

Siddha (X. 26) : a semi-divine being of great purity and perfection,
possessing supernatural powers.

Sikhandin (1.17) : son of Drupada, who was born a female and
changed his sex later. The Pandavas took advantage of this
fact, knowing that Bhlsma would refuge to fight with one who
was born a female. Arjuna fought under his cover and succeeded
in fatally wounding BhIsma.

Skanda ( X.24) : also known as Kartikeya. Son of Siva, he
became the general of the gods and won the battle against demon
Taraka and killed him.

Ucchaihéravas (X. 27) : Indra’s horse, which came out of the ocean
of milk, when it was churned by the gods and demons.
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Usanas (X.37) : name of an ancient sage, with the patronymie
Kavya, He was later identified with Sukra, son of Bhrgy,

preceptor of the Asuras. He is represented by the planet
Venus,

,ﬁgmapas {XI. 22) : aclass of manes, who inhale the steam of hot

food.

Uttamaujas ( I. 6) : a famous Paficila warrior, who fought on the
side of the Pandavas and was killed by Asvatthiman in the
night attack on the Pandavas’ camp,

Vainateya (X.30) : also known as Garuda, the eagle-god, son of
Vinata and Kisyapa. He is the king of birds and the sworn

enemy of the Nagas. Half-man and half-bird, he is the vehicle
of Lord Visnu,

Varana (X, 29) : represented in the Veda as the supreme god of the
sky. He was the guardian of the cosmic and moral order, RBta,
and punished its transgressions. When he lost his preeminence
to the war god Indra, he came to be regarded as the lord of the
ocean and the chief of the acquatic beings.

Vasava (X.22) : Indra, the war-god of the Vedic Aryans. On
account of his superhuman powers and his war exploits, he was
raised to the status of the supreme god and superceded the
earlier Aryan god, Asura Varuna. He was then entrusted with
the cosmic role of the rain-god, and made responsible for rain,
thunder-storms and lightning. In the epic period, he lost his
pre-eminent position to Visnu and his incarnation, Vasudeva-
Krsna.

Vasu (X, 23) : personifications of such natural objects as fire,

wind etc. In Chandogya Up. XXI1I, 6, Agni is said to be
their mouth,

Vasudeva ( VII. 19) : Krsna, regarded by his tribal people as their

human god, Vasudeva. He came to be recognised in the epic
period as the incarnation of Visnu-Narayana, See Krsna,

—
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Vasuki (X. 28) : one of the three chief kings of the Nagas, the
other two being éesa and Taksaka. The Nagas are supposed
to have human faces but snake-like lower limbs., The Buddhists
represent them as ordinary men.

Vayu (XL 39) : Vedic deity of wind and according to Wikander,
also breathing.

Vikarna (1. 8) : third son of Dhrtarastra,

Virata (L. 4) : king of Matsya, in whose court the Pandavas lived
for one year incognito in the disguise of palace servants in the
last year of their exile. He offered his daughter in marriage
to Arjuna, who accepted her as the wife of his son Abhimanyu,

Visnu (X. 2i) : son of Adit! and Ka$yapa. He was undoubtedly
a solar deity and was later included among the Adityas. In the
Vedic period, he occupied a subordinate position among the
Vedic gods and was given the appellation Upendra as an ally of
Indra. In the latter part of the epic period, he became the
supreme god and Vasudeva-Krsna was regarded as his incar.
nation. Arjuna addressed him as Visnu (XI. 24, 30). Later in
the Puranic times, he became a member of the Hindu Trinity,
the only one of the Trinity who descends to the earth in a buman
form to rid it of demons. Now even Indra has to approach him
for help against the demons. Vispu is usually represented as
baving four arms, in which he carries a mace, a disc, a conch-
shell and a lotus (XI.17).

Visve (XL 22) : a collective term for the deities of an inferior
order. In the Purapas, they are said to be ten or twelve and
include several abstract ideas such as satya and dhris,

" Vittesa (X. 23) : god of wealth, also known as Kubera. He is the
king of semi-divine beings called Yaksas, represented as dwar.
fish, pot bellied imps.

" Vivasvat (IV.1) : the sun-god, who is supposed to be the progenitor

of the solar dynasty, to which Rama, the hero of the other great
epic Ramayana belonged.
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Vrkodara (I.15): Bhima, son of Pandu, literally wolf-bellied, so
called because of his enormous appetite.

Vrsni (X. 37) : name of the clan of Satvata tribe, to which Krsnpa
belonged.

'Vyasa (X. 13) : son of Satyavati, while yet a virgin, by Parasara.
When be grew up, he retired to the forest and was recognised as
a mahargs. Satyavatl later married the Kuru king S'antanu,
and when her son Vicitravirya died without leaving any heir, she
requested Vyasa to produce heirs to the throne through the
niyoga system. He thus became the father of Dbrtarastra and
Pandu through the two widows of Vicitravirya and of Vidura
through a slave girl. Vyasa means an editor or compiler, and
he is said to have compiled the Vedas, thus earning the sobriquet
Veda-Vyasa. He is also known as Krsna-dvaipayana, as he was
of dark complexion and was brought up on an island by his
mother. The authorship of the Mbh. and the Purdnas is
traditionally ascribed to him.

Yadava (XI. 41) : descendant of Yadu, progenitor of the Yadava
clan.

, Yama (X. 29) : god of death, He and his sister Yam] are said to

be the first human pair, from whom the human beings originated.
After his death, Yama went to the other world and became
Dharmaraja, the dispenser of justice,

Yudhamaoyu (1. 6) : a Paficala warrior who was killed by Asvat-
thaman in the night attack on the Pandava camp.

Yudhisthira (1. 16) : the eldest son of Pandu, also known as
Dharmaraja. He was a man of great piety, truthfulness and
upright character. After the victory of Pandavas, he became
the king of Hastinapura.

Yuyudhana (1. 4) : also known as Satyaki, a warrior of the Vrsni
tribe. He fought many valiant battles and killed Bharisravas,
the Bahlika prince. He survived the war, but was killed in the
internecine war which took place between the Yadava clans.

NOTES

[ The numbers indicate the verses in which the words occur ]

Chapter I :

2. dcdrya : teacher (Drona), He taught the Kauravas and
the Pandavas the art of war and so is respectfully addressed
by Duryodhana as dcarya.

6. maharatha : a great warrior. Here ratha means a warrior
who can fight with one archer. Maharatha is a warrior-who
can fight single-handed with ten thousand archers,

7. dwyottama : best among the twice-born. Diyja is a mem-
ber of the first three castes and is said to be born a second
time, when he is invested with the sacred thread, See
M, 2 24,

8. indriyanam : of the sense-organs, They are five organs
of knowledge, eye, ear, nose, tongue and skin and five organs
of action, larynx, hands, feet and the two organs of excre-
tion and procrestion,

10. oparyapta : unlimited, Sridbara takes it to mean exactly
the opposite as weak, inadequate, Hill favours this interpre.
tation, as it is supported by his special command to guard
Bhisma, The army of the Kauravas was, however, larger
than that of the Pandavas and so Duryodhana was confident
of victory ( Mbh. V, 54.62). So he could not have described
it as inadequate,

12, safijanayan : it means here ¢in order to cheer him up’ and

not ¢ cheering him up’ (See Panini ITI. 2. 123).

20, Kapidhvaje : Hanumat. The famous monkey-hero of
Ramayana granted a boon to Bhima that he would adorn
the flag of Arjuna’s chariot ( Mbh. III. 150-15).

35. trailokya : the three worlds, heaven, earth and the nether
world, being respectively the babitats of gods, men and
demons,
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36,

40,

41,

43,

11,
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dtatdyin : one who draws out his weapon to take anothers
life, an aggressor. This was the meaning attached to it in
the Epic, as both Dropa and Arjuna are described in it ag
atatdyins. In the later Smrtis, however, it came to mean g
person who commits arson, administers poison, attacks with
weapons and steals another’s wealth, land or wife. Sridhara
says that the Kauravas had attempted all these crimes
against the Pandavas, Although the Arthaddstra, the science
of polity, justifies the killing of such persons, the Dhkarma-
$astra, the code of law, overrides it and prohibits man.
slaughter (see Nilakantha ).

kuladharma : family duty. Kula is a family in the broadest
sense within the caste. Family duties are rites and actions
enjoined on a family and include hospitality to a guest and
the Sraddha ceremony for the departed fathers at stated
intervals in which rice.balls and water are offered., If the
$raddha duties are neglected, the fathers fall from heaven
(verse 42). A full account of the ¢raddha ceremony is
given in M, 8. ITI, 122-286.

varpasankara : intermingling of castes through inter-
marriages; varna lit. colour refers to the four castes.

Jatidharma : caste duty; it includes the duties of the sub-
castes also.

Chapter II :

arthakamak, greedy of wealth, Some take this word as
qualifying bhoga%, meaning delights of both wealth and love.
The word is, however, proximate to guréin and properly
qualifies it. It may refer to Bhisma’s statement to Yudhi-
gthira justifying his support to the Kauravas, “Man is a
slave to wealth, but wealth is nobody’s slave —this is the
truth, O King; T am bound to the Kauravas by wealth,” Mbh.

svabhava’ : lit. nature. Ramanuja renders it as courage to
suit the context. It may mean here ¢ my heroic nature .

prajfiguadans ca bhagase : you speak words of wisdom.

Here the Lord attributes words of wisdom to Arjuna. The ‘

[ I

- 18,

19, 20.
95,

.

28,
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Kashmiri version finds this unbefitting and substitutes for it
prajfigvdn na abhibhasase, ‘¢ you do not speak as a wise
man’, R.C. Zaehner translates ¢ words that (in part) are
wise’. According to Sridhara, the Lord points out to
Arjuna the contradiction between his wise words and his

“behaviour, Madhus@dana interprets as prajfid-avida i, e,

sayings contrary to the views of the wise. Here the Lord

 seems to tell Arjuna ironically that there is a wide gap

between his wise words and his conduct,

matraspar§ih : contact with sense-objects. This term has

* "been interpreted as senses (éar'xkara.) and objects of senses

( Madhusiidana ). Hill takes it to mean the subtle elements,

... tammatras, but it is doubtful whether the doctrine of tan-

mdtras was known at the time of the Gauad.

tattoadardibhih : by the seers of truth. Zattva is the quality
of being taf, which is the name of Brahman. Those who see
this truth are the seers of truth (Sahkara ).

According to Sankara, this verse refers to the satkdryavada
of the Sankhyas that the effect is inherent in the cause.
Ramanuja states that the context does not support this view
and takes asat to mean the perishable body and sat to
mean the permanent self.

daririn ; the Self. He is not subject to the six changes of
condition, namely, birth, existence, growth, modification,
.decay and destruction. The word does not denote the
embodied Self, as he is said to be nitya, eternal,

Ct. Kath. Up. 1. 2. 18, 19,

avyakta : imperceptible, caksuradyagocara (Sridhara ). See
below.

ashanikdra © lit. egotism. Here, however, it means igoism,
' which mistakes the body for the Self. kdryakaranasarighate
atmapratyoyak (Satkara ); anatmani atmabkimanal
( Ramanuja ).

avyakta : Sridhara takes this to mean prakrti. However,
the verse makes sense even with its ordinary meaning as
above, Cf. Mbh. I1. 2. 13 quoted by Sankara,

BG. 4
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ascaryavat : Cf. Kath. Up. 1. 2. 7, especially its second line ;
“ Marvellous is one who can teach him, skilful is one wheo
finds him and marvellous is one who knows him when
instructed by a wise person,”

svadharma : oue’s own duty, Dharma is duty according to
one’s caste, varpadharma. The duties of a ksatriya are
mentioned in XVIIIL 43, which include non-retreat from
battle.  Dharmya is what is enjoined as duty, dkarmad
anapetam.

satikhya : renunciation with a view to the knowledge of the
Supreme Reality.

yoga : performance of duty without attachment to its fruit,

abhikrama : attempt, undertaking, Yoga does not involve
waste of effort like agriculture, nor does it cause harm as
medical treatment sometimes does (Saﬁkara ). As against
this, secular or religious work, when interrupted, will lead
not merely to the deprivation of its fruit but also to evil,

pratyaviye : harm, sin, If an obligatory duty is not per.
formed, it does not confer any special merit, but its non-
performance entails sin,

dharma : yoga as duty, dharmasya yogadharmasya (Sar'lkara)
asye karmayogakhyasya svadharmasya.

buddhi : discriminative knowledge, vivekaparvakath niscaya-
rapam jignam ( Rémanuja ), See also note on XIII, 5.

kamatmanal : full of desire; dtman (at the end of a com.-

pound ) means consisting of, of the nature of.
traigunya : the three gunas, see Introduction p, 67.

samadhaw : in concentration, Sankara takes it in the sense
of the ‘mind’, as that in which everything is gathered for
the enjoyment of a person. Sridhara interprets it as concen-
tration of the mind, which is directed exclusively to God.

nirdvandva : free from the pairs of opposites such as beat
and cold, pleasure and pain (Saﬁkara. )
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niryogaksema : yoga here means acquisition of what one has
not and ksema means preservation of what one has, anup@-
ttasya upddanatin yogah, upatiasye raksanath ksemak (San-
kara ). The phrase therefore means *free from acquisition
and preservation of wealth’. For one whose chief interest
lies in the acquisition and preservation of wealth, spiri-
tual advance is difficult to attain ( Sankara).

Sankara explains that just as vast expanse of water can
as well serve the purpose of a well, so the use of Vedic
ritual is comprehended in Self-knowledge. According to
Ramanuja, just as a thirsty person takes only as much water
as is necessary to quench his thirst, so the aspirant performs
only those Vedic rites which help him to win release. But
see Mbh, XII. 240. 10, *“ Just as one who gets water from
the river does not care for a well, so the wise man does not
attach any importance to ritual.” This latter meaning has

been adopted here.

kaufala ¢ skill, dexterity ; here it means skill which turns
action that ordinarily leads to bondage into the means of
liberation (Sankara ).

$ruti : that which is heard, éravana (Sankara), Hill thinks
that this word may have a reference to Vedic ritual which
the yogin is expected to transcend. The word $rutasya in
the preceding verse and the word $ruta here refer to the
flowery speech of the Vedic texts, which reveals the means
for achieving diverse ends ; anckasadhyasddhanasambandha-
prakasanalrutibhib . viksipla sate (Sankara ),

sthitaprajfia : of steady wisdom; prejfia here means
knowledge of the Self, prajfiam atmavisayam ( Sankara ).

vitaragabhayakrodha : free from attachment, fear and anger,
The impending loss of something to which one is attached
arouses the emotion of anger or fear according as one
feels competent or helpless to prevent it ( Madhus@idana ),

indriyarthebhyak : from the objects of the senses, which
are five in number, sound, touch, form, taste and smell,
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nirdhdrasys : literally means one who abstains from food,
The craving for food is the most intense of all cravings,
Sridhara and Madhva take it in this limited sense, 8o
does Sri Jiianeévara (Ovis, 304, 307), Sankara takes the
word as applying to all sense-enjoyments generally, andh-
riyamdinavigayasya. Ramanuja also takes it in the same
sense, indriygnam aharavisayah.

rasa : velish, desire, rasaSabdo rdge prasiddha’ (éailkara %
raso rage} (Ramanuja ).

Sariga : lit. act of clinging, attachment, sariga} dsaktih
pritih | Sankara ); attachment in which loveliness is as-
cribed to the desired object, Gropitdramaniyatvath pritir
asaktih ( Anandagiri), Sobhanadhyasalaksanah pritividesah
( Madhusidana ).

k@ma : desire, hankering for things not possessed. Kama}
trepa asannikrstesu vigsayesuw. It is different from raga,
attachment, which is fondness for things possessed, Sankara
( VIL 11). krodha is the emotion, which arises when the
desire is thwarted by something or someone,

sathmoha : inability of the mind to distinguish between
what one ought to do and not to do, avivekat karyakarya-
visayah (Sankara).

smriivibhrama : loss of memory as to the teaching of
scriptures and teachers at the appropriate time,

buddhinasa : failure of intelligence to discriminate between
right and wrong (Saflkam ).

ragadvesaviyuktaih : free from attraction and aversion.
r@ga is attraction for an object acquired viewed with an
emotional colouring, rdgo rafijand praptesu visayesu Sankara
VIL 11, dvesa is exactly the opposite i. e, aversion to an
object with a tendency towards repulsion,

‘nirmama : free from the sense of ‘mine’, mamatirahitak

( Satikara ).
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nirahatikara : free from self-esteem because of learning
ete. atmasarnbhivandrahitah (Satkara); free from egoism
i. e. the notion of the body as the Self, andtmani dehe a@tma-
bhimanarakitek ( Ramanuja ).

brakma sthiti : the state of jivanmukie i. e, released while
still living,

brahmanirvane : absolute bliss ( Madhusiidana ), absorption
in Brahman (Sridhara ) after death.

| Chapter 1II :

natgkarmya ; freedom from action, characterised by dedication
to knowledge, j#ananisthalaksanah (Sankara). Dedication

. to knowledge, preceded by abstention from all sense.

activity ( Ramanuja ).

" giddhi : This freedom from action is referred to as siddhs,

perfenction in the second line, the naiskarmyasiddhi of
XVIIL 49, See also sanivsiddhi in IIL. 20,

samnyasane : renunciation of all actions, Sankara adds
kevala to it and says that one does not attain perfection
by mere renunciation without the attainment of know-
ledge. He argues that although the word kevala is not
mentioned, the meaning follows from the context.

prakrti : this word is derived from kr and the suffix Atin
which expresses bhdva or the abstract idea, Prakrii, there-
fore, seems to correspond with @eug (nature) of the
Greeks ( Banerjee, Dialogues on Hindu Philosophy). It
is also used in the sense of the nature (svabhdve ) of the
embodied Self, See note on III. 33,

niyalom karma : often translated by commentators as obli-
gatory duty prescribed by the scriptures for the four castes,
It, however, seems to refer to duty dictated by ome’s own
natare ( X VIIL 47),

yajfiarthal : Sankara takes yajfia to mean Lord Vignu on
the authority of the scripture, yajfio vei visnuh, ( Tait,
Sans. I, 7. 44) and states that all works performed as




326

e

R

10,

13.

moid, v

15,

17-19.

1

Bhagavadgita as a Bynihesis

worship to Him do not lead to bondage. Ramanuja rightly
takes it in its literal sense, in which sense the word has been
used in verses 9-16,

prajipati @ lord of creation, Brahma. Ramanuja takes i
to mean God, the lord of the universe as the creator,

sarvakilbisais : from all sins, Sankara understands by ¢alt
sins’, the sins committed by accidental destruction of life
by the things employed in household work, viz. the fire.
piace, the mortar and pestle, the grindstone, water.pot and
the broom (cf. Manusmyts I11. 68 ). Perhaps the term
refers to the sins which obstruct the successful pursuit of
buddhi-yoga,

It is futile to seek any logical basis in the cycle described
in these verses. It seems to be based on the primitive
belief that rain can be produced by sympathetic magic by
performing certain sacrifices.

Here brahman means the Veda, which has originated
from aksara the Imperishable, the Supreme Self (saflkara ).
Ramanuja takes it in the sense of the body which is a
modification of the prakrii ( Cf. Mahadbrakman, XIV, 3, )
and akgare as the individual Self. Even though the body
works only when it is animated by the Self, it cannot
be said to be a product of the latter. Madhusidana interprets
brakman as the Supreme Lord and aksara as the Vedas.

karya : action which ought to be performed. Most
commentators take it to mean the duty enjoined by the
scripture, The word, however, seems to bhave wider
connotation and means any action undertaken by man,
See XVIII. 31, where karya is mentioned separately from
dharma, which means duty enjoined by the scripture,

Sankara thinks that these three verses are applicable to
an ascetic, who has renounced the world. Ramanuja thinks
that they refer to one who has realised the Self
through the grace of God, without going through the way
of knowledge or the way of action. Since, however,

~there is' no specific mention of such qualifications, they
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seem fo apply to anyone who has realised the Self by any
means,

saqnsiddhi : Lit, highest perfection, liberation, sasmsiddhinh
moksamy ( Sankara ), sathsiddhi samyagdaranam, Sankara
(VL 37), moksakhyam, Satkara ( VIIL 15).

lokasarigraha : guidance of the world i. e. preventing
people from going astray, wunméarga-pravritinivéranam
(Sa,ﬁkara) or keeping the people on the right path, sva-
dharme pravartanam ( Sridhara ),

prakrti : See note on ITIL 5, primal matter. The Sankhyas
regard it as original and independent cause of the
material world. The @it@ takes it as the cause of the
material world, but as dependent and subservient to God, See
note on III, 33.

gune { according to Sankhyas, one of the three constituents
of matter, sgttva, rajas and tamas. The Gitd, however,
regards them as the three qualities of matter, as they
are said to arise from prakr#i (XIV,5),

gunakarmavibhaga ; distribution of duties ( actions) accord-
ing to qualities, Ramanuja takes this to mean distinctions
among the guyas and the distinctions among their respective
actions, Sridhara explains this compound as the differen-
tiation of the Self from qualitites and also from their
actions. The same compound also occurs in IV, 13, where
Anandagiri explains it as gupavibhigena karmavibhdgah.
This latter meaning seems appropriate and is adopted here,

dekin : Self. It is not proper to take it in the sense of
embodied Self, as he is said to be indestructible. See
also note on $aririn, I1I. 18,

prakrti : individual nature or disposition of a person,
Sankara defines prakrti in the same terms as svabhdva
(see note on V. 14) and explains prakriyd in VII, 20 as
svabhdvena janmantararjitasamskaravisesena,

vijiana : Sankara takes jfidna as knowledge of the Self
ete, acquired from a study of scriptures and from g
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teacher and vifijana as intuitive experience, Most of
the ancient commentators take it in this sense, Saint
Jfidnesvara takes vijiana to mean prapaficajfiGna i, e,
worldly knowledge.

paratas tu sak : the Self. Ramanuja takes this as referring
to kama, i e. desire in view of the context, The parallel
passage in Kaph. II1. 10, sak refers to atman. We have
been told how kama exerts a strong influence on the senses,
the mind and the intellect and leads them astray. T,
therefore, seems unnecessary to repeat that it is higher
than the intellect. On the other hand it is essential
to know how this Zama can be overcome, Sankara states
that it can be controlled by recourse to an entity higher
than the intellect, which is the Self.

Chapter IV :

atmamayayd : by my will. Ramanuja quotes Nighantu
(II1. 9) which enumerates maya and vayunam as the equi-
valents of prejfig, wisdom. Hence ¢ by my wisdom ’ has the
meaning ‘by my own will’. Safikara takes it to mean the
principle of illusion and explains it as follows : ¢ I appear to
become embodied, as if born, through my Maya, but not in
reality like ordinary men’. Anandagiri explains, ‘My
birth is not real as it may appear to the ignorant people’,
The original meaning given in Nighan u has been accepted.

dharmasya : Sankara and Ramanuja both take it to mean
varpasramadharma, duty according to caste and stage of

- life. See Introduction p. 109,

yugo : here it means the mahdyuga, consisting of four Yugas,
which last for 43,20,000 mortal years, One thousand such
Yugas form a kalpa, which constitutes a day as also a night
in the life of Brahma.

manmayah : who are absorbed in me. Sri Sankara explains
further that they are the knowers of Brahman, who have
seen their identity with God.

Jhdnatapasd : through knowledge and austerity, as inter-

..preted by Sridhara, who takes it to be a dvandva compound,
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Sanikara takes it to mean ‘through the knowledge of the
Supreme Reality, which is itself austerity. Ramanuja
interprets it as ¢through austerity called knowledge of the
trath relating to my life and work’,

c@turvarnye : the four castes, the affix syafl denoting the
same meaning ( Siddhantakaumuds of Bhattoji Diksita 1789 ),
of. Sridhara, X VIIL, 42-44,

Sankara and other commentators take karma as prescribed
( vikita ) action, vikarma as forbidden (nisiddha) action and
akarma as inaction, Ramanuja takes akarma to mean jRana,
knowledge of the truth of Self and wikarma to mean varied
ancillary rites and actions such as collection of materials
requisite for them. The word wvikarma, however, has been
used in the sense of forbidden action in the Mbh., jana-
kasya hi viprarse vikarmastho na vidyate ILL, 198. 27, These
intrepretations, however, do not explain why the way of
action is said to be inscrutable. For a different interpretation
see Introduction pp. 114-116,

yataciltatma : one who has the mind and body under control.
Since both the words citta and @tman are used in the same
compound, Sankara takes aiman to mean karyakaranasafi-
ghdta, the aggregate of the body and senses. Ramanuja takes
it to mean manas, distinguishing it from citta.

mukta : freed from the bonds of duty and non-duty
(Sankara ); freed from anger ete, ( Sridhara ); free from all
possessions ( Ramanuja ).

arpana : the act of offering itself, Ramanuja and Sridhara
take it to mean that by which the offering is made i. e. a
ladle.

daiva yajiia : a sacrifice in which Vedic gods like Indra and
Varuua are worshipped. The word eva suggests that they are
worshipped for their own sake and not as aspects of God
(Sridhara ), Sri Sankara says that the sacrifice in the second
line here means knowledge-sacrifice, which leads to the
realisation of the identity of the individual self with the

BG4




330

LA B
ERETRY

R

26,

V28,

99,

-y

Bhagavadgita as a Synthesis

- Supreme Self. He takes yajfia in the accusative case to meay

the endowed Self associated with the limiting adjuncts ang

. yajfia in the instrumental case as the pure Self itselt,

Ramanuja takes it as the actual sacrifice offered to Brahman
and takes the yajfiam to mean oblation and yajfiena to
mean the things required to perform a sacrifice.

safhyyamagnisu : in the fires of senserestraint, The celibates
for life offer as a sacrifice a particular sense-organ in the
fire of sense-control. The plural is used as there are different
sense-organs. The restraint of the senses is to keep them

away from their objects. ( Tatparya Candrika of Vedanta
Degika ),

indriydgnisy : in the fires of the senses. Here according to
Vedanta Desika, ‘kindling knowledge’ is meditation on
the true nature of the Self. This refers to the control of the
mind, which enjoys the sense objects without attachment,

indriyakarmani : functions of the senses. The five functions
of the organs of knowledge are perception of form, sound,
smell, taste and touch ; and those of the organs of action are
speech, grasping, walking, excreting and enjoying sex.
( Madhusidana IIT. 40 ),

pranakarmoni : the functions of the vital air, which has five-
fold activity in the body. The prapa sustains life, while the
apana, the vyina, the samana and the udana respectively
activate excretion, circulation, digestion and respiration.

dravyayajfia : material sacrifice, a sacrifice accomplished with
the help of materials (éaflkara ). Madhusiidana includes in
it all pious works such as digging of wells and also gifts to
Brahmins, According to Ramanuja, karmayoga includes
austerities, visits to tirthas, gifts and sacrifices.

apdne juhvots pranam : he offers as sacrifice the outgoing
breath in the incoming breath i. e. practises piraka,
. inhalation (éaﬁkam ): '

30.

32.
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prafe ’panatiy tathd ’pare : others offer the incoming breath
in the outgoing breath, and practise recaka i. e, exhalation
( Sankara )

prapdpine gati ruddhvd : stopping the breath either inside
or outside i, e. practising kumbhaka, Three sorts of motions
of prandydma (control of the vital forces) are : one by which
we draw the breath in, another by which we throw it out,
and the third action is when the breath is held in the lungs
or stopped from entering the lungs. There is also kevala
kumbhaka in which the breath is neither held in the lungs,
nor outside the lungs,

pranan pragesu juhvati : What is meant by this sacrifice
is that they bring under control each of the five vital airs
by merging the rest in it. According to Madhva, this refers
to the mortification of body and senses by regulation of
the diet.

vitatd brahmanpo mukhe : Sankara takes brakman to mean
the Vedas and says that various forms of sacrifices are known
through the Vedas, Sridhara says that they are all propae
gated or prescribed by the Vedas. Ramanuja interprets it
as ¢ they are the means for the realisation of the true nature
of the individual Self’. There is no reason to take brakman
here to mean the individual Self. It simply means the
various forms of sacrifices performed as the means for the
realisation of Brahman, Apte’s lexicon attaches the meaning
of ‘ means’ to mukha and ¢ performed’ to vilata,

jManayajfia : knowledge as sacrifice. Hill takes it to mean
any one of the forms of sacrifice performed with knowledge.
The view of Sankara that knowledge as sacrifice, leading to
liberation is meant here, seems correct as knowledge is held to
be superior to material sacrifice, and is extolled in the verses
that follow,

nayan loko ’sti na parak ¢ this world does not exist for him
nor the next world, The ends of worldly life consisting of
virtue, wealth and desire are not attained by him, leave
alone liberation,
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atmanak : Sankara explains that this doubt concerns the Self,
atmavisayam.

Chapter V :

Here yoga means the yogin ‘one who has yoga’, as the
suflix ac in the arfas group denotes,

Sanikara takes Brahman here to mean renunciation and
quotes Makandrayana Up. XXI, 2. Sankara adopts this
unusual meaning to avoid the implication that karmayoga
too can directly lead to Brahman.

The first line contains two compounds, each with Giman as
its second member. Sankara explains vifuddhatman as pure
in mind and vijitGiman as one who has controlled his body,
Ramanuja takes aiman to mean manas, the sense of cogni-
tion, and citta, the seat of memory respectively.

sarvabhitatmabhitaima : one whose Self has become the Self
in all beings beginning from Brahma to a clump of grass,
i. e. fuily enlightened (Sar'lkara. ). His Self is of the same
form as in the gods and other beings ( Ramanuja), One
whose mind is firmly on the Lord of all beings ( Hill), This
seems to support the view of Sankara,

The word %evala qualifies all the four, body, mind, intellect
and senses,

In the verses beginning from this to the end of the adhyaya,
the Lord describes karma-sazinydsa as distinct from karma-
yoga. This is clear from the use of the word sazinydsa as

also of the phrase naiva kurvan na kdrayan, For a different
view, see Hill,

The nine gates of the body are the two eyes, the two ears, the
two nostrils, the mouth and the two organs for urination and
defecation, Cf. Katha Up, V., 1,

prabhu : the lord of the body, the individual Self ( Rama-
nuja ). This seems to be its proper meaning because of its
juxtaposition with svabhava ; wmbhu in V. 15 means the same
thing ( see below ),
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svabhdva : nature of man, Sri Sankara explains svabhdva as
mayd. But the second meaning given by him in XVII. 2
seems more appropriate here, He interprets svabhdva as the
latent impression of virtuous acts ete. acquired in the past
lives which has become manifest in this birth,

$vapika 1 an eater of dog’s meat, an outcaste,

samadar§in : one who sees Brahman everywhere ( Sankara );
one who has realised that the distinguishing forms belong
only to prakrti and that the individual Self is the same
everywhere ( Ramanuja ).

s@mya : sameness, equality. Brahman is the same in all
beings, being unrelated to their merit and demerit (Saf]kara.);
or being free from the defects of prakrts ( Ramanuja ),

brahmayogayuktaiman : one whose mind is absorbed in the
contemplation of Brahman. Brakmayoge is explained as
brahmani yogah samadhik (Sankara) and brahmabhyasah
(Ramanvja). It may mean union with God, see Introduc.
tion p, 144,

chinnadvaidhah : freed from doubt (Satkara); freed from
the pairs of opposites like cold and heat ( Ram#nuja); free
from doubt or misapprehension ( Madhusiidana ),

antare bhruvoh : fixing the gaze between the eye-brows,
Sankara states that the eyes have to be half-closed, for if they
are closed fully, the mind is likely to feel drowsy, And
if they are wide open, the mind is likely to go after the
sense-objects.

Chapter VI :

Sankara says that niragni is a person who does not kindle
the sacrificial fires and akriya is a person who does not per-
form other works such as austerities. He, therefore, states
that such a person is truly a monk and a yogin, and these
epithets are applied to a karmayogin only figuratively, The
plain meaning seems to be that mere renunciation of actions
does not make one a.saminydssn,
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savikalpa : full of vikalpa; vikalps means expectation,
anticipation of results (Saf)kara); the delusion because of
which one mistakes prakrti for atman (Ramanuja). It
means volition directed to a definite end. See note on
verse 24,

$ama : self-restraint, control of the internal organs. Sankars
(X.4), and Madhusidana take it here to mean cessation
of all actions; ama upasama® sarvakarmabhyo nivrttih
(Sa,r’lka.ra ) karmanivritis (Ramanuja), sarvekarmasathinyd-
sa% (Madhusidana). However, Sankara himself explains its
opposite afamae in XIV. 12 as harsardgadipravrttih, and
Ramanuja explains it as indriyanam anuparatih. Sridhara
interprets it correctly as restraint of activity that causes
distraction, viksepakarmoparamas.

This is a sort of a conundrum, which makes little sense, if
any of the words G¢man used here is taken in the sense of
Self, The Self, being immutable, is changeless and so
cannot be lifted up or allowed to sink, The verse makes
sense only if the word atman is taken to mean the lower
self, the mind, and dtman as a reflexive pronoun. Their
meaning would then be that the self i. e, mind becomes one’s
friend or foe, according as it is or is not under one’s control,
Cf. mana eva manusydnam karanath bandhamoksayok

( Mbh, XITI. 295*1),

paramdtma : Atman bere is qualified by param to show that
it is higher than the self mentioned in the preceding two
verses, Sankara takes paramatman to mean the Supreme
Self and explains that in a person who has subdued his lower
self, the Supreme Self becomes established as his own Self,
Sridhara takes it to mean the individual Self. Since both
the Supreme Self and the individual Self are not affected by
external conditions such as heat and cold, Nilakantha splits
the word as param and dlman and takes Gtman to mean
citta or mind. In view of this this verse may be interpreted
as ‘the mind which has control over the body and the organs
becomes tranquil and collected in cold and heat etc,’. A
Kasmiri Ms, dating 1489 A, D, has the variant reading
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pardtmasy samamatik *the self-controlled and serene man
must think of other Selves like his own Self.” But since
this variant is limited to Kaémiri texts, its authenticity is
doubtful (Callewaert and Shilanand Hemraj, Bhagavad-
gitadnuvada, p. 22).

kutastha : immovable, changeless, aprakampya (Satkara );
nirvikara (Sridhara ),

satate : daily, setting aside a fixed time for the purpose
( Ramanuja ),

cailajinakusottaram : kuda is the sacred grass, poa cynosuroides,
also known as darbha, used in many religious rites,
Sankara says that the cloth, the deer-skin and the grass
should be placed in the reverse order, one above the other,

Sankara adds ivg and says that he should fix the gaze on the
tip of the nose, since he is later advised to fix his mind
on the Self.

In this verse the word @tman occurs in the accusative, the
instrumental and the locative case. Sankara takes atmanam
to mean the Self which by nature is the supreme light of
consciousness, Seeing this Self by the mind (atmana)
purified by concentration, one remains contented in the Self
(Qa,ﬁkara ); feeling the need of nothing else ( Rimanuja ),
Madhusiadana explaing, ¢ seeing the Lord in the body with
the help of the mind’.

satikalpa : volition, which gives rise to desire, which leads
to activity, phalavisayam sasikalpats pravritihetukamakaras
nam (éaflkara ). Ramanuja explains that desires are of
two kinds, desires born of sarikalpa such as love for children
and desires born of sparfa i. e. contact with the object of the
senses,

According to Ramanuja, these verses indicate the progressive
stages of perfection in Yogic practices.

dtmaupamyena : by analogy or comparison to oneself,

atmadrstantena ( Madhusiadana ).
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pramathin : capable of agitating the body and the senses,
( Sridhara ).

abhyasa : constant repetition of the same thought related
to some one object, abhyaso nama cittabhumau kasyaficit
samanapratysydorttis cittasya (Sankara).

votrdgya : dispassion, absence of craving for the enjoyment
of seen or unseen objects through the practice of discerning
their defects, drstadrsbestabhogesu dosadar$anabhyasad
vaitrgpyam (Sankara), '

ubhoyavibhrasta : fallen from both the path of Vedic Zarma
and from the path of Yoga. There is a doubt that he may
get neither the reward of heaven nor liberation, as he has
performed the religious rites without a desire for their
fruit and also has not achieved perfection in Yoga.

puyakrtan lokdn : the five heavens attained by those who
perform Vedic rites, The heavens are divided into five
regions, beginning with svarloka, the heaven of Indra and
ending with satyaloka, the heaven of Brahma. According
to the Gfia, the latter is the highest world, which one can
aspire to attain by the performance of religious rites and
pious deeds.

$abdabrahman : the result of Vedic ritual ( Saikara).
Ramanuja takes it to mean prakrti and argues that the term
cannot mean the Vedas or the ritual as this is a secondary
sense of brahman, forgetting that prak,ti too is a secondary
sense of the word, The former meaning seems more
appropriate.

jRanibhyak : from the men of scriptural knowledge
(Saﬂkara ). Ramanuja also takes this word to mean men
of mere knowledge and not self-realisation. Hill thinks
that the Yogin is superior to all of these because he combines
within himself all these elements, inclusive of devotion, which
upto the time of the @itz had been so severely se_parated,q

11.
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Chapter VII :

vijfidna ; see note on III. 41 : vijfiana here seems to be the
knowledge of the lower prakrti, or as Jfianeévara calls it,
praraficajfiana. See below,

prakrti : The astadhd prakrti comprises the five gross ele.
ments, mind, intellect and egoism. This division is different
from the Sankhya division. This prakrti is not the in-
dependent cause of the material world, as the Sankhyas hold.
It creates the material world under His superintendence
and so is His lower nature (IX. 10), This is also called
the bhataprakrti of God (XIII. 34) as contrasted with
the jivabhita prakrti. See note below.

Jivabhiita : Here the purusas of the Sankhya system form
the higher nature of God, the jivabkiita-prakrti. Sankara
rightly calls this ksetrajfia ( XIII. 2) and equates it with
purusa. Madbusiidana takes this higher prakrti to be S
who is of the form of consciousness.

pranava : The sacred syllable Om, which is taken as a
symbol of God in meditation. Its utterance at the begin-
ning of any rites removes any inadvertent deficiency.
( XVIL 24)

tapas : austerity. The Lord, however, does not favour the
conventional form of austerities involving self-torture, but
spiritual practices mentioned in XVII, 14-16.

kamardgavivarjitam Sankara and other commentators
interpret kama as desire for what one has not and rage as
passionate love for what one has,

dharmaviruddhah kiamah : Sankara takes it as desire for
eating and drinking for the bare support of the body,
Ramanuja takes it to mean legitimate sexual desire for the
procreation of children. There is, however, no justification
for taking this restricted meaning. Sridbara takes it to
mean every kind of desire for wife, son and wealth which is
sanctioned by the scripture,

Bg. 43
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Sankara explains ‘I am not subject to them like motrals’,
‘T am not dependent on them’, says Ramanuja, Anandagiri
explains, ¢TI am the most sublime truth, and since three
sattvika states are things of imagination, their good and bad
qualities do not affect me. See Introduction pp, 98, 99,

According to Ramanuja, this verse speaks of four types
of evil-doers corresponding to the four types of devotees
described in VII. 6, But the distinction seems forced and
artificial, '

mayaya : see note on yogamayd ( verse 25) and Introdu.
ction pp. 95, 97,

Sanikara and his followers take this in the pantheistic sense
that Vasudeva is all, Ramanuja takes it in the devotional
sense that Vasudeva is all.in-all.

niyama : the form of worship peculiar to a deity‘ (Sakaam )
such as muttering of prayers, fasting, circumambulation,
salutations ete, ( Apandagiri).

The commentators have given unnecessarily complicated
explanations of this verse, It can be explained simply in
terms of the verse II. 28, The meaning seems to be that
the ignorant regard me as any other mortal who has come
into this world due to his past karma and do not know me
as an incarnation of God.

yogamdaya : The coming together of three gupas, which
itself is maya, i. e. illusion (gahkara ). Yoga is association
with the prakyt, which is called maya because it hides the
Lord from men (Ramanuja); maya, which is dependent
upon my will ( Madhusiidana ). Yoga is the mysterious play
of my will, which is itself maya, the skill to make impossible
things possible (Sridhara ). See Introduction pp. 96, 97,

The terms brahma, adhydtma, karma, adkibhiita, and adhi-
daivg are explained in the next chapter,

Chapter VIII :
1.

Cf. Mbh, X1I. 301, Yajfiavalkya attached different meanings
to them in his dialogue with Janaka, Yajfiavalkya explaing

P
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" adhyatma as the senses and the mind, adhibhata as the

specific spheres of their activity, and adhidaivata as the

_deities who preside over them, Thus the eye is the adhya-
" tma, ripa or form is the adhibhita and sun is adhidaivata.

brahman : Sainkara takes this to mean the Supreme Self,
Ramanuja interprets brahman as the pure Self divorced from
prakrei, but this does not seem to be correct as the word
brahkman is qualified by the adjective paramam, Madhu-
siidana also takes Brahman to be the all-pervading Lord,

own state or form. Sankara takes it in the
sense of svo bhdvak and says that adhydtma is the own form
of Brahman i. e. the Self. Sridhara explains svabhdva as
svasyaiva brahmana evdmsato jivardpena bhovanam, i e,

Brahman’s coming into being in part as the individual Self.

adhydtmae : own form of Brabman, i, e. the Self ( Safikara );
pure Self divorced from prakri (Ramanuja); individual
Self as part of Brabman ( Sridbara ).

visargs : Sankara takes it to mean sacrificial offering, which
produces in succession rain, food and beings ( ef. MS 3.76 ).
Sridhara explains that this term implies all ritual action,
Ramanuja interprets it as seminal discharge, which, how-
ever, excludes a sexual production. Both seem to ascribe
too restrictive a meaning to this term, Madhusiidana takes it
to mean ‘the grand work of creation’, which seems more
appropriate here,

adhibhiita * here ksara, which stands in contrast to aksara
and means the mutable nature, prakr#i. Ramanuja limits

" the word to senses and the subtle elements,

adhidaivate : The Self, which is the presiding deity over all
the sense-organs,

adhiyajfia : éa.flkara. quoting the Vedic text, ¢ verily Visnu

is the sacrifice’ ( Taitt. Sanh. L. 7. 4), explains that Krgna as
Vignu identifies himself with all acts of sacrifice. The phrase

. . ¢here- in this body’ refers to his present incarnation of
i “Vispu,. It may also mean that He himself, dwelling in the
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human body as its inner controller is the presiding deity of
sacrifice and dispenser of its fruit,

paramagn, purugam : the Supreme Self. When the word
puruse is qualified by ddya, uttama, para, paremas, purana,
sandtana ete, it means the Supreme Self.

dhdtaram : the dispenser of the fruits of actions { Sahkara );
the creator ( Ramanuja ); the sustainer and nourisher,
( Madhusidana ). See note on IX. 17,

tamas : the primordial state of undifferentiated matter from
which the world evolves, So Madhusidana takes it to
mean gvyakta, the Unmanifest, But Sankara interprets it
as the darkness of delusion in the form of ignorance.

The déman is said to have entered the body through the cleft
in the skull (4it I. 3. 12), From the head an artery
called sugumna runs through the spinal column, If a person
can force his breath through this passage into the head, he
attains to the Supreme Person. See Pr. Up. II1. 7, Mait.
Up. VI, 21, The same idea is repeated in VIII. 12,

sarvadvardn: : the gates through which sensations enter the
mind, the sense-organs, See also V, 13,

The day of Brakma : the four yugas or one makdyuga
lasts for 43,20,000 mortal years, A thousand mahdyugas
known as kalpa constitutes one day of Brahma. His night
also extends over an equal period. 360 such days and nights
form Brahma’s year. One hundred such years form a
mahdkalpa, after which the total dissolution of the world
including the Brahmaloka takes place.

paramath dhame : supreme state ( Sankara ); supreme
dwelling place ( Ramanuja). It follows that Brahman
dwells in the Self and in all other things of the world, See
also note on X, 12,

Since the verses 24 and 25 describe the paths by which
emancipated and bound souls depart, the paths are taken to

15.
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be the deities presiding over particular paths, See Sarkara-
Bhasys. Ramanuja explains that kale here means the
path where the deities who preside over time dwell in great
numbers. This passage has its origin in the teachings of
the Upanigads, see Ch, Up, V. 10. 1 and Brh, Up. IV, 2, 18,

Chapter IX :

guhyatamam : most secret (knowledge); guhyativ dharma-
JManam, tato dehadivyatrikiatmajfanars guhyatarany,
tato 'pi  paramdtmajfignam  atirahasyatvid guhyatamam
(Sridhara ).

pratyaksdvagamam : of which there is direct experience i, e.
of which the result is patent ( Sridhara ).

dharmya : which accords with duty. See note on III, 41,

First line : I pervade this universe, consisting of animate
and inanimate beings in my unmanifest form (Sankara ), as
its internal ruler (Ramanuja). Ramanuja quotes Brh.
Up. II1, 7 in support of his interpretation. In this and the
next verse the Lord says that all beings dwell in him, but
bhe does not dwell in them, being transcedent over them,
See Introduction p. 98,

Yoga : divine act ( of creation ), atmanak ghatanam Sankara
(X. 7) i e. God’s power of accomplishing his object.
varasya  tattadarthasampadanasimarthyam Anandagiri
(X 7); my skill to make impossible things possible
(Sridhara ), See also note on yogamayd V1I, 25,

mamatmd bhatabhdvanah : Sankara says that the Lord
speaks of mamatma here in the manner of the world, which
differentiates the body from the innermost Self, It does not
mean this Self is different from Himself. Ramanuja
interprets it as ¢ will’, and Sridhara, as Supreme Reality.

Sankara interprets the second line as *either one, or as
separate, or as one who in many forms faces everyway.'
Sridhara explains it as ¢some adore me as being identical
with them, some adore me as being separate from them,
and still some others adore me in different forms such as
Brahma, Rudra ete, Knowledge as sacrifice can only be the
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" supreme knowledge of God as One. There are also no

disjunctive particles to justify the interpretation of Sankara,
The translation follows Ramanuja’s interpretation.

kratu : Sankara distinguishes kratu a Vedie rite from yajfia
the sacrifice based on the Smrtis. According to Ramanuja,
kratu is a fire-sacrifice such as Jyotistoma while the five
mahdyajfias are meant by yajria.

Sankara takes svadhd to

general, or svadha as food and augadha as the medicine,
The former seems more appropriate,

dhatr Sankara explains this as ¢ the dispenser of the fruits

" of one’s actions, kermaphalaviahatd. Since it is mentioned

along with such words as father, mother, grandfather etc.
who are concerned with the upbringing of a child, its
meaning posayity i. e. supporter or guardian as given by
Madhusiidana is accepted here.

rk sGma yajur eva ca ; the Gitd recognises only the three
Vedas, Rgveda, Samaveda and Yajurveda. Cf, troividyah,
IX. 20; trayidharmam, 1X, 21,

Lord Kyspa declares here that be is the creator, destroyer
and preserver, XNidhana is the resting place, layasthana
( Sridhara ).

sadwsat : sat is existence, which has come into being from
asat its unmanifest cause (Saf)kam ). According to
Ramanuja sat is the present existence, asat the past and
future existences. The former interpretation seems to
conform to Rgveda X, 72. 2, Ch. Up. II1, 19,1 and Zaitt.
Up. I1. 7, where it is stated that the visible world saf
originated from the invisible cause, asat,

traividyal : those who are versed in the three Vedas,
Rgveda, Yajurveda and Samaveds, which shows that
Atharvaveda was not recognised as a Veda,

somapGh : those who drink the Soma juice left over in a
sacrifice - ( Sridhara ),

This juice from the Soma plant

-

23,

28,

29.

Notes :343

( possibly asclepias acida ) played an important part in the
Vedic ritual. It was personified as a deity and praised in
as many as 120 hymns of the Rgveda and the whole of
Samaveda.

ananya’ : Those who think of none other than the ILord,
( Ramanuja and Madhusidana ); worshipping none other
(sridhara) Satkara with his monistic bias, mterprets it
a8 aprthakbhita, not separate from me.

yogaksema : lit. means the acquisition of what one has not
and the preservation of what one has; see note on niryoga-
ksema, 11, 45. This, however, can hardly be the sense here,
as it is said to be higher than heaven. Ramanuja explains
yoga as union with Krsna and ksema as final release. The
meaning seems to be that those who worship Lord Krsna
with undivided attention are led by his grace to the practice
of yoga and final bliss,

avidhipirovakam : Sankara takes avidhi as lack of knowledge
that the Lord is the enjoyer and Lord of sacrifice; without
following the prescribed method of liberation (Sridhara) 3
vidhi here means knowledge that the deities worshipped are
agpects of God.

bhita : an inferior, often a malicious spirit. Sankara
mentions that the sixteen mothers, four sisters and others
are meant here,

satnyasayoga : yoge which involves saspnydsa i. e,
dedication of actions to me (Sankara); performance of
duty in a spirit of renunciation ( Nilakantha); or as an
offering to me ( Sridhara )-

Lord Krspa is like fire, which warms only those who go near
it and leaves them cold who keep away from it (Sankara),

. He is like the sun, whose light gets reflected only in a clean

mirror ( Anandagiri). He is like the wish-yielding tree,
which grants the desires of only those who sit under it
( Sridhara ), L :
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samyag vyavasitah + rightly resolved, That is to say that
such a person, by the power of his right resolve, abandons
his evil ways and soon becomes righteous. Cf. Kath Up.
II. 24 which says that a person of evil conduct cannot attain
to the Lord and gain knowledge,

Chapter X :

mahars 1 a great sage. There were seven mahargis (X. 6).
Bhrgu is included among them in MS, Vayu and Vispu
Purana. Other Purinas include Angiras in place of Bhrgu.
The other great sages are Marici, Atri, Pulastya, Pulaha,
Kratu and Vasigtha.

buddhirjianam : intelligence and knowledge of such entities
as the Self (Sahkara). Ramanuja takes jfiana to mean
discriminating knowledge.

damah $amak : both Sankara and Ramanuja take dama in
the sense of the restraint of the senses and fama as self
control,

bhavo *bhdvak : Ramanuja takes bhava and abhdva to mean
exaltation and depression of the mind caused by agreeable
and disagreeable experiences respectively.

mahargayah sapta : Sankara and Raminuja refer to the
great rgis headed by Bhrgu. According to Anandagiri,
they were the original teachers of the traditional wisdom,
They, along with the four Manus, were entrusted with the
work of creation,

catvdro manavah : Sankara says that these four Manus are
known as the savarnas, the sons of Savarna, the daughter
of Daksa. Ramanuja also agrees with him, MS 1. 63
mentions fourteen Manus as the successive progenitors of
the human race. In view of this, some think that catvdre
does not qualify Munus, and refers to the four mind-
born kumaras of God Brahma viz. Sanatkumara, Sanaka,
Sanatana and Sanandana,
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vibhiiti : divine manifestation (Sa.r‘nkara.); sovereign power

~ (Ramanuja). The chief of every class of beings partakes of

a very small portion of the Lord’s power and so is called his

) vibhati.

yoga : the divine power of creation, which is undertaken in

_-a disinterested spirit. See note on IX, 5. .

with yoga consisting of steadiness of knowledge
( Sar‘)kara.) ; with the discipline of devotion (Ramanuja).
Tt may mean buddhiyogena mentioned in X, 10,

. * parash dhéma ¢ supreme light ( Sankara), The supreme

refuge (Sridhara). The word dhama here denotes light,
the same as jyotis ( Ramanuja ), :

See Glossary of names for the deities, rgis and others

_ mentioned in this chapter.

devd@ na d&navd(z‘: the devas, who descended from Aditi
and Kaéyaps, lived in the heaven; the danavas descended
from Danu and Kadyaps, lived in the pether world. They,
also known as rdksasas, were the implacable enemies of

gods,

yaksaraksasam : yoksas are a class of semi-divine beings of

" a benevolent disposition. They are attendants of Kubers,

the god of wealth, and guardians of his wealth, They are
represented as pot-bellied dwarfish imps.  As regards

- raksasas, see note on X. 14.

samaveds ; this Veda receives a special mentjon in Ch.
Up. 1.1, nearly all its verses (except 78) are derived from
the Rgveda. The fact that its hymns were chanted by the
Udgatr priests at sacrifices gives it special value.

japayajfia : japa is the silent repetition of the sacred

. syllable Om or any word or formula (mantra ). Japa is the

best form of ritual, as it does not involve the slaughter of
animals ( Madhusidana ).

advattha 3 now called the Pipal, the holy fig tree. See note
.on XV. 1. - )

pa-44
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devarsi : a celestial saint such as Narada and Atri,

vajrg : Indra’s weapon fashioned from the bones of sage
Dadhiei, Sankara refers to the Vedic legend of Dadhici,
who gave up his life, so that Indra could kill the demon
Vrtra by this weapon made from his bones,

kamadhuk : the fabulous cow of Vasistha, which yielded all
desires, It would also mean a cow in general, which gave
milk at all times ( Sankara )e

kala : finite time, as the reckoner of the life-span. The
word occurs also in X, 33, where, however, it means the
ever-flowing infinite time,

makara : a large mythical fish. The word is also used to
denote the dolphin or crocodile,

vada : a logical argument, The Nyaya system recognises
three forms of debate, vdda, jalpa and vitapda. Jalpa is
quarrelsome argument in which the disputant presents his
view and rebuts the opponent’s view. Vitanda is destructive
criticism of the opponent’s view without stating one’s view.
Vada is the best as its purpose is the ascertainment of
truth (Sankara ),

akdre : a, the first letter of the Devanagari alphabet, It is
said to_be immanent in all speech. Cf, akdro vai sarvavak
( die. Ar. IIL 23),

dvandva : a copulative compound of two or more words,
which, if not compounded, would be in the same case and
connected by the conjunctive particle ca. It is said to be
the best, as the members of the compound are equally
important,

n@ringm : the words Zirti ete. which are in Sanskrit of
feminine gender signify the goddesses of the respective
qualities. The merest trace of these qualities in men makes
them worthy of praise.

brhatsagman : the hymn sung in Brhati metre, (O Indra),
we praise you you alone” etc, (RV. VI, 46.1). As Indra
is praised as the Lord of the heaven, it is the best,
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gayatri : a Vedic metre of three lines with eight syllables
each, It is said to the best among Vedic metres, as the
sacred hymn known as Gayatri mantra is repeated by every
Brahmin in his morning and evening prayers.

Chapter XI :

brahmanamisam : Ramaénuja  separates ifam  from
brahmanam so that each member of the Hindu Trinity is
represented. This would, however, make kamala@sanastham
qualify 7§am, which would be inappropriate. Tt is, therefore,
doubtful if the Trimirti is referred to here,

kamaldsanasthe : seated on the lotus, Most commentators
explain that Brahma is seated on Mount Meru, the pericarp
of the earth lotus. Sridhara adds that it may also mean
« Brahma seated on the lotus rising from your (i e the
Lord’s) navel”.

Vispu is usually represented as carrying a mace, disc, a
conchshell and a lotus in his four hands. Arjuna addresses
Krsna as Visnu in XI, 24, 30,

sadasatparam : being and non-being and that which is
beyond both (éa.ixka.ra ). Sridhara takes sat as manifest
and asal as unmanifest and param as the primal cause,
Brahman. Ramanuja interprets sat as the effect and asat
as the causal state of prakr¢i and param as the Lord beyond
them.

evamvidha’ : in my universal form (Satkara ).
Chapter XII :

aksara : Sankara takes aksara to mean the Imperishable
Brahman, while Ramanuja takes it in the sense of the
individual Self. Ramanuja’s interpretation seems to be
correct as aksara is described as kufastha in verse 3, which is
a well-recognised attribute of the Self in the early and
classical Sankhya. Sri Sankara’s meaning seems some-
what incongruous, as he says later on verse 4 that a person
who meditates on aksara i. e. the absolute also reaches him.

abhyasayoga : yoga of practice. See note on VI. 35,




that he is the dispenser of the fruits of action.
gardens, sweeping the floors of the temples, gathering flowers o 16, sarvarembhaperityagin : one who ‘does not undertake

for my worship, repeating my names, going round the - works out of desire for results (Saikara). Zyags here has
shrine, singing songs in praise of me, prostrating before me. : . su ‘ .
\ ’ ° S : Y the meaning attached to it in X VIII, 7.9,
12. This is a very difficult verse and various explanations are
s offered. Barnell regards this as a clumsy paradox and
thinks it spurious, Hill explains that even renunciation of
the fruit of action, if practised with devotion,.is superior to
cold intellectual contemplation. Sar_'lkam and Madhusidana
think that the Lord praises here sarvakarma-phalatyaga in
order to enthuse people to adopt yoga of action. The
. verse admits of a simpler interpretation if we take abhydsa .20, Ramanujs holds that the persons referred fo in this verse
1125 to mean soriptural study. I means, - kr?owledge of th'e ) " are the practicers of karmayoga. This verse clearly refers to
Self is sup;rior o scrfiiptura.l St‘.l(?.v . tﬁ? g:no;vzzgai;: the jfiani-bhaktas referred to in verse VII. 17, This is the
- transformed into a firm conviction 0, itatd pinnscle of yoga sitained sfter following the path of
which is, l:herefore, ;uperior to l;nc;wledgeie ".il‘h;s) T::llist::;:: ‘ - knowledge or the path of action, accompanied by exclusive
cannot, however, become perfect an 8 e devotion to God,
without renunciation of the fruit of the above practices. -

18. According to Sankara this and the verses that follow

S$ubhasubhaparityagin : one who relinquishes the fruit of
good and bad actions as enjoined in X VIII, 9.

T oRL) ~.18-19. Vedantadedika quoting Yadavaprakaga says that verses 18
S and 19 apply to an ascetic. The only word which applies to

the monk is aniketa, Ramanuja takes it to mean one who
has no attachment to home ete.

5 (a8
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#7710,  madarthats karmani : Sankara takes this to mean works sk ~ mind to the Lord when attention is directed to him as the
«i  meant for me. Ramanuja takes karman: to mean actions "t + object of worship; of intelligence when there is conviction
wins e undertaken for my sake, such as building temples, making ( ._.I”

gisy

fie Chapter XIII :

o - describe a monk, who has given up all desire and become
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steadfast in full enlightenment. Ramanuja says that they
apply to one who has become a perfect devotee through the

Lord should conclude it with the praise of a monk following
the path of knowledge, These verses apply to & person who
has reached perfection in yoga through the practice of

" devotion,

nirahankdra : free from the notion of “I” (Sankara),
free from the wrong notion that the body is the Self

ksara : the body, so called because the fruits of action are
reaped in it as in a field ( Sankara ) ; because it is the basis
of enjoyment, bhogaksetra ( Ramanuja ) or because it is the
sprouting ground of transmigratory existence (Sridham ).

kgetrgjfia : an apt term for the Self, who is conscious of
the body as ‘I’ or ‘Mine’ and enjoys the fruits of its

actions like the husbandman, kriivalavat tatphalabhokertvat,
(Sridhara ), Syn. ksetrin,

yadvikari : these modifications are referred to in verses 5
and 6,

practice of yoga. This view seems to be right, as it is .
incopgruous that after enunciating the path of devotion, the Nt
1y g7 (Ramanuja). The difference is due to-the fact that |

o st yata$ ca yat : what (effects) arise from what ( causes )
..o -  Ramanujs holds that the individuality of th¢ Self persists [ Jor . (Sankara), Sridhara interprets yatah, *where it arises’
s even in the state of final release. 10914 e, how it arises from the conjunction of prakrti with
o ‘ '

- puruse and yat means what its forms are i. e, how it

and intellect to me (Sankara), There is dedication of the inivay - -becomes diversified as sentient and insentient entities,

" 15, ;;oayyaipitanianobuddhi{z . be who has dedicated his mind , i g
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brakmasitrapadail : Sankara renders this term as sentences
indicative of Brahman and quotes Brh. Up. 1. 4. 7,
(Sankara ); passages indicative (satraif, cf. Zai, III, 1)
and descriptive (padait, cf. Zai. II. 1) of Brahman
( Sridhara ). Ramanuja thinks that this refers to the
Brakmasiitra of Badardyana, which purports to ascertain the
nature of Brahman and Sridhara also gives this as an alter.
native explanation,

mahabhatdni : The great elements. Sankara takes this
word to mean the subtle elements, which are said to be gt:eat
owing to their pervasion of all modifications and indriya-
gocardl as the gross elements,

Desire etc. are also products of prakr/ti and not the attri.
butes of the Self as the Vaidegikas believe (Sankara). Cf,
Brh. Up. 1. 5. 3,

safighdta : lit, means an aggregate. It usually means the
aggregate consisting of the body and the five senses,
dehendriyandrm safighatal (Satkara). As the mention of
the body seems out of place in the enumeration of mental
emotions, Ramanuja stops with pain and explains that all
this combination is the support (adnrtij-adhara) for the
experience of pleasure and pain. Sanighdts may here mean
the psycho-physical matrix, arising from the not-self.

Jieya : Sankara and Madhusidana take this to mean the
Supreme Brahman, Ramanuja takes it in the sense of the
individual Self, Although braaman is used in the secondary
sense of the individual Self, the next line describes it as
parati brakma which is Supreme Self.

anddimatparam : Raménuja divides it into two oompom.lds
anadi and matparam. Brahman here, according to hlll.l,
refers to the individual Self, which is beginningless and is
that ¢ in relation to which I am the Supreme’. Others take
Brahman in its usual sense, and interpret matparam a8 ‘of
whom I, Vasudeva, am the great power’. Sankara rejects
this interpretation, as the verse is intended to convey !:he
knowledge of Brahman by the negation of all distinguishing

]

13,

15,

186,

17.

19,
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attributes. Saiikara takes it as one word and says that
although the sense is conveyed by the Bahuvrini compound
anddi only, the suffix Matup in anddimat is employed for

metrical reasons. The Critical Edition reads anddimat as
one word,

na sat tan ndsat : Sankara says that Brahman cannot be
described as existent, as it is devoid of qualities, nor as non-
existent as it manifests itself in the form of the bodies,
Sridhara states that Brahman cannot be characterised by an
affirmative or negative proposition,

Cf. RV. X.90.1 “A thousand heads hath purusa, a
thousand eyes and a thousand feet”, See also Samaveda
VI. 4. 3, The verses 13-16 present in the form of

paradoxes the characteristics of the formless Brahman and its
universal form,

acaram, caram eva ca : Sahkara explains, ¢that which
appears as the body, moving and not moving’, Tt is un-
moving by nature, but moving in its embodied state
(Ramanuja ). This latter interpretation seems preferable,
as this brings out the difference between the essential nature
of Brahman and its universal form,

darasthath ca'ntike ca tas : Sapkara explains : ‘far away
(to the ignorant ), near (to the enlightened ). Again here
the meaning seems to be, as Brahman it is far away being

incomprehensible, as individua] Self it is near, being the
inuer controller,

avnbhaktath ca bhitesu : the one Brahman remains un-
divided in various bodies like space,

tajjyotik : for God as light, see Zaits. Br. 12, 9, 7, Kath. Up.
V. 15, Mung. Up. II. 2. 10,

tamasak param : beyond darkness which would prevail in
the absence of light.

vikdras : products of prak;ti enumerated in verses 5 and 6,
According to Sridhara, they are the body and senses,
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Sankara takes karya to mean the body, karana or kirana
as the sense-organs and prakrti as the source of them
( kartrtva). Alternatively, he takes karya to mean the sixteen

" principles which are the envolved effects ( vikrtis ), karandni

as the seven evolving causes ( prakrtivikrtis ) of the classical
Sankhya (Sarkhya-kariki 3). It is doubtful if the
modifications of prakrti as vikrtis and prakriivikrtis were
known in the days of the Gité. The former meaning seems
more appropriate as the body works and the Self ex-
periences through the medium of the senses.

upadrasty : witness. Sankara compares him to the over.
seeing priest (brahman), who watches the work of the
sacrificer and the other priests, without himself taking any
part in the actual sacrifice,

anumantr : wpadrasty is one who, without himself doing any
work, impels some one else to work ; anumantr is one who
permits activity after it is begun.

paramditmaen : Rémanuja explains this as the Self who is
higher than the body and the mind (dtman). However
this verse seems to bring out that in addition to prakrti and
puruga there is God, who is the overseer, the approver, the
sustainer, the ruler, the great Lord, the Supreme Self.

sarvathd vartamano 'pi t Sadkara takes it to mean, behaving
in any manner. Ananda explains this as ¢ performing any
work, whether prescribed or prohibited’. Raménuja inter-
prets it as ‘although he may be living a wretched life in &

divine or human form’.

dhydnena : Ramanuja takes it to mean *bhakti’, as the
sankhyayoga and karmayoga are mentioned in the second
line.

dtman : this term is used here three times. The term
dtman clearly refers to the Self as higher than the body and
as lord of the body. The verse, therefore, means that ‘some
see, through meditation, the Self ( atmanam ) in the arman
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i. e, intellect ( éar‘xkara,) or the body ( Ramanuja ) by means
of the restrained or discriminating mind ( atmana )
ksetrakgetrajiiasamyogat : from the conjunction between the
Field and the knower of the Field. Satkara says that the
association of the Field with its knower is governed by
adhydsa or superimposition of the qualities of the one on the
other due to lack of discrimination,

Gtmanam : oneself. He does not ruin himself through
indulgence in the lower Self ( atmand ). Here a@tmanam has

.. to be taken in the reflexive sense, as the Self is indestructi-

ble, Here destruction means non-fulfilment of the highest
destiny of man, namely, God-realisation.

ekastham : Sridhara takes this to refer to prakrti. This
does not, however, seem to be right , as only the knowledge
of the Self leads to liberation and not the knowledge of
prakrti as origin of all material things.

ravih : Sankara thinks that the simile of the sun suggests
that there is only one Self, who illumines all the Fields and
remains untainted,

bhataprakrti : Sri Sankara takes it to mean avyakta, which
is characterized by nescience, Madhusiadana interprets it
as the elements and the prakrti, Here bhatapraksti seems

‘4 . to mean the elemental prakrti as contrasted with the

Jwabhata prakrti (verse VIL, 5)

Chapter XIV :

jhananam : knowledges. There are different kinds of

. knowledge such as those that deal with penance, rituals ete.

Among these the knowledge of Self is the best, as it leads to
liberation ( Sridhara ).

s@dharmya, lit. means samanadharmald, similarity of
attributes, likeness ( Ramanuja), Sankara, however, takes it
to mean identity, svaripata. See note on samya in V., 19.

mahadbrahman : primordial watter, prakrti. It is called
mahat because it is greater than its evolutes and nourishes
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them ( Sankara ), or because it is the source of the great
principle (mahat) and egoism ( ahatikdra) ( Ramanuja ),
The word brahman is used to denote prakrti as it is the
material cause of the universe ( Vedanta Dedika ).

prakrtisambhavdl : the S8ankhyas hold that the gunas are
the constituent elements of material nature. The @3,
however, regards them as qualities born of prakrti,
According to Sankhya and Vedanta they influence not only
physical but also mental and moral characteristics.

sattva . the quality of light or goodness. The nature of
saltva is to produce illumination and so is conducive to
knowledge and happiness. The aim of Yoga is to enhance it
and make it dominant over the other two qualities,

rajas : the quality of motion or activity, It stimulates
desire and induces a great deal of activity for the sake of a
little happiness.

tamas : the quality of inertia or darkness. In addition to
inducing sloth and sleep, it leads to delusion, which is
erroneous knowledge relating to the essential nature of a
thing,

brahmabhiyaya kalpate : becomes fit for liberation i, e,
for being one with Brahman (ﬁaﬁkara); for the state of
the immutable Self as it is in itself (Ramanuja), the
state in which the individual Self becomes as dear to the
Lord as prak,ti i. e. Laksmi ( Madhusidana ),

brakmamo hi pratisthd ’ham : Sankara takes pratisthG to
mean pratyagdtman, pratigthatt asmin iti. According to him
the Lord says that he is the pratyagatman i. e. power of
Brahman in manifestation. = Alternatively he takes
Brahman as the conditioned Brahman, of which Krgna is
the unconditioned ground, This interpretation, which
Madhusiidana favours, does not seem to be right, as
Brahman has no qualifying word to show that it is saguna
Brahman, Ramanuja takes Brahman to mean the indi-
vidual Self, and Krsna as his support, Sridhara interprets
prazi:ctha as the ¢compact embodied form of Brahman, 83
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11,

14,

15,

16,

Notes 355
the solar orb is the compact form of light’, The meaning
is that Lord Krsna says that he is the embodiment of
Brahman,

Chapter XV :

urdhvamale : having its roots upwards i. e, baving its
source in Brahman, possessing unmanifest power in the form
of maya (Sankara), in the four-faced Brahma ( Ramanpja ),
in Vignu ( Madhusidana ). A4¢vattha, the Pippal tree, which

- provides an appropriate simile for the mundane existence.

This tree of the World is everchanging, it does not last
(stha) even for the morrow ($vak). But even though it
undergoes destruction every moment, it is everlasting

(Sankara ).

atmany avasthitam : dwelling in the Self i. e, the intellect
( Sankara ), in the body ( Ramanuja )

vaiSvdnara’ : the fire of digestion, ¢The Vai¢vanara fire
is that by which the food eaten is digested. (Brk. Up.
V. 9. 1). It digests four kinds of food : chewed ( khadya ),
sucked ( cogya ), licked ( lehya ) and quaffed ( peya ).

hrdi sannivislah : dwelling in the hearts of all. The
import of this is that the Lord has entered all things as
their Self in order to exercise control over them, Cf 7Tait:.
Aranya. 111, 21; Mahanarayantya Up. X1, 7; Chand. Up,
VIIIL, 1. 1.

dvav imaw purusaw : the Gua talks of two kinds of
entities and calls them two purusas. The commentators
interpret them differently, According to Sridhara, the
ksara consists of all perishable things and akgara is the Self,
who stands firm like the rock without change, when the
bodies perish and who is the experiencer of the products of
prakrti, The context also suggests that these two terms
represent prakrti and puruza. Cf. So. Up. 1. 10.

ksara$ ci ’ksara eva ca : Sankara takes aksara as the
maydéakti, which is described as Adfastha because it is
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changeless or possesses the deceptive power of illusion (%t )
Anandagiri adds that they are said to be purusas, as they
are upddhis of one purusa. Ramanuja takes kgara as the
bound Self and aksara as the emancipated Self. Madhu.
sidana understands by %sara purusa matter or prakrti i. e,
Laksmi, MD (291) also explains ksare and aksara as
prakrti and purusa. ‘

uttamah purn akh : God, who is described by the Sruti as
uttama Or parama i, e, the Supreme and also as Giman, i. e.
the Self, As Self he is different from the perishable matter
and as the Supreme he is different from the immutable Self
(Sridhara).  Sankara takes okSara to mean maydsakii to
avoid the implication that the wttama purusa is superior to
the Self, which is contrary to his monistic doctrine, See
Introduction pp. 99-100.

Chapter XVI :

jManayogavyavasthitik : both Sankara and Ramanuja agree
that jflénayoga here does not mean the path of
knowledge. Saikara takes it as two words, jiana meaning
the knowledge learnt from scriptures and the teacher and
yoga making the things learnt matters of personal experience
through meditation. Ramanuja takes it as application to
yoga i. e. meditation on the knowledge ( of Self ).

tydga : renunciation of action as the giving of gifts is
separately mentioned ( Sankara ) ; giving up those possessions
which work against the well being of the Self ( Ramannuja ).
The word tydga has a specific meaning in the GitG, namely,
renunciation of the fruit of action ( XVIII, 2) and there is
no reason to depart from it.

apaifuna : absence of calumny; paifuna is calumny, pare-
randhraprakalikaranam ( Satkara ),

hi : modesty, humility. Saikara and others take it to
mean shame doing what one ought not to do, ekaryakarape
viida. However to abstain from doing wrong thing out of
shame cannot be considered a great virtue,
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acipalam : freedom from restlessness, i, e, unnecessary
movement of hands, feet, ete. (Sankara); freedom from

A'ﬁckle desire ( Ramanuja ).

daivt sampad : divine endowment, consisting of virtues
enumerated in verses 2, 3. The practice of these virtues
conduces to purity of mind and leads one to liberation.

dambha : pomp, hypocrisy. Saiikara describes it as flaunt.
ing the banner of righteousness,

mana is pride, atimana sel conceit arnd darpa arrogance,
These are emotional attitudes engendered by an excessive
belief in the superiority of one’s family, wealth, achieve.
ments ete, '

asuri sampad : demoniac endowment, consisting of the
vices enumerated in verse 4. A description of demoniacal
persons is given in verses 7-18,

pravrttim ca nivrttih ca : Sainkara explains provriti as
what is to be done to achieve a human end, nivriti as what
is not to be done to avoid the source of evil. Ramanuja takes
them to mean the path of action and the path of renuncia-
tion, See note on XVIIL, 30.

asadgrahdn : evil resolves (Sa.hkara.); unholy vows not laid
down in the {asiras ( Ramanuja). These unholy vows are
made in order to attract a damsel or gain a treasure
( Madhusidana ).

namayajflaik & through sacrifices which are so in name only
(Sar'xkara ); which are performed to gain name and fame,
namamdtraprayojanai’ ( Ramanuja ),

lobha : desire for wealth or greed, As kama is used here in
a restricted sense of sexual passion, lobha is separately
mentioned,

dastra : Sankara takes it to mean the Vedas. Madhusiadana
includes in this term the Smrtis and the Purdnas, But the

. term seems to have been used specifically to denote the Gita,

vide idagi $dstram (XV, 20). See Introduction pp. 105-106,




358

10.

15,

16,

23.

28,

Bhagavadgita as a Synthesis
Chapter XVII :

$astravidhim uts;jya : Sankara thinks that this refers to
those who worship with faith and disregard the injunctions
of the scripture through ignorance. According to Raménuja
this covers rituals not ordained in the scriptures but per
formed with faith,

svabhdva : see note on V. 14,

sattv@nuripe in consonance with the internal organ
imbued with particular impression (Sar'lkam ).

bhitaganan : hosts of spirits. Sankara thinks that they
refer to seven mothers and others, the retinue of Rudra.

mign cotvantahsarirastham Sankara thinks that *tortur
ing the Lord’ is failure to carry out his commands. Accord.
ing to Ramanuja the word Lord refers to the individua)
Self, who forms a part of himself.

ydtayamam : means °cooked three hours ago’, i, e. stale;
gatarasa means that which has lost its essence; paryusitam,
cooked on the previous day and kept overnight,

svadhyayabhyasomam ; the practice of the study of the Vedas
(Sankara ) ; recitation of the Vedas (by way of prayer)
( Ramanuja ).

maunam . restraint of speech which follows from self-
control (Sar')kara ); restraining the mind’s tendency to
indulge in speech (Ramanuja); practice of meditation
( Madhustidana ).

On tad-sad it nirdesa’ : the commentators point out that
all these three words severally denote Brahman, Cf. Kath.
Up. 11. 15; Ch, Up. V1. 8. 6. Mahanarayaniyes Up. XV, 2.

asat : the opposite of sat; it means non.existent, unreal,
evil ete.

Notes 359

Chapter XVIII :

3.

12.

13,

14,

The Sankhyas hold that the killing of animals in sacrifices is
evil and so they should be given up. According to the
Mimarsakas, sacrificial rites should be performed, as they
are prescribed by the Vedas. They believe that the specifio
injunctions which enjoin animal sacrifice override the
general injunction which prohibits injury. See Sridhara,

trividhab : according to Sahkara this threefold division
refers to the division according to the three qualities,
Réamanuja holds that #ydga is of three kinds, as it relates to
the fruit of action, the action itself and the agency.

Saikara holds that the works of sacrifice, alms giving and
austerities should be given up immediately after the desire
to know Brahman arises, Madhusiidana says that even the
ascetics have to perform works such as knowledge-sacrifice,
giving instruction to disciples and austerities consisting of
purity and continence,

anigtam i.bats migramh ca @ the undesirable, desirable and
mixed ( fruit of action ) is birth in hell or as an animal, as
god and as a human being respectively ( Sankara ).

samnyasinam : of the monks called parama-hamisas, who
remain steadfast in knowledge alone (Sankara); of those
who have renounced the sense of agency ( Ramanuja); of
those who have renounced fruit of action ( Sridhara ).

s@ikhye kriante proktani : Sankara takes sankhye to mean
the scripture in which all things to be known are fully
enumerated and Zrianfe to mean that in which actions cease,
Ramanuja interprets sarnikhye as the reasoning faculty and
krtante as its demonstrated conclusion, This is a clear
reference to the Sankhya system, which Sridhara concedes as
possible explanation. See Introduction p. 65.

Hill states that this five-fold division is obscure and has been
variously interpreted and that it is not found in any extant
Sankhya text. This verse seems to refer to the three-fold
division of human activity into adhyatma, adhibhiita and
adhidaivata mentioned in Yajiiavalkya-Janaka Sarhvada in




360
3.
o
v
(4™ B
J T

18,

J‘ FEN
2 19,
He
w20

21,
&l :
o
I 2
l.‘l'h.
IR
&
FLite
Bl

Bhagavadgttd as a Synthesis

Mbh. XII, 301 with the addition of two more entities,
According to this karana represents adhydtma, sense
organs and the mind, cesfd is the adhibhiita, their specific
spheres of activity such as seeing, hearing etc. and dasva, the
deities, which preside over them and aid their activities,
The entities added are the adhigthdna, the body, the seat of
passion, pleasure and pain ete. and kart@ is the embodied
Self as the agent and experiencer, upddhi-laksano bhoktd
(Sankara ).

. impulse to action, karmapravritibetul
Alternatively he says that it may mean
The former meaning is preferable,

karmacodand
(Sridhara ).

sacrificial injunction,

gunasatikhyane : Sankara admits that this refers to the
Sankhya system of Kapila, gupasarikhyine kapile $astre.
The term sanikhydna also appropriately applies to the
enumeration of the twenty-five categories of the Sankhyas.

charn, bhavam : Saikara says that this is the single Reality
which is the Supreme Self. Ramanuja holds that the single
entity refers to the class of Selves, which are of the form of
knowledge and so similar to one another. According to
Madhusidana, this single entity is God ( Vispu ).

As Sankara rightly points out, this verse rejects the dualistic
systems.

Satkara takes k@rya to mean ‘body’ or image, A person
endowed with tamas thinks his body to be Self or an jmage
as God, Ramianuja thinks that such a person offers
worship to ghosts or evil spirits, which yields only insigni-
ficant results.

natkriika 3 one who robs another of his livelihood ( from k't
‘to cut’, paravriticch-danapara’) or one who is over-
bearing or insulting to others (from %y ¢ to do’, paravamana
§ila%). The prefix is ni and not nis. :

30.

33.

34,

53,

b4,

54-55,

BG.

Notes 36t

Sankara takes pravrtti as the way of action and nivriti as
the way of knowledge in view of its association with bandha
and moksa in the same verse, Ramanuja takes them to
mean active life and renunciation,

bhayabhaye : fear and fearlessness arising from results of
seen and unseen actions ( Satkara ), arising from the trans.
gression and. observance of divine commands ( Ramanuja ).

dhyti : firmness, steadiness, When the mind, vital forces
and sense-organs are restrained with firmness, they do not
become inclined towards objects prohibited by scriptures
(Sankara ); perseverance in the face of obstacles

( Ramanuja ).

avyabhicarinya : Sankara takes it as qualifying dhrtya and
takes it to mean ‘unswerving steadiness’ According to
manahpranendriyakriya’ which
sustains the working of the mind, vital forces and the
sense-organs unswervingly towards one’s aim in life,

Ramanuja, it qualifies

: as the occasion arises (Sa,ﬁkara); through
intense attachment ( Ramanuja ),

prasargena

brahmabhiydya kalpate : becomes fit for becoming Brahman
(Sankara ); experiences the Self as it is in reality ( Rama-
nuja ); becomes fit for resting his mind always in Brahman
( Madhusidana ).

brahmabhiitak : one who has become one with Brahman
(Safikara ) ; to whom the essential nature of the Self has
become manifest ( Ramanuja ).

Sankara explains pard bhakti as devotion characterized by
knowledge. According to Rimanuja, this devotion leads to
knowledge and then to parama bhakss in which the devotee
enters the Lord, In other words Ramanuja speaks of pard
bhakti, para jfidna and parama bhakti as three stages in the
development of devotion. For Sankara there is no difference
between knowing God and entering him,

~46
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sarvadharman perityajya : renouncing all rites and duties,
Giving up dkarmas includes giving up adharmas also
( Sankara ); renouncing the sense of agency, possessiveness in
works, fruits of actions ete, (Ramanuja ). Madhusidana says
that the renunciation is the renunciation of fruits, See

Introduction p. 136,

jhanayajflena : it is true that the references to the way of
renunciation are not as many as those to the way of action,
This is because the Lord had to explain fully to Arjuna
the way of action in preference to the way of renunciation,

Sankara says that this knowledge-sacrifice being mental, is
best as compared with ritual worship ( vidhi), loud prayer
(japa ), inaudible prayer ( updsmsu ) and mental (manasa )
worship, Here the reference is to the knowledge-sacrifice
mentioned in IX, 15 and not to that in IV, 33 which refers
only to knowledge in karma-yoga.

Sankara takes empti in the sense of
According to

smytir labdhd :
recollection of the true nature of Self.
Ramanuja it is the accurate knowledge of God,
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