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Sriman Ma^i-iWacharya has written two works on the 
Hhagavad-Gita, viz., the Gita-Bhashya and the Gita-Tatpai7 a. 
I'hc Bhashya is the first work he wrote. It was intended to 
he a solace to his preceptor Achyuta Preksha, when he first 
set out on a pilgrimage to the Ganges. The Tatparya was 

iently written much later in his life. It is interesting to 
note that the veiy first work is a complete inde.\ to his great _ 
min 1, vast powers of criticism and noble character. Wherever 
he lifff-rs, he interprets the word, phrase or sentence,

horities in support of them, and leaves the rest to be 
oy a comp: study with the earlier commenta-
lover the Bhit ^ya was intended to set the preceptor 
, whom the puĵ il had to convert in the first

qi’ sa  
' 'iec.

M.
a-tliinkir 
instance.

The book now offered to the public is not directly a 
trar'slatio i of the Acharya’s works ; but it closely follows the 
lex; and Sri Kaghavendni Swami’s excellent exposition, which 
Cc der es ^ e  information of both the Bhashya and the 
T. pani'a. So when a connected view is gained with the help 
of he present work, the study of the advanced discussions in 
th ; Bhashya and the Tatparya may be pursued with ease and 
interest.

. this translation :u'e prefixed a short memoir of the 
Ac’ ar}’a and a short 'introduction. The latter consists of (i) 
a brief notice of the views on some questions affecting the 
Gita ?'■' a literary production, and (ii) the summary, which is a 
con -''',. 1 presentation of the whole discourse in the light of 
Sri M Ihwa’s commentaries.

    
 



IV PREFACE.

In translating the text great care has been taken, generally 
to keep the order of thoughts, if not of the words also, as in 
the original. In some cases prefixes and suffixes also have 

. been given their full value to bring out the idea, so that the 
necessity for supplying words has been avoided. Except in 
a few cases where the whole verses bear a different i n ^ ^  
pretation, the ffiinslation is made so as to be acceptable to all 
thinkers.

Generally every important and difficult verse has an 
introduction' which links the thoughts before and after. The 
annotations under each verse are intended to direct the atten
tion of the student to the important points which may 
l>ear on the question discussed. It is not e;tsy to make the 
annotations more simple without wasting the time of the 
student, or without interfering with his own thinking. On 
the other hand, it is feared that the volume is alre;idy big.

I am conscious of many imperfections, but, if in spite of 
them, the publication’is found in any degree useful, it is due 
wholly to the excellence of the original works which I have 
with a humble spirit tried to use.

I must always associate with this work the name of tny 
young friend Mr. T. W. Krishna Row, but for whose help I 
could not have published it. I must also tender my warm thanks 
to many other friends who have by their valuable suggestions 
enabled me constantly to improve my own thoughts.

S a l e m ,
February 25, 1906. }

S. S.
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SRIMAN MADHWA'CHARYA.

(A SH O RT M EM O IR).

Of this great Master whose name adds and will ever 
continue to add lustre to the Aryan Religion and Philosophy, 
whose life was from its very dawn absolutely exemplary and 
was wholly dedicated to God’s service, who lived almost for 
a century in the midst of men, teaching them high truths and 
shaping their conduct and life, a biography must be most 
interesting ; but it is yet to be written. Fortunately, Devotion 
has immortalised the outlines at least of a life which, at once 
simple and grand, stands incomparable for its influence and 
usefulness—the outlines (vid<; Madhwa Vijaya) suggesting a 
picture that cannot in any manner be injured by the details 
which imagination may fill in. The Master is better known by 
the highly significant name PURN A  P r a g n a — a name by 
which the great Vedic commentator Madliavdchdrya also 
chose to distinguish his philosophy. He appeared at an age 
when the Vedic Religion and Philosophy had become hope
lessly mixed up with the teachings of Gautama Buddha and 
when the work of his orthodox predecessors was but feebly 
asserting the orthodox views ; and by the force of his teach
ings he has eminently succeeded in restoring to the world the 
old Aiyan logic and in the still grander object of isolating 
the orthodox theory from that of Buddha.

The district of South Canara on the west coast is the 
holy land of his avatar. There, not far from the small 
town of Udipi, which his name and work have sanctified 
for all future, was (is) a village called Sivanipya. A pious 
Brahmin of that village, known in later days as Madhya 
Geh* Ehatta, became settled at Pdjakakshetra, much

    
 



via MEMOIR.

nearer to tlie shrine of his tutelary deity Anantesvar (at 
Udipi). This migration probably took place in the begin
ning of the eleventh century of Siilivahana. The Bhatt had 
lost his two sons and had only a daughter living. With his 
wife he worshipped Anantesvai', and for twelve years observed 
rigid vows. The Lord was pleased, and bestowed upon them 
His blessing. She bore a third son, and the child, the future 
Purna-Pragna, was named V^sudeva. Though it is not 
possible to ascertain the exact date of his birth, still it can be 
fixed with great certainty between Salivafiana years 10:^5-1029. 
After Upannyana Vasudeva attended a Vedic school for some 
years. The Upadhydyi generally knew him as the most 
playful and inattentive Vasudeva. When the Brahmin once 
took him to task for his apparent negligence, Vdsudeva found 
an occasion to give proofs of his uncommon intelligence and 
memory, which terminated his studentship under him. He 
now felt that he had a high mission to fulfil and began to 
consider how he should commence the work. He soon 
decided upon the life of an ascetic and went in seiu'ch of a 
holy preceptor. Ere long he found one. With him he had 
to spend a short period of probation, too j and this was doubly 
necessaiy ; he had to convince the guru of his fitness and he 
had also to comfort his parents who felt bereft at this separa
tion, and whose tender prayers he would not refuse to listen 
to.

The preceptor he found was one Achyuta Preksha (also 
called Purushottamatirtha) of acknowledged piety. In the 
course of a j’ear or more a brother was born to Vasudeva, 
Then he went over to his parents, and, assuring tliem that the 
child would be their prop in old age, he obtained their 
permission to enter upon his new career. By that time he 
had also won the confidence of the preceptor. As soon as 
he returned from home he received initiation and became a

    
 



MadhwAchArya. IX

Parania-Hamsa-Sanydsin; and thenceforward he is known 
as Puma Pragna.

Achyuta Preksha taught him the Vedantic works of his 
day. The pupil could not be convinced of the principles 
which the master tried to expound. When he put forward 
his sensible objections, he was himself challenged to expound 
the Sutras and the Upauishads both in his original way and 
according to the established systems. He took up the 
challenge and astounded the scholars with his marvellous 
powers of intuition. Sometime thereafter he with his preceptor 
travelled through Southern India. He visited such famous 
places as Anantasayana, Kany4 Kumiri Rameswara, Sri Ranga, 
Srimushna, and Tim pati; his sojourn at villages where learned 
Parishads met him is traditionally remembered to this day. On 
returning to Udipi he obtained the preceptor’s permission and 
set out on a pilgrimage to the Ganges and the hermitage of 
Badarayana Vyasa. Returning from Badarinath he wrote 
his Bhashya on the Vedanta Sutras. By the time he reached 
the banks of the Godavari he had expounded it to his disciples 
that had followed him to Badari. In this part of the country 
he met many learned assemblies before whom he established 
the superiority of his system; and there he found the two 
great scholars of the day—Sobhana Bhatta and Sama Sastrin— 
who sought to become his disciples. He slowly travelled 
back to Udipi steadily spreading the influence of his teaching. 
At Udipi he offered his new Bhashya for the acceptance of 
his Gum and in his presence began to teach his system to 
numerous pupils who came from every part of the country. 
The place where he actually sat and poured forth his admir
able teachings for years— for two-thirds of a century, if not 
more,—is still to be seen in the temple of Anantesvar. The 
spot itself has become an object of worship ; it inspires one 
with veneration. A second time, too, he went to Badari to

z
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enrich his wisdom with the grace of Vyasa, and he soon 
returned to resume his glorious work among men.

The famous shrine of Sri Krishna, which now adorns 
Udipi, is his gracious gift to the devout world; it is only one 
of the many institutions by which he lives in the memory of 
his followers.

Besides the Bhashya he has written three other works on 
the Vedanta Sutras, two on the Gita, ten Bhashyas for the 
ten famous Upanishads. There is also one that forms 
an epitome of the Mahabharata ; another that interprets the 
Bhagarata Purana. He has commented upon the first 
forty Suktas of the Rig-Veda ; there is, again, a set of 
ten small works called Prakaranas that criticise and 
discuss the various philosophical theories; the remaining 
eight treat of miscellaneous topics. Thus the extant works 
of the Acharya are thirty-seven in number. Simplicity, 
brevity, strict logic, respect for authority are the chief charac
teristics of his writings; and they are mostly intended, not 
for the pupil, but for the learned master who can ex
pound the philosophy when the general principles are already 
familiar. He believed, it would appear, in the personal 
influence of the master and saw that a voluminous work 
would be an impediment to the progress of the pupil. These 
are the inferences that can be drawn, if any can be, from the 
extremely concise nature of his writings. From  his own 
description of a Guru, one can see that it was a description 
of himself. “ He who is ninety-six inches high and mecisures 
the same (ninety-six) inches with his arms stretched ou t; he 
who is free from doubt and can root out the doubts of other 
people—he is fit to be the Gum in the opinion of the wise, 
&c." Both by his personality and the invigorating thoughts 
which he imparted to the world, he has given a distinct

    
 



madhsvAchArya . xi

character and place to his followers among the various 
religionists.

When he saw that he had finished his work and given a 
lasting place to his religion and philosophj’, it is said, he 
withdrew himself from the mortal sight by finally retiring to 
the hermitage of Sri Vedavyasa on the Himalayas. This is 
recorded as having taken place on the ninth day of the 
bright fortnight of MAgha in the cycle year of Pingala, corre
sponding to Salivahana year 1120.

In reviewing the translation of the Purna-Pragna 
Darsana, it has been remarked that the Acharya does not 
enter into questions of metaphysical subtlety. The remark 
is applicable only to what one may find in the Bhashya 
proper : for the Achiirya reserves all such discussions to a 
separate work called Anu-Bhashya (Anu Vyakhya) which has, 
through its glorious commentary the Nyayasudha, comman
ded the higliesl esteem in the Pandit world. With a perfect 
insight into the difficulties of the ordinary student he has 
excluded such discussions also from many other works.

The date oj Sri Madhwacharya.— The Uttaradi Mutt, 
which represents the main line of Gurus from the founder, 
maintains a record of succession. The dates and other 
information given by the record are perfectly accurate. 
If the knowledge of the exact date of one’s birth is not 
considered important, still the day of departing from life is by 
custom carefully noted in the Aryan society; it is especially 
true in the case of the Gurus whose days are celebrated in 
the Mutt itself. But the information which the Archaeological 
Department has collected from inscriptions might seem to cast 
some doubt on the aforesaid record. It is, therefore, fit to show 
the improbable and inadmissible character of such infor
mation.

An inscription in the temple of Yogananda-Nrisimha at
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Sri Kurmam of Chicacole taluk appears to have been lately 
examined by the Archaeological Department, Madi-as. The 
following extracts are taken from the Sabha Report (lDOl-02) 
which simply reproduces the information kindly furnished by 
Mr. H. Krishna Sastri •

A—“ The inscription consists of nine Sanskrit verses in 
various metres. It mentions first an ascetic Purushottama- 
Mahatirtha, who is represented to have been an incarnation 
of the god Vishnu (v. 1) and to have composed a commentary 
(v. 2) which is not known from other sources. His pupil was 
Anandatirtha, who explained the Vyasa Sutiws in accordance 
with the principles of Dwaita school (v. .1) and who bore the 
title Bhagavatp^dich^rya (v. 5) His pupil Naraharitirtha 
(v.8) seems to have been the governor of the Kalinga country 
(v. 6) and to have defended Sri Kurmam against an attack of 
the Sabaras (v.7). On Wednesday the eighth titlii of the bright 
fortnight (jf Mesha in Saka-Samvat 1203, he built a shrine of 
Yogananda-Nrisimha in front of the temple at Sri-Kurmam 
(v. 9) ”

« « « « « «
B . “ It will be seen from the sequel that Naraharitirtha 

succeeded to the pontifical seat in A. D. 1324 and died in 
A. D. 1333. His governorship in the Kalinga country, which 
took place before Iiis becoming a guru, must, therefore, be placed 
in the period before A. D. 1324. This conclusion is borne 
out by the fact that Naraharitirtha's inscriptions in the Kalinga 
country range between Saka-Samvat 1186 and 1215 ( = A. D. 
1264 and A. D. 1291).”

Supposing the above information is obtained on a correct 
interpretation of the inscriptions, I feel compelled to remark 
that the dates shown therein are quite misleading with regard 
to the date of the Acharya. The arguments in support of 
ihi$ remark may multiplied to any extent; but, for the
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present, I shall confine myself to a few. If the date of the 
inscription S. S. 1203 referred to in extract A should be taken 
as what it purports to be, Sri Naraharitirtha should have 
lived about fifty-three years thereafter. But the Mutt record 
shows that he could not have lived for more than sixteen 
years after he resigned the regency in the Gajapati 
kingdom of Orissa. It is said that he brought and delivered 
the images of Rama and Sita to the first disciple Padmanabha- 
lirtha on the fifth day of A'swina, who took them to the 
Achaiya. The Acharya kept them in his Puja for three 
months and sixteen days, till the ninth day of Magha of the 
same year (S. S. 1120, Pingala), on which he retired to 
BadarikS-srama. Sri Padmanabhatirtha filled the seat for 
nearly seven yeare; and Naraharitirtha was the immediate 
successor, and he occupied the seat for about nine years and 
became SamadUistUa in the cycle year of Srimukha 
(S. S. 1136). This inter\'al of about sixteen yeai's between 
his return from the Gajapati kingdom and the close of his 
life appears quite probable and acceptable. Besides the 
aforesaid two, there were two other pupils of the Acharya 
himself, who succeeded to the seat after Naraharitirtha. 
These were Mddhavatirtha and Akshobhyatirtha. The 
last mentioned became the preceptor of the renowned Jaya- 
tirtha Swamin who has written admirable commentaries on 
the Acharya’s works. From these commentaries Madhava- 
charya quotes passages in giving an epitome of the Puma* 
Pragna Darsana in his Saiwa-Darsana-Sangraha. This great 
Vedic comnientator is said to have been the minister of 
Bukka-Mahipati whom his brother Sayanacharya also men* 
tions in his introduction to the Rig-Veda. Bukka’s time is 
given as A. D. 1350 to 1379 {vide p. 213 ; A. Survey, Vol. II). 
On page 211 of the same volume we find this note. C “ An 
inscription of A. D. 1368 (S. S. 1290 current Kilakd) states
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that Bukka lived at Hastinavatipura, and mentions his prime 
minister M^dhavdnka, i.e., the celebrated priest of Siva, 
Mddhavdchdrya—Vidyaranya, abbot of the monastery 
at Sringeri.” In the preface to an edition of Rud- 
r^dhyaya (Anandasraina series) a copper-plate inscription 
is quoted, which records the minister M^dhav^’s gift of 
the village called Kuchara on a day of solar eclipse in 
the Vaisakha of S.S. 1313, The editor observes that the date 
of Madhava's birth may be fixed as the beginning of the last 
quarter of the thirteenth centuiy of Salivahana’s era, i.e., 
about A.D. 1353, S .S . 1275. This inference is, however, 
quite incorrect, for it is impossible to suppose that Mddhava 
was not even a child when Bukka was reigning (A.D. 1350). 
On the other hand, extract C shows that he was the 
minister of Bukka in S.S. 1290 (A.D. 1308), i.e., twenty- 
three years before the aforesaid gift (1313 + 78 = 1391). To  
say the least, Midhava should have attained to manhood 
before he could have become his minister. So there is strong 
reason to assign to his birth a date about the middle of the 
thirteenth century. Taking S.S. 1290 to be a date about the 
middle of his career as a minister, we may see that the author 
of the Sarva-Darsana- Sangraha was a century later tlian Jaya- 
tirtha. Then it appears that Mddhavdchdrya must have 
flourished nearly two centuries later than Srimad-Ananda- 
tirtha (Purna-Pragna). Two centuries is after all a small 
period, and at the least this interv'al must have elapsed 
before Purna-Pragna’s system could have been recognised as 
deserving a place along with the older Darsanas or Systems 
of Philosophy.

The District Manual for South Canara gives A.D. 1199 as 
the generally accepted date of Srimad Anandatirtha’s birth. 
Though this date is in fact not the date of birth, it must 
have been so given on some definite and correct infor-
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mation. For it clearly points to a popular mistake 
which furnishes a clue to the right direction. In S. S. 1120 
Purnapragna retired to Badari on the ninth day of MS.gha, 
i.e., in A. D. 1198 (1120 + 78). The celebration of the 
first Madhwa Navami (Sri Madhwa’s day) must natural, 
ly be on tlie ninth day of MAgha in A.D., 1199, which, 
date being particularly recorded, passed for the date of his 
birth among the later generations ; and the information must 
have been given on this basis. From the two points now 
discussed it may be seen that facts are correctly represented by 
the accounts regularly maintained in the Mutt, which up to the 
present day record the number of years, months and days 
that each of the thirty-six Gums filled the place after the 
Acharya.

The Mutt record shows that the Achaiya himself had 
occupied the seat for seventy-nine years, six months and 
twenty days, that is, from the day he became a Sanyasin, 
which took place in the cycle year of Vilambi (Salivahana's 
year 1040 or 1041). Thus there is another piece of 
valuable information fortunately preserved in writing j 
for the year of birth in Madhyageha’s house was not 
important to the world to which he addressed himself. 
The day of his becoming a Sanyasin as a boy and the change 
which he soon inaugurated in the Vedantic thought were re
markable circumstances worthy of particular note. In fact, as 
already observed, the world at large knew him only as Purna- 
Pragna, but not as Vdsudeva. Tradition varies a little as to his 
age when he became an ascetic. One account gives it as the 
twelfth year and another makes it the sixteenth year of his age. 
In any case it would appear that he lived to a very advanced 
age, 92 or 96 years nearly. This great length of life is 
acceptable from the character of his writings which are 
sparing notes of what he taught for about three-quarters of a
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century. His frequent travels through the different parts of 
Bharatakhanda, his two journeys to Badarinath before he 
finally retired thither, the many religious and charitable 
institutions which are to-day working on the Western Coast 
and elsewhere, and the many distinct local associations in the 
land of his birth attest beyond doubt to his long and good 
life by which the world has benefited. .

Now to the improbable dates suggested by the inscriptions 
referred to in the extracts and purporting to be Nai-aharitirtha’s. 
The extracts A & B  and the inferences drawn by the interpreters 
lay stress upon two important circumstances :— (1) the gifts 
of Sri Naraharitirtha as the Regent of Gajapati Kingdom 
are recorded in inscriptions ranging from S.S. 1186 to 1215 ;
(2) the date of the inscription at Srikurmara is S. S. 1203. 
From the Mutt record the date of Naraharitirtha’s succession 
appears to be 1127 Salivahana. Then 1186 represents a date 
exactly sixty years, i.e., one complete cycle of sixty years, 
subsequent to Naraharitirtha’s accession. The interpreters of 
the inscription think that Naraharitirtha succeeded to the seat 
of his Guru in 1321 A.D. (S.S. 1216), to which the period of 
nearly ten years of his pontificate being added, it would appear 
that after the earliest known inscription of 1186 he should 
have lived for seventy years. Supposing he lived one whole 
century, are we to believe that within the first thirty years of 
his life he had sufficiently long time to become a great schokir, 
as he was, to taste the pleasures of life for some considerable 
time so as to become disgusted with it, to go in search of 
a saint, to meet by chance one who taught a new philosophy, 
to study and discuss that philosophy and to become convinced 
of its acceptable character, to solicit initiation from his lips, to 
spend a few years of probation and discipleship under him,: 
and then in spite of the Guru’s mandate to retire to a lonely 
cave for uninterrupted contemplation, and then to be chosen
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by some strange chance as the Regent of the Gajapati Kingdom 
of Orissa, and to rule the kingdom for many years so that 
he could make permanent gifts for charity ? All these he did, 
we learn from other sources. Moreover, he was the second 
great disciple of the Acharya, and accordingly he succeeded the 
first pupil Padmanabhatirtha. The scholarship of Narahari- 
tirtha is evidenced by his commentaries on the Acharya’s 
writings ; and some of his explanations of the text are criticised 
by Jayatirthaswamin who, it has been shown, belongs to a 
period much earlier than that of Vidyaranyaswamin. 
Similar arguments can be added to indicate the erroneous or 
misleading character of the dates which the aforesaid inscrip
tions seem to yield. Is it then possible to find an explana
tion of the dates ? Being given the year of his demise as 
Srimtikha, the date might, under some confusion, be commu
ted to be 1136 or 1196 or 1256 of Salivahana, the last corres
ponding to 1333-31 A.D. Now it may be clearly seen that 
the original date 1136 is really advanced by two cycles, i.e., 
120 years. Is it impossible to accept this last date which 
is later by 120 years ? The mutt account shows accurately 
the number of years, months and days each of his successors 
occupied the seat. There have been thirty-seven priests inclu
ding the present occupant of the seat for the last 708 years. 
Next to Naraharitirtha himself there have been 35 priests 
whose time compasses nearly seven centuries (692 years, 
1 month). These thirty-five men are no mythological persons, 
nor were the last seven centuries a mythical period. Accord
ing to the reading of the inscriptions these historical persons 
would have to be squeezed into a period shorter by a century 
and a quarter, which is absurd. It is not our business at 
present to investigate still further the erroneousness or 
correctness of the inscriptions themselves. It is enough that 
we have shown how they cannot be accepted as bearing on 

3
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the present question. Further the account states that the 
Acharya became a Sanyasin in the year Vilambi on the 4th 
day of dark fortnight of AshSdha which correspond to 
Salivahana year 1041 {vide The Indian Calendar, Table I, 
52, II). And from that day he was fulfilling this mission for 
79 years, 6 months and 20 days. As already said he must have 
been a youth of twelve to sixteen years of age. Allowing the 
usual time for Upanayana and the study at the Vedic school 
the date of his birth cannot be later than Salivahana’s yeiu" 
1029 ; nor can it be put as earlier than S. 1025.

    
 



INTRODUCTION.

I. The Bhagavad Gita has taken a place 
^ world's literature, which it will main

tain for itself so long as man continues 
to inquire into the causes of those facts and things be
yond which the senses cannot go. The very place it htis in 
the great epic is an eloquent proof of the observation. 
Action, and its consequences, gain and loss, are the great 
issues between w'hich the great wanior has to decide. 
Nothing can be more natural than that, when standing face 
to face with things, he should well calculate the result, of 
which the immensity or the true character is often impossible 
to estimate at a distance. How often the decisions of the 
strongest minds are abruptly exchanged for doubt and irre
solution at the very moment of action I How few are those 

■ that have carried their resolution into the actual work of life, 
and how fewer still are those that, when they have once made 
their decisions, acted up to them only keeping in view the 
point of honour ! But how numerous on the other hand are 
those that have regretted a hasty execution of a hasty deci
sion ! The character of the heroes, their peculiar history of | 
the most admirable customs and training, the back-ground the 
poet has provided for them, the object sought to be accom
plished, the means to be adopted for the purpose—if ihese 
are not considerations that can jnslify the indecision of a 
single moment, the great epic action might appear the decision 
of the impatient and heedless brute. What shook Arjuna’s 
resolution for a few moments at the most, and what steeled up 
his heart again to follow the original determination could not
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be represented as merely imaginary. Such a feeling or 
thought cannot be justifiable in such a man, if it should de
pend on some purely imaginary basis. But it is perfectly 
natural that any such basis of the resolve was made to shake 
at the sight of the stupendous actuality that exceeded all 
calculation. At least, it is a poetical justice that such a great 
hero is not shown to waver on account of any imaginai^ 
circumstances ; nor, when on the field, does he appear to waver 
on account of his inability to cope with the enemy. His 
remark, ‘ It is not known who will conquer,’ serves only to 
indicate how he viewed comparatively the importance of the 
result to be achieved and the worthy character of the 
means. If anything defective in him as a warrior should 
have, for one moment, swayed his conclusion, a thou
sand of such precepts could not have mended matters 
and brought him b ack ; nor do we see in the whole 
discourse any attempt to point out such a defect in him. Sri 
Krishna remarks his despondency is ivopportuuc. What 
does it mean ? If Arjuna was a great soldier, he wius 
equally a great man, and the great lesson intended to be 
taught by this circumstance is that the man should prevail 
over the sohlkr. That is the very point which both Sri 
Krishna and Arjuna keep in view. But they differ in their 
opinion as to which course is really conformable to the 
grand ideal. In the discourse is it not clearly brouglit out 
that Sri Krishna sees far info things and their relations, while 
Arjuna cannot ? Does not Sri Krishna after all appe:u to 
work through conviction when he says, " Do what thou 
wouldst.” Does conviction come to any one against 
his own nature ? Would it not be then a very probable 
supposition that the whole discourse is a rehearsal of Arjuna's 
own conviction and of the grounds on which it was based ? 
Further, Arjuna’s survey of the two armies, his inquii^ into
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the propriety of executing his resolve and Sri Krishna’s 
endeavours to produce in him the desired conviction—should 
all these have occupied them the long years which a master 
and a pupil have to devote for the study of the written Gita, 
or even the hours which a reader requires to repeat it once ? 
Could it not be that a moment’s doubt vanished at the grand 
revelation for a moment, too ? Was Arjuna a child to be 
instructed in the facts of philosophy as any one of us may 
be ? Then, if anything is certain, it is this. The poet has 
seen the justice of combining these : Great was the occasion 
and great was the action ; and great too was the Problem ; 
but greater still is the solution. Thus no genuine objection 
could be seen as to the fitness of the scene here depicted in 
the context in which it is placed. From  the very customs of 
the society and the rules of war so strictly and so nobly 
obseiwed by them, as well as from the relations in which the 
parties stood outside the battlefield, it may be seen there is 
nothing improbable about the calmness of procedure implied, 
by the place given to the Gita in the Great Epic.

II. From  an historical point of view the 
Date of Gita, date of the work is an important and interes

ting item of inquiry ; and an inquiiy pursued 
with fanciful materials on the most enlightened methods 
becomes highly amusing. A good deal has been written on 
the probable date of the Bhagavad Gila, generally with a pur
pose to assign td it the latest date possible and to trace in it as 
much of foreign influence as resemblances can mislead one to 
do. The earlier limit is with some probability fixed as the 
period when the Atharvana Upanishads came to be recognised. 
Nine-tenths of illusion in which the world is pleased to. 
remain arises from ill-considered similarity. The common 
fallacy— the most delightful fallacy— from this source has 
been well ridiculed by a commentator on the Brahma-Sutras.
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He remarks, “ Since many points acceptable to the atheist are 
also admissible in the system of Badarayana, the latter must 
have borrowed from the other and improved upon it." 
Another strong argument for the late date is that its style can 
be expected to have developed in much later times, as it 
presents the same classical taste and finish as would do credit 
to a Kalidas.' However, no argument is possibly weaker than 
this ; for it is not based on facts, or it is directly contrary to 
them. If according to the modern critics the original Bhirata 
of twenty-thousand verses should in point of style be com 
pared with this composition (Gita), a tolerably correct view is 
possible to take. With regard to the simplicity, that is, in 
not using many or long compounds, in the extent and 
character of its vocabulary, the particular forms of Grammar 
and construction, the Gita bears comparison with the other 
parts of the Bhdrata— the supposed Bh^rata. It may be 
further obserx'ed that in both individual words are used in the 
same or similar sense. But, if the thoughts in the other parts 
are of the warlike preparation and action, the thoughts in this 
part are of speculation which should precede and sanction the 
former. To these thoughts a particular- place is given in the 
work and we hav'e only to see that that position is justifiable 
from an artistic point of view, which we have in a manner 
tried to do in the first section. When this consideration can 
persuade us to admit it as a genuine pai-t of the original 
Mahabharat, there should be no cause of dissatisfaction in 
giving the Gita the same date as the Mahabharat. For the 
great epic itself does not claim to be older than the Atharvana 
Upanishads. It is to be noted that the modern scholars have 
not succeeded in giving a late date to the Atharvana Samhita. 
If the Upanishads of the other Vedas historically bear a cer
tain relation to those Samhitas, the Atharvana Upanishads can 
claim it on stronger grounds. If the influence of the Atharvana
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Veda should be felt in the tenth Mandala of the Rig Veda, and 
if the -Gita should closely present the ideas of that portion 
more than any other Vedic passage, we may with confidence 
try to push the date of the Gita still farther back— but most 
unwillingly; for we would have the Gita only as old as the 
Great Epic itself. A distinction has however been drawn 
between the ‘ older ’ (earlier) Upanishads and the later in 
verses— as those of the metrical period, an observation wholly 
built upon a foundation of sand. If one should say that the 
metrical Upanishads belong to one part of the country or to 
particular families of thinkers and writers, while the prose 
Upanishads belong to another part or to families of prosaic 
thinking, evidence to overthrow the position could hardly be 
found. The last observation receives greater force when we 
find that in the classical period, Dandin distinguishes four 
varieties in style with reference to the countries where they 
obtained usage, when, still later, Bana remarks that the 
writers of the West could only give us matter-of-fact descrip
tions, the poetic genius being confined to more northern 
valleys.

Sriman Madhwacharya remarks, “ Even a millionth 
part cannot be found of the genuine Bhdrata. It has been 
hacked and hewed and mutilated, nay, it has given place to 
altogether foreign matter, until at last nothing but the name 
remains. Hence, with great difficulty, after deep researches 
and due consideration, the subject-matter of the original is 
briefly presented in this work." (Nirnaya.) The genuine
ness of the extant Bh&rata need not be impeached by a 
foreigner. His criticism now, it is to be regretted, does not 
concern the real work.

There is still one painful remark about the Gita 
that it was not popular before the time of Kalidasa 
there being no references to such an excellent boojc
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traceable in the works belonging to earlier periods. 
W e have to ask ourselves whether there are distinct 
references to the Mahabharata itself in works as old as 
that of Panini. A reference in such works to the epic and 
the absence of a particular note of the Gita apart from it, is 
no argument against the genuineness of this part alone. If 
according to the alleged foreign view the original Bharata had 
been short, how is it improbable that the high esteem in which 
the work was held was not due to this excellent part ? Who 
should believe that the greatness of the Bharata depended only 
on a large number of verses describing the shower of arrows 
and missiles and mutilated bodies ? Certainly, enviable is 
the antiquity of the great epic and of its edifying contents, 
and it is no wonder that when all circumstances calculated to 
yield a faithful key to the facts have faded away, attempts are 
made to imagine others that may lead to conclusions with 
which we have started.

It has also been remarked by a foreign scholar 
that a Hindu Pandit of to-day can successfully imitate 
and reproduce the style of Kalidas; and he might also 
e.xtend the obseiwation to the styles of much earlier 
periods. On taking this view, one should be at a loss to see 
how the internal evidence a work can yield may be depended 
upon as a guidance. This is exactly the prejudice that has 
brought down the Gita to the age of Kalidas from that of the 
Mahabharata. If such a predisposition should not interfere 
with our judgment, we have only to hear sung the long 
verses of the eleventh chapter along with the similar 
verses from any portion of the Mahabharata admitted as 
genuine. W e at once hear the same sublime yet irregular 
flow, simple yet deep in feeling, inimitably natural and 
immeasurably sweet. In the Mahabharata as a whole the 
one characteristic among others is that it breathes a sublime
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expression. How closely the Gita presents this feature must 
be evident to every one who, besides having a scholarly 
insight into its meaning, may claim to be a good reader with 
true Sanskrit accent.

III. Many are of opinion that the
The Gita and allots to the Vedas a very compromising

the Vedas. , . . , , , • •place—an opinion very probably arising
with those who first meant to give them only such a 
place. The reputed author of the Bhdrata in general as well 
as of the Gita and the Brahma Sutras is one and the 
same— B^dar^yana Vydsa. The truths propounded in the 
Gita are, it is said, pro_ved by the words (reasonings) of the 
Brahma-Sutras (X III—4). The Brahma Sutras do in a pre
eminent degree uphold the authority of the Vedas, not 
merely of the Upanishads as supposed by some, but of all the 
revealed literature as a whole. The reference in this work 
should, if it has any force at all, be taken to imply the same 
regard for Srutis. The Bh^rata also is considered a version 
of the Vedas as every other Purana is generally said to be. 
Then to suppose that any statement in the Gita is calculated to 
reduce the authoritativeness of the Vedas, must directly 
impugn the above facts. Now may be considered those 
statements in the Gita which are said to savour of this hetero- 
doxical spirit. Almost all the passages beai'ing on the 
question are noted as follow :

II. 42. Those who from want of insight rejoice in the let
ter of the Vedas, &c. II. 45. The Vedas seem to speak of what 
pertains to the three qualities, &c. II. 53. When thy reason 
which is at conflict with Srutis  ̂ &c., II., 46. What purpose 
is realised through all the Vedas, that purpose to that extent 
is realised by the learned man who sees Brahman, &c. IV. 28, 
The sacrifice of studying the Vedas and of acquiring know
ledge, & c., IX ., 17. I am also the Rik, Sama and Yajus, &c, 

4
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IX . 20. The Traividyas who drink the juice of Soma, &c., 
pray to Me for the goal of Svarga &c., VIII., 28. All that 
meritorious reward which is declared for Vedas, sacrifices, 
&c. X I. 48-53. Neither by the study of Vedas, &c., I am possi
ble to be seen. Neither by the Vedas I can be seen &c., XV., 
18. I am well known as Purushottama in the Vedas, &c. 
Now, from amidst the references just marked out a few 
important ones may be examined II., 42, 45, 46, 53 ; IX , 20, 
X L , 48-53—In these passages there are three important 
ideas :— (1) the real meaning and intention of the Vedas are 
often forgotten ; (2) there are people who think that the 
Vedas teach the way to some pleasures— temporary pleasures;
(3) the Vedas cannot be a means of knowing the Supreme. 
The last idea is apparently contradictory to the statement in 
XV., 18 “ I am well known as Purushottama in the V'edas.” 
Then all that is meant by the statement “ Neither by the 
study of Vedas &c., I am possible to be seen " (X f., 48, 53) is 
that the study of the Vedas can give a certain amount of 
knowledge, that knowledge must engender devotion, and 
intense devotion is the immediate means of re;ilis;ition of, 
i.e., seeing, the Lord, while the study of the V'edas should not 
stop with a knowledge of the Vedas alone. Thus we can 
see it is a warning to the V'edic students of all limes who do 
very often stop short and fail to reap the full benefit thereof. 
The first two ideas wilt now appear to be the same comphiint 
ill exfenso. In IL, 46 Sri Krishna emphasises that the full 
benefit of studying the Vedas is reaped by him who has a 
special insight, i.e., a real insight into the SSstra and Iheieby 
gains the sight of Brahman. A complaint against those who 
use a certain means is [supposed to detract the value of the 
means itself. In modern days we have seen that the same 
complaint is repeated and in the bewilderment we have come 
to take this view, viz., that the Vedas are not a-S authoritative
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Gita and 
Castes.

as they were once regarded, or they'are not authoritative in 
the traditional sense. Now, if the Gita has any force at all 
with regard to this question, it has, we think, in having 
anticipated the gross mistakes of the subsequent ages and 
once for all fixed the intent of all revealed literature both in 
reference to what we should do and what we should know.

IV. Does the Gita inculcate any prin
ciples or precepts calculated to exalt the 
Brihman class over the other classes of the 

society ? The briefest answer the Gila may give us is : 
“ Sacrifice, charitable gift and austerity are not to be omitted ; 
but they ought to be practised indeed, for sacrifice, charitable 
gift and austerity are purifying duties for the wise " (XVIII. 5). 
Of the three-fold duty laid down here, the latter two are not 
evidently restricted to any Varna or Ciiste. Sacrifice might 
for a moment seem peculiarly the duty of the Brdhmans. 
But such a sense is not warranted by the Gita itself, 
which describes the diffei'ent forms of sacrifice in verses 
IV, 25-32. If the study of the Vedas, the performance 
of special acts denoted by the word sacrifice in a res
tricted sense as described in the Vedas, and the know
ledge to be attained by that study, may be confined to the 
class Brahman, knowledge in general, devotion, control of 
senses and worship of the Deity are not denied to the other 
classes ; for the Vedas themselves do not. When emphasis 
is laid on discharging one’s own duties and everybody is 
expected to contribute his part to the working of the great 
wheel, and when every one may offer up to the Lord what
ever he does, it is this sacrifice that should have been meant 
in the concluding passage just quoted— if we would not think 
only of finding inconsistency in the Gita.

V. Inconsistency in many other respects has been sup
posed and the possible e.xplanations have been disposed of as
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Statements 
really 

consislent.

inconsistency ” 
ments (IX-2!))

not intended by the work itself. But no endeavour seems to 
have been made to discover a certain standpoint— a single 

standpoint, from which it may be possible to 
see how it is a consistent whole and to pro
nounce that it is really a work perfect in itself. 
Just an instance of the supposed “ real 

it is pointed out in Sri Krishna’s state- 
“ For Me none is hateful, none beloved,” 

and “ I always cast them into Samsaras and only into 
Asura wombs, whereby they go to the lowest depths" 
(XVI-19-20). Fo r a while we should calmly consider the 
following ideas and see whether they imply any inconsistency. 
“Sri Krishna neither hates nor loves others ; for He has nothing 
to expect from them or nothing to lose by them. As they love 
or hate Him, they become beloved or hated of Sri Krishna and 
reap the consequences of their love and hatred.” Does not 
this position explain the responsibility attaching to the soul ? 
Is not responsibility the main condition for one’s being the 
recipient of the consequent reward or punishment ? Does it 
not imply that the cause rests in the recipient itself ? When 
this is a law of nature and the Lord maintains the law, it is 
not easy to see what inconsistency could be read here. 
In other cases of supposed inconsistency better explanations 
are furnished by the text itself, and the reader’s time need not 
be wasted by dilating upon every one of them.

Many other points of interest have been raised and 
answered by previous writers whose works have actpired a 
permanent value. In conclusion it may he observed that the 
Gita has, like the older Upanishads, been an exponent of 
ancient thought interesting to all those who would grapple 
with the greatest problems of the world ; that those who see 
a real consistency between their teachings cannot fail to see 
the same consistency between the different parts of the Gita ;
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or that whatever may be the principle of reconciliation 
between them, is also the principle of reconciliation between 
the different parts of the Gita. Every student is therefore 
concerned not only with what the Gita may directly convey 
to him, but also with anything that is said about the Gita.

VI. Next it may be asked from what standpoint the Gita 
is interpreted in the present volume, i. e., by Sriman Madliw^ 
Charya; he tells us that it is from the standpoint of the Gita. 
Foreigners are sometimes inclined to think that the Gita is an 

attempt at reconciling the various philosophi- 

Madliw^a'fii’f  systems that had already divided the 
ierpretafion. opinions of men at the time, and that repeti

tions are necessitated by way of stating 
them, and that therefore many inconsistent statements 
and positions have found their way into the work; 
Perhaps such remarks are genuine and correct in the eyes of 
those who cannot see or would not have it a great work of 
art. Is there one who understands the Gita, but does not 
feel the force of it ? Let him only try to understand it in his 
own way, that is, without any reference to the particular 
lines of interpretation adopted by the different teachers. As 
we have remarked elsewhere he should find that the Gitd 
makes certain statements, explains them in its own language 
and repeats them as often as may be necessary to possess the 
mind of the reader in spite of himself; for one may think that 
the whole is a mere repetition of a s^le^idea, that of doing 
one’s own duty. But it has to be seen how afHstic^ly the 
repetition of ideas is inti^oAiced. Next we have to see what 
matter or idea is repeated and whether it does not seiwe a 
purpose.^ With such tests the world has observed its true
effect in converting the student. The most artistic presentation 
is one that appeals to our own nature. If we are by nature 
Capable of being impressed with an idea and making it our
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own, it should be presented to us several times, a few times
in the same form and in the same condition, a few times in 
different circumstances and forms ; and in this manner do we 
best learn all that we can call our own.

Now the main ideas which the Gita presents to Arjuna 
a re :— (1) that it is his especial duty to fight (11-33 &c.,) ; (2) 
that the Lord alone is to be worshipped, and that only by 
doing one’s own duties, while any other worship or duty 

"Should be abandoned (111-15, I X -k , XVIII-4.6,47,01,Go,fifi); 
(3) that devotion to the Lord is the means, immediate meaiis, 

_lQ_which all the rest is subservient.; both knowledge and 
wisdom, and the Moksha which a man of wisdom is fit to 
attain are all in the gift of the Lord (X 1-53-54); (4) that however 
devoted one may be, one is bound to do all duties laid dowrL 

^as delightful to the Lord, an4 to avoid all the prohibited acts 
(XI-54) ; (5) that even he who has directly seen the Lord  ̂
ought to perform-jduties towards, the Lord_(IV -15); (G) 
that Arjuna is a soul of Jh e highest eligibility and one who 
Ijps direetlyrealW thp T .nrf1_(iy-1 3, Xl-<i, 52, XVI-5 XV III- 
64) ; (7) that the Lord is far different from thajwhole world, 
every thing is under His control. He is not subject to another’s 
control, He is the Supreme Being perfect in every excellence, 
the one subject of all the sastras; and only by means of 
such knowledge of Him the final beatitude can be attained 
(III-22 ; V-29 ; VII-2, 6, 7 ; IX-1, 2, 4, 5 ; X -2, 3, 4, 0, 7, 
8, 11 ; XI-43 ; XII-7 ; XIV-1, 3, 27 ; XV-IG, 17, 18, 19, 20).

The numerous references given above must he sufficient 
to indicate the main line of thought in the work. In determin
ing what a work intends to teach, an examination is necessai^ 
as to (1) the idea with which it commences ; (2) the idea 
with which it is concluded ; (3) what is repeatedly stated ;
(4) what new information it purports to convey ; (5) the 
effect sought to be produced thereby ; (G) the force of the
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illustrations in the course of exposition, and (7) the proprie
ty or logical consistency of all these points with one another 
and with the whole. Tested by such rules, which are always 
helpful to right thinking, the ideas set forth hereinabove may 
not appear far-fetched or inadmissible. First, this view of the 
contents of the Gita lays stress on the statement that the 
Supreme Intelligence Pumshottama is absolutely different 
from both the entity of souls or limited intelligences and 
the entity of decaying matler to which intelligence cannot be 
attributed. Thus it would appear that the three main 
categories of Sri Madhwa’s philosophy are directly derived 
from the Gita. Secondly, there being an abundance of 
evidence for admitting these three as essentially different from 
each other, it is worth while to examine the expressions or 
statements that may imply anything to the contrary. A few 
instances may be sufficient for the purpose.

In III. 17, the term Atman may be interpreted as denoting 
the thinker himself, or as denoting the Supreme Lord in 
whom the soul is to find delight and rest. The latter sense 
is preferred by the Acharya and the whole verse is in relation 
to the context briefly interpreted thus: The performance of 
duties laid down for man is compulsory in all cases except 
when a man has forgotten the external world on account of 
being plunged in meditation of the Lord. When the context 
and the value of every syllable in this verse are carefully 
judged, the interpretation may appear natural in spite of the 
ambiguity of the term Atman. (I V-10.) Manniaya, Madbhava 
are two e.xpressions interpreted as conveying the soul’s iden
tical character with godhead. But if the meaning of the 
verse be considered along with that of the foregoing, especial
ly with that of verse 6, Manniaya may be naturally taken 
to mean, "  Completely devoted to Me ” or • looking up to Me 
as the supreme’, while Madblidvaindgaidh is only another
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expression for Mdm^ti in verse 9 and means ‘ come into 
Me ’ or ‘ come to be with Me.’ Similarly, in all other in
stances these expressions are uniformly interpreted (VI. 31).

EMtvauuisthitali, literally standing on oneness,‘is taken 
to mean firmly believing in the oneness of God. (lV-21:)— 
Though every thing with which one has to work with is 
spoken of as Brahman, the conclusion is that the goal of the 
worker is Brahman ; there is nothing to show that the 
worker is identical with Brahman, therefore the simple 
effect of the statement is to show how the worker is wholly 
indebted to Brahman for every thing he finds. (XV-7.)—The 
clearest statement about the question might seem to be  ̂
made here. Here the Jiva or soul ^pears to be called 
a part of the Lord Himself. But such a meaning appears 
contradicted in the concluding part of the same chapter, 
where the distinction between the Supreme Being and others 
is drawn out in unmistakable terms. Hence the term Amsa] 
or part should not be taken as denoting the part of a whole, 
but it means something which may be compared to a part 
of ttie whole; that is, the soul is like unto the Lord  ̂
in some respect and in some degree, and he is completely 
under His control. The logic of these interpretations h;is to 
be separately studied in the Acharya's works called 
Prakaranas. Lastly, we have to refer the student to such 
distinct statements as contained in IX-4-5-G, and ask him 
to note that the grand revelation, Visvarupa-Darsana, did 
not show alHl-iings TrTTip identically one,~tmt it serve?ronty 
to show that all other things depend upon the O N E. If 
Sri KrlsHha meant to give Arjuna'flie TrsTTiand notiOTr of 
truth. He did give it by means of this revelation. If the 
ambiguous terms and expressions are interpreted agreeably to 
the ideas we are expected to form from the grand revelation, 
and if all such terms and expressions are so used only
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for the purpose of conveying the same intimate and eternal 
relation as the revelation can show, there can be nothing 
forced or far-fetched in the interpretatibn, which, on the 
other liand, happens to be paraphrases in the words of the 
Gita itself,

Thirdly, ultimately distinct entities being thus recognised, 
the Acharya does not see the necessity of giving a secondary 
force to the distinctions drawn in the concluding chapters (XIV  
and XVIII where the nature, work and destinies of souls are 
all declared different. He therefore recognises three classes of 
souls as Sdtvika, R^jasa and Tdmasa. The principle underly
ing such a distinction is to some extent dwelt upon in the 
summary.

For various reasons an ordinary student is not able to 
form a connected idea of the contents of each chapter as well 
as of chapters in the given order. The connecting links 
afforded in the annotation may only go a short way in over
coming this difficulty. Hence a connected account of each 
chapter with a particular notice of the important facts and 
truths is given below in order to interest the beginners and 
facilitate their study. Here and there references to modern 
thoughts are made in illustration of the views set forth in Sri 
Madhwa’s work. In the course of the summary the numeri
cal figures indicate the verse or verses from which the 
thoughts are derived or are developed.
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On the field of Kurukshetra meet the two armies, 
Kaurava and P^ndava. Duryodhana just sees them and feels 
that the opponent is peculiarly strong, though on his side 
the legions as well as great warriors of distinction outnumber 
those on the other side. He doubts the sufficiency of his own 
sti-ength and, expecting words of encouragement runs to 
Drona, their common preceptor, whom he regards to be the 
best judge. Drona, however is not heard to say anything. 
But it is Bhishma, the grand-father and commander-in- 
chief, that perceives the anxiety of the prince and blows his 
conch to cheer up his drooping heart. Thus the deep 
consciousness of his own unjust cause—his moral weakness 
— and its effect are beautifully suggested to prepare the mind 
of the reader and thinker for the final issue of the contest. 
On the other hand, there being nothing morally defective in 
Arjuna to dissuade him from the contest, or to doubt his 
success, tht^iost humane and noble of feelings ai e shown 
to shake the resolve he has already taken ; for on the field he 
sees that all are not merely warlike legions, but all are 
kith and kin, veneiable elders, beloved friends and 
children. But, should Arjuna withdraw himself from the 
field of action, it would only be confirming the popular 
notion that injustice and vice are in the affairs of the world, 
powerful enough to stifle justice and virtue. An occasion 
has, therefore, been found to decisively lay down that duty 
always requires a sacrifice, often a very great sacrifice, and 
in the foremost place, it requires the sacrifice of one’s own 

I sentiment, however worthy it may individually be. Such is
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the general principle underlying all our conception of justice, 
human or divine.

Under the influence of his humane feeling, Arjuna 
advances certain arguments for abandoning war, He says 
that he ought not to slay those whom he ought to worship, 
who as kith and kin, are the source of all his happiness here, 
whose slaughter w’ould only leave him in possession of 
bloody inheritance with nothing to make it enjoyable, and 
might further lead him to hell hereafter. With a show of great 
deal of wisdom he explains the evils that war entails upon a 
country, the society and its virtues. In short, Arjuna would see 
nothing good either to himself or to the rest of the world in 
vanquishing the enemy and succeeding to his possessions. 
So, when he says, “ Indeed I see not W’hat could drive away 
the grief that withers my senses, even if I should on earth 
obtain the richest kingdom without any rivals, or even the 
lordship over the gods,” he distinctly believes in the reality 
of experience here and would not accept that it can be set 
off by any other thing of this or that world. In the whole 
discourse, Sri Krishna too does not deny or controvert the 
fact that the e?q]eriences here are^^ ^ re a l  as anything, but 
only says, “ that Puioisha, who unperturbed '‘Nijhrds equally 
pleasure and pain, becomes fit for immortality." That is to say, 
the human mind has nobler ends to set before itself than the 
realisation and continuance of ti'ivial pleasures of mortal life. 
Hence the reasons urged by Arjuna, Sri Krishna remarks’ 
are not sanctioned by true wisdom, which should ahrays 
overlook some individual inconvenience and advance the 
step towards maximum good of the world in general. So 
long as the mind is not brought to perceive this distinction, 
between ends that are sought to be accomplished, or between 
sentiments that may grow over it, ti'ue w'isdom cannot be 
>aid to characterise it.
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I II. The IVise grieve not for the dead and for the living. 
This statement makes it evident that the phrase Pragmrvada 
(words of wisdom) is not to be literally understood. For, the 
grief, such as he feels, is not the characteristic of wisdom, 
though Arjuna’s arguments imply a display of it. By this 
remark to start with, the question what is wisdom is mooted. 
The very ground of Arjuna’s arguments is disputed so that 
his attention may be at once diverted from its accustomed 
groove. Both the wise and the ignorant do not grieve for 
the living ; for those whom death awaits the ignorant alone 
grieve, w’hile the wise do n o t ; and here lies the wisdom of 
the wise. Practically, the losses being equal to both, why are 
the wise unaffected ? This is tlie inquiry intended to be kindled 
in the sound mind. It would be unmeaning to speak of one 
world for the ignorant and of another for the wise. On the 
other hand, there being but one foi- both, it should 
be seen what point of view constitutes wisdorn, and what 
not. If the whole of the Gita is found to state this alone 
consistently in itself, and if at every step it is seen to interpret 
and explain its own language and positions, there is some
thing real and w'orthy that has fallen into the grasp of the 
inquirer.

Perses 12 and 13. At the very threshold the thinker is 
desired to carefully bear in mind (1) what is primarily the 

I positive, and what the negative ; (2) that there is something 
in man which forbids him from identifying his self, the “ I”, 

1 with the body associated with i t ; (3) that “ I” refers to 
something primarily positive, unchanging though differently 
affected by changing conditions, perceiving itself to be one 
subject of them all—such something is called the s o u l (1) 
that whatever is primarily a positive existence does not be
come reduced to nothing. For, according to the Law of 
Causation, the logical conception is that the root of
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positive existence must be an eternal entity, and that any 
possible changes thereof appear and disappear as being its 
states or modifications ; thus the idea of destmction, too, is 
but relative. Now whether it is the intelligent being or the 
unintelligent matter,* the primarily positive thing must, either 
by itself or in its essential form, be granted to be an eternal 
thing. If the observ'ation so far should be thought to hold 
in all the past and present cases, i e., as only referring to the 
facts in the past and present, a further extension of it into all 
future becomes irresistible in the nature of things.. The 
aforesaid principle is essentially the same as the common
place one that matter is indestructible. But as enunciated 
here, it explains the latter and it is therefore a higher and a 
more comprehensive perception of truth, f  If the principle 
has been enunciated with reference to a particular kind of 
substance, it is here shown to hold true in a far better sense 
in the case of another kind of substance, which, for the sake 
of distinction, should be called spiritual. When, on the 
strength of recognised properties which cannot be accounted 
for by taking the entity of matter alone, the other 
entity is perceived to be quite a distinct on e; and when 
sufficient reason is found to grant both, the process 
of generalisation can proceed and yield an explanation 
of the familiar principle, “ matter is indestructible.” For 
in both cases it has to be stated that they are essentially 
indestructible, i,e., they will for ever be essentially what they 
are at the present and what they were in all the past. Both 
have no beginning, have no end ; both are subject to condi
tions j but one is modified and differently shaped and formed, 
while the other is not and. cannot be ; one may be cut into 
pieces, that is, it has separable parts and gross forms, but the 
other has neither gross forms nor separable parts ; however, 
the latter may be affected by the former by virtue of juxta-
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position, which constitutes the relation between the two kinds 
of substance.

The verses 12 and 13 naturally begin the discussion at 
the point where Arjuna has arrived. He has recognised a 
distinction between acts that are righteous and those that are 
not. He is quite certain of the results of both. He also 
believes in a higher life as that of the gods, and in a lower 
one as in hell. He further feels that success or defeat in war 
is not at his or any human control. Arjuna is therefore not 
to be supposed a thoroughly ignorant man of the world. He 
is evidently enlightened to a very high degree. Hence, we 
see the propriety of Sri Krishna’s presenting him the highest 
and most abstract problems that can be proposed to a 

• thinker. His attention Ls.dra\v'n to things that are connected 
with all times, as well as things that affect or change those 
permanent principles. In these two stanzas, the statements 
are so arranged that when the position is stated, one is 
still free to suppose that the ‘ I ‘ Thou,’ and ‘ These,’ are 
identical with the changeable bodies, and for a while, he 
could overlook the impossibility involved in the supposition. 
When the second statement makes it plain that a^^agent 
different from the body may assume or Ciist off bodies, no 
longer is it possible to mistake the position. Thought is 
after ail free ; all that has been advanced or s;iid may be 
denied or rejected with the least anxiety about the absurdity 
that such a position might imply. The arguments against 
such an antagonistic position are generally implied, and 
a few of them may be found e.xplicitly stated later on 
in the text. All such arguments can, however, be con* 
densed, unto a single question ; whether the whole ground
work is utterly false, whether it is one substance, matter 
or spirit, that forms the groundwork of all, to whom 
does the deplored loss accrue ? On a careful examination.
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that position would render tI^iH0option of means to an end 
unmeaning and worthless as the chase of a phantom.

Sri Krishna, therefore, states the main conclusion at 
once. ''The wise do not become perplexed thereat.” The 
wise have always a clear understanding that the positions 
just stated are real and necessaiy, that they give a real 
significance to all things and actions, and that any other 
position involves many absurdities. Having a true insight 
into the real significance of things and actions and their 
relations, the wise are not bewildered as to their procedure 
at a given crisis, as to what is right and wrong or what they 
should do or should not do, as to what sacrifices they 
should willingly make for the sake of nobler ends. The 
main question has been thus stated and answered in pregnant 
words, which require to be explained at length.

(14.) Wisdom in the first place consists in clearly seeing 
on what circumstance the experience of pleasure and pain, 
happiness and misery, depends. It is shown to be/46/inMrtHa 
or the attitude of Will towards things we have to do with. 
(15) Wisdom is capable of development in many respects, 
when Abhimana is rooted out, so that it leads him to 
Immortality which more than compensates for the petty 
sacrifice of present pleasure or happiness. (16) The association 
of some trouble or of no trouble does not form part of the idea 
here of righteousness or unrighteousness. Hence the grand 
law enunciated about their effects draws our attention to the 
fact that wisdom mainly has regard to the importance of the 
lasting results, but not to the difficulty in, or to the disagree
ableness of, working for them. (17) Anything present in all 
time or in all space is indestructible ; the bodies which are 
both ways limited are then surely destructible. The soul 
occupying a body is seen to be limited in space, but he is in 
all tinies qnd hence indestractible, and (18) he is like unto
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the Immeasurable. The Immeasurable is one that is con
nected with all space and all time, and is perfect in all 
excellence and powers. Thus the points of agreement 
and difference between (i) what constitutes the limited 
body, (ii) the occupant of that body, and (iii) the 
Immeasurable are ; (a) that all the three ai'e essentially
eternal; {b) that the first is subject to modification or change 
of shape and form, while the second is n o t; and these two 
are further limited in respect of space, their powers and pro
perties ; (c) that the Immeasurable is neither limited in space 
nor deficient in powers and properties. (19) Now going to 
the soul beyond the body, the notions of killing a soul and 
of a soul’s being killed are out of the pale of wisdom. (18) The 
Immeasurable is one of the several entities on which the 
generalisation of verse 17 depends. In a practical way they 
may be enumerated as time, space, matter, soul and God. 
The latter three are, however, conceived in relation to the 
former two. When, as already staled, the points of difference 
are carefully noted, it can be seen in what respects the Im
measurable claims to he a separate one. For, when the other 
two are observed to be limited or measured in certain respects, 
the third is relatively conceived to be the Immeasurable, /. e , 
perfect in all respects. If an unchanging order or law should 
be accounted for through the facts of the world, that cannot 
be supposed to be the work of what is limited. Such con
siderations among others having naturally determined the 
acceptance of a supreme and fcrfccl agent, that has been 
here purposely introduced by the distinguishing attribute 
immeasnrablciiess. But at first it should be seen that the 
‘ Immeasurable ’ construes with ihc dwellers in bodies as an 
attribute ; this is evidently meant to point out that they are 
not subject to the destruction which characterises the body, 
and how widely they differ from it. Next, it should be seen
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in what important respects they resemble Him who is 
absolutely the Immeasurable. Thus the latter is introduced 
out of necessity to make good the position conveyed by the 
preceding attributes. That is to say, the soul is indestructible 
unlike the body on the one hand, and on the otheris unchange
able like the Immeasurable. The relation of the Immeasur
able to the soul being thus determined, the necessity and 
reasonableness of the soul's worshipping the Lord be
comes evident. (19) The folly of Arjuna’s grief is directly 
exposed when it is remarked that it is a mistaken notion to 
suppose that the soul is annihilated by his own effort or 
even by the will and power of the Lord. (20) These truths 
are all assured to us on the Vedic authority. The text 
quoted here clearly states the relation between the three 
entities as well as their distinguishing attributes. It has a 
double interpretation to bring out these facts.

• Now, it may be generally understood that the verses 
intended to describe the soul from various points of view 
imply or partly describe the Lord’s attributes also ; for, the 
latter furnish the explanation for the former. (21,27) Having 
in several aspects shown the eternal nature of the soul and 
his relation to the corporeal body, Sri Krishna again 
draws Arjuna’s attention to the folly of his grief, (28) The 
character and the source of the body are briefly stated as 
having come from the unmanifest cause (the subtle matter) 
and after a short life returning to the same unmanifest state. 
This statement is intended to point the conclusion already 
declared.

(29-38) After showing the futility of grief on the ground 
that the soul is of immortal nature, Sri Krishna now appeals 
to his worthy feelings and good sense by telling him why he 
should not avoid the praiseworthy and beneficial duty, how 
the omission would become discreditable and unworthy while 

6
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the performance is the way to salvation. (39) So far Arjuna 
has been taught what he ought to know, and in the rest of the 
chapter he is taught what he ought to do and how. He is 
taught the yoga or the performance of action in order to 
escape the bonds of karma, i.e., the effects of action. This 
precept seems sufficiently paradoxical to rouse and sustain 
the attention of the inquirer. But, as knowledge from a 
certain point of view becomes wisdom, so action towards 
a particular end prevents the fall of man ; it even raises him 
from his fallen condition. Thus the injunction to do duty 
ceases to be paradoxical.

Later on it is shown that absolute inaction is neither the 
nature of the soul nor a possibility in him. Then, bound to be 
active, the soul does not perform duties for nothing, or for in
creasing the evil which already besets him. On the other hand 
the Lord says, (40) ' even a little of this duty saves man from 
the great fear By the very term duty the sacredness of 
action towards a particular purpose is briefly told. What is 
that purpose ? Is not that purpose the same as is generally 
understood from and followed on the authority of the 
Vedas ? (41-44) Sri Krishna points out that the Vedas really 
enjoin action upon man towards the highest purpose, but 
they are often misunderstood by people that seek after 
pleasures of this or of a higher region. (45) Pleasure is the 
aim of those that are overwhelmed by the three Gniias; 
whereas Arjuna is advised to rise above their influence and 
to take his stand on “ the Eternally Excellent,” and to allow 
himself to be directed by the Lord that rules him. (4G) 
Now the aims being different with those who are under the 
sway of the Gnmis and with those that have overcome it, 
their actions necessarily differ in character and produce 
different results. Therefore Sri Krishna draws attention to 
the fact that he who works for the highest purpose becomes
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•also the recipient of all unobjectionable and desirable 
benefits, to which actions performed with the lower motive 
are supposed to be the way {vide Vedanta Sutra III. iv. 1) 
(47) The grand maxim enunciated in respect of duties 
is : Do duties, for they ought to be done ; let there be no 
other motive. Do not believe that inaction is better than 
action. (48) This maxim re-appears as the definition of 
Y oga  that is taught in this work. Yoga is therefore to do 
duties with no thought of the consequence. (49-51) The 
purpose so e.xtolled of all action is definitely pointed out to be 
the knowledge which leads to the goal beyond misery— the 
knowledge of the Supreme that can lead him—action or 
Icanna being made the means of such knowledge. From  
this it is evident that when duties are performed for the sake 
of knowledge or wisdom they are not actions that bind down 
man in a mortal life. (52-53) Surely a clear perception of 
such a purpose and the action accordant with it are possible 
only when a thorough understanding of the Vedas is gained 
and the reason of man becomes agreeable to the Vedic teach
ings. (54-68) Naturally, w'hat he (Arjuna) next wishes 
to hear from Sri Krishna is the description of a man of 
wisdom whom he should make his ideal. In answer Sri 
Krishna not only states the characteristics of the man of 
wisdom, but also shows the steps by which he has attained it, 
so that the beginner may see how to proceed. By the way is 
also pointed out the difficulty of overcoming every step as 
well as the source of every such difficulty. Lastly, the stages 
of success are indicated as the attainment of serenity of mind, 
concentration and contemplation. (69,70) The sage is quite 
aw'ake to what is beyond the vision of the worldly beings 
while he is dead to all with w'hich they are active. Thus Sri 
Krishna asks Aijuna to note why and in what I’espect a man 
of w'isdom is active or inactive, in what manner the objects
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are experienced by him without being enslaved by them, 
while the worldly souls are powerlessly drawn to them. 
(71,72) In conclusion, it is clearly stated that the absence of 
prohibited wishes and of the notion that the soul is the abso
lute master or the agent, can make his action and his ex
perience of objects, not an impediment, but the most effica
cious means of attaining perfect bliss. The knowledge, 
gained by such a course of action, of the Lord’s greatness, and 
perfect faith in him to the last moment form the main steps 
on the way to reach him.

Sanhhya means knowledge ; Yoga the performance of 
duties. What knowledge and action form the subject of the 
whole Gita are thus briefly presented. Hence the Adhyaya 
is Saithhya yoga.

ADH. III.

Lastly, Arjuna is enjoined to perform Karma, and the 
effect of Karma is only knowledge ; but Karma as a means 
has been observed far inferior to knowledge {vide ii. 41*), 
Then the inclination would naturally be to choose the supe
rior and more convenient means, the course of knowledge. 
Until the intimate relation of action to knowledge is demon
strated, Arjuna cannot feel persuaded to take up the couise of 
action. (1, 2) Hence Arjuna’s question. (.3, 4) Sri Krishna 
says, “ Knowledge and action are both means to salvation. 
Each does not form an e.xclusive u'ay, but the ckissification is 
based upon the prevailing tendency that may be actually 
found in the several workers. The first thing which should 
unmistakably be noted is that in no manner might in
action, or omission of duty enable man to free himself from 
the bonds of Icanna. (5) For, the very nature or essence of 
the soul is activity ; and by causes beyond his control he 
is forced to do something or other. (G) The will or the
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mind of the being is ceaselessly active, impels him to
wards this or that and makes him liable to the consequences 
of the activity they impart to m an ; then his effort to 
seem inactive by controlling the grosser organs is but 
hypocrisy. (7) To control the mind and will from impelling 
him into wrong and unprofitable ways and to endeavour to 
act under purer impulses form the true course. (8) So do 
thou, Arjuna, perform thy duty. (9) To be more definite, 
know thou that the action performed with the purpose of 
delighting the Lord does not become the cause of bondage. 
(10—IG) Activity and duty are the self-evident effects of the 
intimate and intrinsic relation between all beings or things 
from the most high to the lowest. For, nothing can be 
supposed to act or re-act upon another in an unconnected or 
unrelated way. Therefore the relations must be definitely 
perceived and continued to be cherished, so that the order or 
law depending upon them may not be disturbed. The truth 
of this may be seen from the relations which are generally 
observed to e.vist between gods and men, heaven and earth. 
(17) Action or duty is always a means to an end. Hence the 
suspension of all activity is perhaps possible in him who is 
immersed in deep meditation realising and enjoying the 
glorious presence of the Supreme. This state indeed is not 
inactivity on the part of the soul; only he is essentially 
active in the right direction. (18) To bring him to this 
state, face to face with such an object, all other duties are 
prescribed; when in that state, he cannot therefore be said 
to omit duties, or to lose the advantage of performing them. 
If this is true of one who has, while yet in the mortal body, 
come to realise the Lord and to be immersed in his blissful 
glory, it must be absolutely true of one that has attained final 
beatitude. But in all other conditions, action is tiie rule.” 
(19) Thus Arjuna is exhorted to see that the duty now en-
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joined on him, if performed without attachment, will be no 
impediment to his release. (20, 24) janaka and 'other well- 
known princes and sages, though perfect in knowledge, did not 
abandon their duties. It is, on the other hand, all the more 
incumbent on a man of wisdom to do them, for it is he that 
becomes the model for the world. Sri Krishna asks him to 
observe how he (Krishna) himself is setting an e.xample by 
his eternal and incessant activity. (25, 20) Though the man 
of wisdom may not think of reward and his action be mainly 
intended for the guidance of the world, his earnestness in the 
discharge of duty and faitli in its efficacy should be evident to 
others. Otherwise, he would cease to be exemplary, and he 
should not endeavour to change the opinions and views of 
the ignorant lest their faith should be shaken. (27) The 
attachment required to be renounced is due to many wrong 
notions, which are (i) that the soul is an absolute agent, (ii) 
that there are no other causes forcing him to act. (2H) Whereas 
the wise see the truth, know the causes, and become free of 
attachment. (29, 30) To eschew attachment, to become an 
example to the world, and with his mind devoted to the 
Supreme to fight as duty requires are the three things sought 
to be impressed upon Arjuna. (31—35) Now the force of 
this rule is that nothing is taught that is not favourable to the 
attainment of wisdom and Moksha, while the neglect of the 
precept certainly, marks the fall. Mere understanding of 
facts, or of a rule is of no sufficient force to overcome the 
long-established tendencies in the wrong direction. They 
are generally too powerful for the man. He has, therefore, to 
know the root of all the mistakes and wrong tendencies and 
to make extraordinary efforts before he hopes to overcome 
them and rise from them. In this circumstance it is most 
profitable to him to begin by sticking to his own duties; for, 
he h;is then only to do half the work, i.e,, to overcome
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the mental attitude. (36) What is the main and primary 
root of all evil tendencies ? (37) It is Desire. (38) Great is its 
power for obscuring truth from the soul’s eye and leading 
him astray ; but its strength may differ according to the natural 
aptitude of souls. (39) Knowledge or learning cannot by 
itself withstand its power—its all-consuming power. (40, 41) 
Desire occupies and rules every sense, even the mind and 
thought, and it is to be e.xpelled from every such stronghold. 
The work is however to be begun with the control of the 
senses. (4 2 ,4 3 )  The possibility, of this conquest rests on 
the Upanishadic knowledge, viz., a knowledge of the higher 
powers working through the insti'umentality of the organs. 
They should be called on to help the poor worker ; especial
ly when the Supreme Ruler that governs the organs as well as 
the powers directing them is perceived and contemplated, 
he will find it easy to achieve the desired conquest. The 
Adhyaya thus teaches Icarma or action to be the means of 
wisdom and Molcsha, and how that hanna should proceed.

ADH. IV.

The yoga of Karma or the performance of duties for their 
own sake has been shown to be possible when desire is rooted 
out by means of the knowledge of the Supreme Lord. (1—3) 
Sri Krishna now tells Arjuna that that course was known to, 
and pursued by, the ancients, viz., Vivasvan, Manu, Ikshv^ku, 
Nimi and other kings and sages, and nothing new is taught to 
him. The statements, “ I taught to Vivasvan,” in ages 
past, “ it is now taught to thee," are evidently intended to 
evoke a question, and (4) Arjuna does actually inquire. In 
the reply (5—12) distinction is drawn between the supreme 
L ord or the Immeasurable and the souls conditioned 

^by the destructible b o ^ . The Lord '~is the Ruler of 
Prakriti as welT as the souls ; but the souls are subdued
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by Prakriti by the force of the three Gunas. The Lord 
therefore appears among men to show them the right way ; 
and when the souls faithfully follow it, and thereby truly 
perceive and realise the Lord, they obtain Release or final 
beatitude. Thus knowledr^e of the Lord, and His grace form 
the chief means to Moksha, while the Lord Himself confem 
different fruits on different persons according to the degree 
of their ufiders^nding and the object with which they proceed 
to work. (13— 15) A knowledge that the Lord is the un
changing Author of all, and as such He is not bound by 
actions while the soul is, was even among the ancients the 
first condition for the performance of duties. So does 
Krishna enjoin it on Arjuna and on evei'y future worker.

(IG—32) As distinguished from the body the soul 
appears to be primarily an active thing or agent, still his 
activities appear to him unaccountable and inexplicable. He 
has a vague perception of some actions as being good, of 
some as bad ; and he is sometimes prone to think that in
action might be the solution of all his difficulties. But he 
cannot truly discern either the source of all activity or the 
real character of it, either the efficacy or inefficacy of being 
inactive. To this point Arjuna’s attention is drawn and he 
is told that tl^  Lord is the main source of all activity, which 
is therefore difficult to properly understand. Possessing such 
JcnbwieHge one is able to do duties without desires or attach
ment and thereby to become fit for release from all evil con
sequence of previous Karma. When that knowledge guides 
him, his barely physical work and activity cannot become the 
source of sin. Being in possession of such knowledge he feels 
satisfied with what Chance may bring him, and he is not to be 
agitated by any passion for or against it. In course of time 
that knowledge grows intense, and he begins to see “ That 
Brahman is the means. Brahman is the offering, Bnihman
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is the fire, Brahman is the act of offering, and Brahman is 
the sacrifice with meditation;" that is, he realises Brahman 
to be the source and controller of all his activity.

(25-33) Substances, thoughts and actions are all offered 
by him to the Lord who is the Master of all. All such acts 
form the Lord’s worship. Of all kinds of worship, to know 
Him truly and to see Him directly becomes the worship 
most pleasing to Him. And in fact the several forms of 
sacrifice or worship become acceptable to Him when they 
proceed with the true knowledge of His glory and of the real 
nature of all other thingsr,

(34-42) In conclusion Sri Krishna clearly states the 
power of wisdom, especially in rendering action a means to 
salvation, and exhorts him to do his duty in perfect faith as a 
Kshatriya ought to. Thus the Adhyaya teaches us of Guana 
yoga, i.e., what the nature and source of Karma are, and 
how this knowledge changes the character and effect of 
action.

ADH. V.

The idea of being inactive seems charming equally to 
the philosophical thinker and to the laziest man of the world. 
At the mention of renunciation and its importance, Arjuna 
seems confused. He would have only the belter of the 
two— renunciation or performance ; and so he requests the 
Lord to tell him that one conclusively. Sri Krishna’s 
explanation may be stated thus : Renunciation or Sanyasa is 
not used in the sense of abandoning all duties and keeping 
oneself perfectly inactive. If that were meant, Sanyasayoga, 
as the chapter is called, would be a plain contradiction. So 
the Lord observes that he is a Sanyasin who neither hates 
nor loves, but not he who abandons duties, f  Later on it is 
shown that Sanyasa also means omitting to do works which 
necessarily imply motives or the impulse of desire. (4) It is a 
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'great mistake to suppose that duties (actions) stand in the 
way of wisdom and the abandoning of them promotes it. 
Therefore Sri Krishna says, “ He who properly follows the 
path of either, wisdom or duties, obtains the fruit of both.” 
That is, without the performance of duties wisdom cannot 
be had. No duty can be uscjiilly done without know
ledge ; and true knowledge or wisdom cannot but manifest 
itself in the performance of duties for their own s;ike. W e 
should therefore understand that the yoga spoken of here is 
but the duty performed with a true knowledge of the Lord 
and all other things under His control. So these yoga and 
knowledge are not restricted to any Varna or Asraimi though 
the courses may differ. On the other hand eveiy one shoultl 
have both. Further, abandonment of duties cannot be a 
virtue by itself; if it were, every lazy or idle person can 
claim a very large share of it. The whole discoui-se is meant 
to show that it is a condition of the yoga. (7) Such yoga is 
the way to realise the supreme Ruler that works through 
him (soul). It is this karma that saves him instead of tight
ening the bonds of Samsara ; when he steadily proceeds with 
the course here laid down he comes to see the truth that the 
senses may go to their objects or the objects may meet the 
senses without affecting the self placed in their midst 
and that independently he does nothing at all. In the first 
stage he thus realises his own limited nature and the Govern
ment of the Lord. By force of such perception, actions cease 
to produce evil. Accordingly the wise do not cease perform
ing the duties, whether they are of the body, of mind and 
reason, or of their purified senses. Karma that is not con
verted into yogrt by means of the aforesaid conditions, is tlie 
popular karma, the cause of bondage,

(30) When Sanyasa or Renunciation of Abhimana is 
possible, the soul may while yet in the body feel happy. He
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should see himself neither an independent actor nor a ruler 
of another’s actions ; that he has no control over the fruits 
of his action; and that all these depend upon the Lord. This 
knowledge alone is useful in overcoming the agnana or 
nescience that besets the soul. When wisdom results as the 
next step he sees and contemplates the one Lord everywhere 
and in everything. At this stage the final Release may often 
be attained, or at least the certainty of Release becomes 
evident.

(20-29) Another aspect of sanyasa is to remain unagitated 
in the midst of various actions and experiences, on the 
strength of the aforesaid knowledge and perception of truths. 
This state is described and pointed out as it naturally precedes 
the yega of meditation—the contemplation of the Lord in 
every relation and in every aspect—and this is really blessed
ness. What greater or stronger assurance than this is neces
sary of the end that the soul will ere long enjoy the eternal 
blessings in the very presence of the glory of Brahman. The 
whole course now discussed as taught in this Adhyaya is 
briefly stated thus : “ His mind is controlled ; it becomes
extended, seeks the good of all beings, and becomes rid of 
doubt and misapprehension ; he is rid of all sin ; he directly 
sees Brahman.” It is only at the end of such a course that 
he is able to completely withdraw all the senses from 
external things and control the life-breaths Prana and Apana 
and wholly give his mind to the Lord. When he has thus 
seen the Lord, he has gained the Peace. This is the promise, 
and here is the assurance.

ADH. VI.

As explained above the Sanyasin is the Yogin who performs 
duties without claiming abscjlute power and without motives. 
He is not a Sanyasin in any sense of the term who omits to
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maintain sacrificial fire or to fulfil the other duties that devolve 
upon him. The immediate result of becoming such a 
sanyasin as defined here is that he becomes fit to enter upon 
the next stage of deep meditation. So it is said that the 
performance of duty fits him for itoneentration which is the 
immediate step for seeing the Lord, What renunciation as the 
beginner and worker will have to secure with great effort 
has become a natural inclination in him who has seen the 
Lord. If the mind is restrained from other objects and 
becomes free from the sway of the senses and if it is com
pletely devoted to meditating on the Lord and if thereby His 
grace is secured, the soul has paved the way to salvation and 
has in fact got it. But the same mind when not made so 
subseiwient paves for the soul the way to ruin. (0— 1-1) The 
different stages of bringing the mind under restraint are briefly 
these (1) to be unperturbed amidst all experiences due to 
other things and causes, in or out of, the body ; (2) ti) 
eschew desires ; (3) to retire from the bustle of the world to a 
congertial and hallowed spot; (4) to habituate himself tt) 
the posture most convenient for practising meditation ; 
and (o) to live a life of purity. When meditation is
constantly practised and become most intense, the Lord 
shows Himself unto him, and by virtue of that sight the 
mortal frame falls off or ceases to dominate o\ er his essential 
nature, and he becomes fit for the eternally blessed life in the 
ever glorious presence of the Lord. To regulate the very habits 
of life in respect of food and drink, of sleeping and waking, 
forms an important step in controlling the mind as well 
as the senses. In the beginning, desires aie with great 
effort repulsed from the mind which we would wholly give 
to the Lord, and at the end the mind ceases to even entertain 
desires. Then the mind, which is completely free from 
agitation, will be found to be like unto a light in a windless
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place. The force of the simile is that the mind is, and must be, 
just as the light is light, only so long as it can illumine objects ; 
that is, though it may cease to think of other objects it 
should instinctively revel in the glory of the Lord. Such 
is the restraint of mind that is hei'e enjoined to be secured. 
Such restraint is the result of Yoga in the most comprehen
sive sense. That state of the mind is secured but slowly by 
checking the wish that rises in itself, next the senses 
and lastlv, the mind as a whole ; and at the same time the 
mind must get habituated to thinking of the Lord alone. 
Thus it is repeatedly pointed out in order to emphasise the 
fact that the resti'aint of mind cannot be complete except by 
extraordinary efforts, and long and continued practice with 
faith in the result as well as in the Lord in whose gift it lies. 
The final state of blessedness becomes a certainty to the 
faithful follower of the course by the blissful tranquillity which 
he enjoys in the very course of practice.

(2'.1—32) The mind should contemplate the one Supreme 
Being in all things and places, so that the inseparable relation 
between the Lord and the soul becomes realised. Then 
pleasure or pain the effect of external contacts ceases to affect 
him. (33—3()) But Arjuna thinks that the mind is made to 
be a restless thing, to restrain it or to make it steady as required 
would be an impossibility.  ̂ Sri Krishna therefore tells him 
that the force of habit is wonderful and miraculous in its 
effect, and it is possible thereby to restrain the mind. As 
frequently shown the restraint is not to be hoped for by 
starving out the mind, but by giving it the proper food, i.e., 
by making it revel in the Lord and in the Lord alone. And 
to this the restraint or withdrawing the mind from oth ĵ; things 
is only a subsidiary means. (37— 17) Lastly, ‘Sri Krishna tells him 
that an individual may not exert himself and completely suceeed 
in one and tiie same life; however the Yoga begun and
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practised to some extent, though now interrupted, bec( )mes a 
permanent tendency, which will under favourable circum
stances reappear in other lives and surely and irresistibly 
lead him to working out the grand result and he will by the 
same force be also thrown in the midst of such circumstances. 
Therefore the Lord concludes thus : “ Even of all the Yogis 
he is considered by Me to be the foremost Yogi, who worships 
Me with faith, with his mind and heart centered in Me.” 
Thus the mind (Atman) is required to be restrained from the 
lead of the senses or of its own wishes ; and this step is 
possible only by (Samyama) restraining r>r centering the 
mind (Atman) in the Lord (Atman). Hence the Adhyaya 
teaches the Almusainyaiiia-Yo<^n.

ADH. VII.

The possibility of controlling the mind has been shown 
to depend upon its being taken up. If the mind has natur
ally a constant craving for fresh things to find and contem
plate, Sri Krishna says, that the Lord’s glories are infinite 
and everywhere, and that they are to be realised in contem
plating everything. First it is shown that all the eight forms 
of Prakriti the unintelligent matter and the souls imprisoned 
in the body {i.e., in their product, ;is well as those 
liberated from it, together with the spiritual Prakriti presiding 
over all these are without exception under His supreme 
control; that He is working both as the mediate and im
mediate cause of all things and all their states. This is the 
general knowledge required t(i be gained as the first step. 
(8—11) Next Vignana or deeper insight into the Lord’s glories 

-is-given by stating bow He is the Lord and Ruler of the very 
essence, powers and properties of everything. (12) The 
Lord says, “ the products of Satva, Rajas and Tamas, know
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them all to be from Me ; know that they are in Me ; but not 
I in them." That is to say, they depend upon Him in every 
respect; they ai'e ruled by Him ; but He is not in any way 
affected or conditioned by them. This is the only position 
which is consistent with the idea that the Lord is the Supreme 
Ruler. Thus the possible mistake of taking the Lord to be 
identical with other things with their essence or properties, 
is distinctly warned against. (13—14) The souls are on the 
other hand overpowered by the force of the three guiias and 
by their ruling deity, the intelligent Prakriti; and they cannot 
easily ove xome that force except by means of His grace. 
(15 — 10) Some souls are not seen to resort to Him at all, while 
some only do. These latter too, Sri Krishna says, have not 
all the same aim in resorting to Me. A few seek My help 
only to get out of a difficulty ; a few for the sake of know
ledge ; a few others for the sake of we<alth ; but some one 
is wise enough to seek Me for My own sake. Such a man 
of wisdom is therefore most beloved of Me and he is sure of 
attaining the highest goal, i. e., of enjoying eternal bliss in My 
Presence. And such a wise man is indeed very rare to find.

(29—23) The rest are, of course, directed by their parti
cular desires which accord with their own nature; and they 
go to the other gods whom they worship for the fulfilment of 
their desires. The supreme Lord does not however unsettle 
thejr faith ; for, the world has to obseiwe and realise the truth 
of the Law that the desire, the faith, the means and the resort 
as well as the end accomplished, all correspond to each other 
and to the very nature of the workers. The fruit accruing to 
these is necessarily of a perishable character; whereas the 
Lord’s Votaries go to Him alone. Lastly Sri Krishna points 
out how the souls deluded by their nature and by the 
force of the gniuis are incapable of understanding the 
true nature of the Lord, but they only think Him
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to be one subject to conditions even as they are ; that 
such delusion is to be overcome by righteous acts, by faith in 
Him, and by worsliipping Him ; and that the wofshipper is 
fit for still deeper insight into the Lord's glories in respect of 
the Lord’s working in the universe. Thus a general outline 
as well as a more detailed description of the Lord’s supremacy 
have been imparte ;1 with a promise for more. Such knowledge 
is the Yoga or the means of obtaining His grace. Hence the 
Adhyaya is Giuwa-Vignaiia Yoga,

ADH. VIII.

In the preceding chapter only a rough sketch has been 
given of the main Principles or Tatvas and of the Lord's 
power working through them. At the close of it certain 
terms are introduced with the remark that a knowledge of 
what are denoted by them is essential to the proper under
standing of the Lord’s supreme nature. The terms denote 
the different forms into which the eight principles of Prakrit! 
are cast and the general relations that subsist between such 
forms, the soul and the Lord.

Brahmau, the absolutely imperishable supreme Being ; 
the Adhyatma, the body with the organs of sense and mind 
in midst of which the soul is placed ; Karma, the grand work 
of creation ; the Adliibhiita, all the decaying products of the 
unintelligent substance external to the body ^the Adhidarea, 
the soul that has a presidential power over the body, or other 
products of Prakrit!; and the Adhiyagaa, the Lord who rules 
the soul and everything else from within the body— from 
these terms and explanations it may be seen at a glance what 
relations exist between the three entities (i) the Supreme 
Being of perfect intelligence and boundless powers who brings 
about the various conditions ; (ii) the souls that should under 
those conditions work out their own goal; and (iii), the
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conditions themselves which are either modifications of the 
unintelligent substance, or are the states to which the modifi
cations may subject the soul. (7) A knowledge of all this is 
imparted to indicate the necessity of following the course 
dictated by Sri Krishna. For when the aforesaid relation is 
seen to be true, the conviction comes that there is no escaping 
from the law that works through it. Such knowledge is 
most effective in eradicating the misapprehensions like those 
which sway Arjuna’s heart and decision in the beginning.

The two aims of this precept are : (a) to impress upon 
the mind the glory of the Lord, and (b) to make the soul 
constantly work for the direct realisation of the Lord. A 
simple rule is thus laid down :—“ Remember Me every 
moment of your life, you will remember Me at the last 
moment." The warning too is given that whatever is 
remembered at the last moment becomes the immediate goal 
of the departing soul. If any one should in spite of his 
pious habits fail to remember the Lord at the last moment, as 
the King Bharata, son of Priyavrata, did fail, it is to be ac
counted for only by a want of sufficient intensity of devotion, 
which in its turn is more or less defective according as the 
Lord’s glories are perceived and contemplated. The rest of 
the Chapter contains some details of practice, the paths to be 
travelled by the departing souls and the goal to be severally 
reached by them according to their end and aim. In 
conclusion it is stated that the performance of duties consis
tently with the injunction that the Lord is ever to be 
remembered is most efficacious in leading one to the highest 
goal, and that such a course of duty is at the bottom of all other 
steps that may intervene before seeing the Lord. Thus in 
the Adhyaya we are told of the step or the Yoga by which 
the Akshara-Brahman, the imperishable Lord, is seen and 
contemplated as the final goal,

8
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ADH. IX.

This is evidently an extension of the Seventh and 
Eighth together, which form an introduction to the advanced 
step ■ t  ̂ be taught here. This is a chapter of the ' Kingly 
Secret.’ What can be a greater secret than a knowledge of 
the incomprehensible powers of the Lord and of His working 
through all things ? In the Seventh and Eighth has been 
given only the general classification of things in creation and 
their mutual relation, as also their ultimate resort. Here Sri 
Krishna makes Arjuna see how the Lord is connected with 
all things and yet remains unaffected by them ; and that the 
Lord is no other than Himself. (.3) The knowledge thus 
imparted here is called Dharmya, i.e., relating to Dharma, 
the Supporter, the Lord of all. The term Dharma apfH'o- 
priately points out the glorious Cause behind all other causes 
and facts. Accordingly Sri Krishna says, (-i) “ All this 
world is pervaded by Me ; still I am unmanifest; I support all 
beings, but I am not supported by them. My direct connection 
thus is by itself no means of knowing Me ; nor is it a circum
stance likely to limit or affect My powers and nature. The 
great Vayu moves through the sky unaffected by any 
thing with which he comes in contact, i. e., without ac
quiring its properties or losing his own. Similarly and in 
a far truer sense I abide unaffected in all beings. Mediately 
as well as immediately through Prakriti, I create and dissolve 
the world ; this activity does not bind Me down ; for I do 
them without any attachment; there is indeed nothing which 
I w ant; and attachment is possible only in the case of limited 
beings. The natural tendencies of souls should be observed 
to be different, and consequently their working and goal also. 
The mahatmas know My divine nature ; they know Me to be 
the cause of all, to be the undecaying ; and they worship
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^Ie with one mind, with intense devotion, ever remembering 
Me and ever practising yoga, i.e., discharging their duties 
which surely lead them to greater light. They do every 
sacred act and eveiy piece of their duty with the knowledge 
that I work through them and I am known by that 
means. On the other hand, the Traividyas believe that they 
are to perform sacrifices for the sake of pleasures to be enjoyed 
in Svarga. . So they go to it and return., Mahatmas however 
think of Me and no other and I take care that they attain to 
the goal from which there is no falling. It is a well recog
nised law that the worshippers go only to those whom they 
worship and attain what they aim at. My worship does not 
cost the votary any trouble at all. He has only to add devo
tion to whatever duty he can do, or does. So do thou, O 
Arjuna, perform thy duty and resign it to Me ; by so doing thy 
Karma or action becomes the way to Molisha ; it does not 
promote Samsara. Beware of the grand mistake by which 
the world attributes partiality to Me. The difference in lot is 
due to the nature and working of the souls. Therefore he 
who is devoted to Me alone is one that is already in the right 
path, though he might err in some detail of duties. My 
Bhakta never perishes whatever trials he may pass through. 
Therefore the secret of all the duties is this : give thy mind 
to Me, be thou My devotee; offer thy sacrifices to Me, 
prostrate thyself before M e; having thus used thy mind 
and made Me thy goal thou shalt surely come unto Me.” 
Thus we are told the greatest secret, a step that advances us 
very far towards the attainment of Mokslui.

ADH. X  and XI,

The Vibhuti-Rupas are the various fomis of the Lord 
which abide in the v’arious things of the world as the source 
and guide of all their faculties and powers. They are stated
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here in addition to tliose that have been given in Chapters VII 
and IX . This knowledge is thus imparted in instalments, 
since it has to be acquired at different stages or by souls of 
different capacities. Till now Arjuna has been hearing and 
in the next place he has to see and obser\’e. Hence the reve
lation of tlie glorious, all-encompassing and all-supporting 
nature of the Lord, which Arjuna directly sees and describes 
to us as well as he can or as well ;is w ôrds can. Two points 
are distinctly kept in view in handing down Arjuna's des
cription :— (i) To indicate how far he re^dised the Lord’s 
glories already described to him and (ii) to show what sort of 
agent he really felt himself to be. The effect of his prayer at 
last to see his familiar Krishna again is that the immensity of 
the Lord’s glories, though we thirst after it, would in 
actual realisation be too strong for limited or undeveloped 
capacities. Thus we have ascended two more steps in know
ing that innumerable forms of the Lord and His boundless 
powers actuate all things and that all-supporting is the nature 
of the Lord.

ADH. X II.

. What should be tlie effect of seeing the Visva-Rupa ? It 
is the conviction that none but the Visva-Rupa, the all
supporting, is to be the object of one’s Devotion. Devotion 
is defined to be the intense love proceeding from a real per
ception of the excellence and greatness of that which is loved.

The supreme and unbounded glories of the Lord have 
been seen and the most intense devotion to Him has come. 
That feeling of Arjuna finds expression in questioning the 
efficacy of devotion to any other. Arjuna should not him
self abruptly assume the answei- : so the Lord is request
ed to explain the point with an illustration. The Supreme 
thing next to the Lord, {and) imder His control, is the intellU
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gent Prakriti or Sri (Lakshmi) here mentioned by the name 
Avyakta.— That is taken up to simplify the answer, ;is what is 
true of Avyakta would more strongly htjld good in all other 
c;ises. Sri Krishna's reply is briefly as follows : “ Those who 
worship Me alone are the people that adopt the best means.—  
And I am the final goal even of those that worship Avyakta. 
But these hav'e to undergo greater difficulties and their way 

•through Avyakta affords no easy access. To be directly 
devoted to Me is the safest and surest way out of Sainsara." 
The man of right understanding may begin his course at any 
of the given stages (9 to 11) according to his previous pre
paration, or at the very lowest step : and this is what he 
should think and do towards the Supreme. The Bhakta 
should at the same time possess certain virtues in his relation 
to the other beings, who are all Lord’s beings, and their posses
sion is really a part or condition of his Devotion. When his 
devotion is thus perfect, he becomes highly beloved of the 
Lord. [The virtues are enumerated in 13-19.] In conclusion 
Sri Krishna says, “ Especially those Bhaktas are most beloved 
of Me who pursue this (course) leading to Dharma and Im
mortality." Thus the last step is Bhakti or absolute devotion 
— hence the Adhya5ra is called Bhakti Yoga. — When a Bhakta 
is described, Bhakti is defined by the way.

ADH. X III.

This chapter is an excellent summary of the main 
principles taught in all the foregoing chapters—Arjuna’s 
question shows the diffaent heads under which the infor
mation already given to him could be brought, or under 
which he had arranged for himself. They are; Prakriti and 
PuRUSHA, Kshetra and Kshetragna, Gnana and Gneya. 
The meaning of this grouping has to bO carefully noted; for 
it can make us see what positions were taien up by Sri Krishna,
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how far they were grasped by Arjuna, and how consistently 
we are helped to understand them. Let us first tentatively 
substitute other expressions for these terms and observe the 
effect. Prakriti, the material cause ; Pnnislia, the intelligent 
being ; Kslietra, the products of Prakriti; Kshetmgua, he who 
umla stands them; Guana knowledge (the means of knowledge); 
Gneya, what should be known. If these explanations are 
plainly warranted by the text, we cannot think that Arjuna 
was expected to understand any one of these alternatives to 
be unreal. On the other hand the natural impression is that 
he has grasped the real distinction that exists between the two 
kinds of substance and their details, as well as the relations 
between them, to which Sri Krishna draws his attention in 
verses 12 and 13 of the Second Adhyaya; for on the right 
understanding of these truths a real explanation of the futility 
of his grief is sought to be based. In the rest of this Adhyaya 
it is not easy to find any plain statement conveying the un
reality of any one of these things or the identity of one with 
the other. It would be useful to cai'efully examine every 
sentence in this Adhyaya with a view to verify the above 
observations.

(2) This body is called Kshetra; he who knows it is 
Cc».”ad Kshetragna by the wise.

(3) Know Me to be the Kshetragna in all Kshetras ; 
such a knowledge of Kshetra and Kshetragna is really the 
knowledge that reveals Me.

If Kshetragna should be taken to be the soul in each 
body, ‘ Know Me to be the Kshetragna in all Kshetras,' might 
mean there is only one soul in all the bodies ; but still the 
distinction between the Kshetra and the Kshetragna is not 
reduced.

Again, how a soul as a soul, it is not seen, can abide 
in all Kshetras and at the same time. If it should be the
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Supreme Soul, we can understand it as a possibility. And if the 
Supreme Soul and the limited soul were to be identified with 
each other, Sri Krishna’s statement ‘ Know Me,' could have 
been more profitably made as ‘ Knoii' fhee\’ When he says, 
‘ Know Me,’ He does not include the hnoiver under 
Kshetra or Kshetragna ; for in that case the second half of 
the verse 3 serves no purpose; and in fact, a third person, it 
would appear, is required to know them. Thus the know
ledge in a distinct person has to comprehend the two 
separate things, Kshetra and Kshetragna. If the individual 
soul were identical with the Supreme Soul and he is also the 
Kshetragna or the knower of Kshetra, there is an end of i t ; 
for Kshetragna has not to know Kshetragna. Again if the 
individual soul already knows the Kshetra it could not be 
what it is.

(4) Sri Krishna asks Arjuna to note the properties, the 
modifications of Kshetra, the dependent nature of its activity 
and the nature of the source. ‘ That Kshetra and he,’ are the 
terms in the subsequent verse referring to the Kshetra and the 
Kshetragna. They are coupled with distinguishing attributes. 
The first is spoken of as, ‘ capable of modification,’ the second 
as ‘ one of great power.’ Thus both are kept quite distinct.

(5) Here the evidence of sages, of the Vedas, and of the 
conclusions of the Brahma-Sutras are called in before the 
explanation itself is given. It is said, “ It is thoroughly 
proved to be true by the words of the Brahma-Sutras, full 
of reasoning.” From  this statement one would expect the 
positions and conclusions of this work are by the author 
intended to be the same as those of the Brahma-Sutras.

(6 & 7) The Bhutas, Ahankara and other Tatvas (i.e., 
the various principles of matter), desire and other states of the 
jnind, and the body are shown to form the Kshetra.
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(8 to 12) He who has to know the Kshetragna is 
required to avoid passions, and to lead a life of piety and 
devotion before he could be even told of Him (Kshetragna). 
Such a life with the inclination to know Atman the Supreme 
is itself called knowledge ; for it is the steady step towards it.

(13 to 18) Brahman, the Kshetragna of all powers, is 
the source of activity that is observed in the Kshetra. Brah
man is pre-eminently the Gneya or the Thing to be known. 
Brahman is destitute of any attribute that has a beginning, i.e., 
is unconditioned by the body, the organ.s, and the states in
duced by them. He is neither Sut, the manifested or perceptible 
effect of Prakrit!; nor Asat the subtle Prakriti itself. Hence 
He is distinct from all that may be called Kshetra. (The 
words Sat and Asat are so used in the Vedas.) In the rest of 
the passage the supreme nature and powers of the Lord are 
described in order to emphasise the fact that He cannot be 
identified either with the soul of limited powers or with the 
unintelligent matter or body.

(IP ' Thus \he Kshetra, Knoxvledge, dindihe Thing to he 
kiwu’ii are briefly declared. Sri Krishna says, “ My devotee 
perceives this fully and he is fit for MadbhAva." Possibly 
the last word might be interpreted to convey the identity of 
all spiritual existence. But we should consult the Gita itself 
how far it might favour that idea.

(20) Prakriti and Purusha are both eternal. All 
modifications pertain to Prakriti. Thus the first set is taken 
up at the last. In describing the Kshetragna or Gneya, the 
term Purusha is studiously excluded. As being the root of 
the Kshetra w'hich has been described at full length, Prakriti 
is coupled with Punisha, and they are both stated as existing 
from eternity. Again Prakriti is pointed out and distinguished, 
.as the embodiment or the material cause of iUl modifications, 
and qualities or states,
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W ho is then Purasha ? Elsewhere it is often used to 
denote the soul as well as the Supreme Being, though the 
latter is to be distinguished later on as Purushottama. In 
this verse too, Purusha might be taken in either sense. (21) 
Prakriti is further distinguished from Purusha as being the 
cause of his body and organs, and the director of his activity. 
The Purusha is declaimed on the other hand to be the Hetu for 
the result, t\e., the experience of pleasure and pain. The term 
Hetu may be taken to mean the cause or agent. When it is 
the agent of experience, i.e., the subject of pleasure and pain, 
happiness and misery, Purusha cannot be the all-powerful 
Gneya just described. As a subject of pleasure and pain, 
Purusha must be the soul, who should absolutely differ 
from the Kshetragna whose knowledge is to be sought for the 
sake of happiness. If we are compelled by the rules govern
ing the language employed to take Purusha and Hetu as 
conveying, ‘ Purusha is the cause,’ then we should supply 
a word to construe with the word Bhoktritva; now the 
latter half means ;— The Purusha, the Supreme Being, is the 
cause of the soul’s experience of pleasure and pain. Thus, 
either directly by the term Purusha or by the force of the 
idea of one who is subject to pleasure and pain, the soul is 
presented to us as one different from the Lord. (22) But the 
next verse speaks of Purusha as subject to the power of the 
three qualities, and of his attachment to them or to their 
products, which lead him to birth in good and evil wombs. 
From  such Purusha, the Gneya, Kshetragna or Paramatman 
is further distinguished (23) as a different Purusha exercising 
lordly powers, though He is present in the same body with 
the Purusha that is bound down by the three Gunas. Thus 
the Gita speaks of two Purushas, viz., the Purusha who is the 
subject of pleasurable and painful experiences, and of the 
Purusha, the Para, who is the most exalted witness and

9
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guide of all. The latter is evidently the Kshetragna whom  
the afflicted soul has to know as present in all kshelms. W e 
can now see the meaning of the three sets of tenns adopted 
in Arjuna’s question. The term Prakriti in the first set is 
mainly intended to denote the material cause, and Purusha 
to denote all the intelligent beings as constituting the class 
—spiritual. Every being moving or unmoving comes into 
the world as the result of the working by the intelligent 
Prakriti and the supreme Lord ; these two are therefore to 
be first known, since they are more e.\alted than Purusha 
the soul. B y the term Kshetm is to be taken not only the 
changeable product, but also its presiding deity., The 
working of these tw'O to bring together the body and the 
soul is the first thing to be known ; for it is impossible to 
have knowledge except by means of perceiving things in 
such a relation. Though all these things are known by the 
way, still the knowledge of them all is useful for knowing the 
Paramatman who, when known or seen, graciously releases 
the soul from bondage. Therefore He is parexcelleuce the 
Gn'eya. Accordingly the other two sets have been first 
explained, while the first set is taken up at the last, so that 
an explanation may be easily got about the nature of the soul 
and the conditions that beset him,

(24-3')) Next, the importance of the knowledge above 
inculcated is pointed out at some length for the souls that are 
immersed in m isery; and from them the Lord, though 
denoted by the same term Purusha, though present in the same 
body with the soul, the Lord is declared to be as distinct as 
possible, unassailed by the effects of the body, and ruling 
supreme in all Hjs glory ; all this is condensed in tlie 
concluding verse in which every word is emphatic :—Those 
who perceive by the eye of wisdom such difference between 
Kshetra and Kshetragna, and who understand TH A T from
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which the souls obtain release from the Bhutas and Prakriti 
—those attain to the Highest.

Thus the Kshetra—Kshetragna Yoga is the advanced 
step of knowledge towards Moksha.

ADH. XIV.

It has been said (XIII-27) that the Kshetragna, the omnis
cient Lord works with the Kshetra, so that the souls ‘ obtain 
birth,’ ix., bodies (XI11-22). The soul in the body is under 
the sway of the three Gunas, which in various proportions 
enter into the composition of the body and the organs. The 
Avyakta spoken of in XII presides over the unintelligent 
Prakriti and the three qualities with which the dwelling for 
the soul is constiucted. That Avyakta is the intelligent 
Prakriti here called Mahad-Brahman and the consort 
of the Supreme Being. She is introduced to us not only 
as the deity presiding over Prakriti, but also as being the 
only eternal witness of the Lord’s boundless, ever fresh and 
wonderful powers and glories. (3) She receives th e ' first 
impulse in His creative activity. Under the impulse and 
with the Lord ever present with Her, She works upon the 
subtle Prakriti (material cause); and the three principles or 
Tatvas, viz., Satv'a, Rajas and Tamas thereby become separated
(o) ready to combine in various proportions to form the 
different bodies or habitations, which the Lord assigns to each 
soul according to his essential fitness and the course he h;is to 
run. (6-18) Three classes of body are distinguished, as Satva, 
Rajas or Tamas predominates in &ich. That a particular soul 
is sent into the world with a particular kind of body cannot 
be supposed to be purely arbitrary. Naturally the choice 
must have reference to what each soul can work with, or work 
out. For though the different souls are all under the force
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of the three gunas, they are at a given time observed to work 
differently for different ends.

Could it be that the distinction between the three gunas 
as Satva, &c., is after all meant to be no distinction ? If it 
were so, why should they be distinguished at all ? Or should 
they be all thought to be essentially one, because they are 
said to evolve from the same Prakriti ? If essentially one, 
should we consider the differentiation as arising with or 
without sufficient cause ? Or is there anything in the term 
Prakriti to compel us to admit such a position ? Or does the 
philosophical speculation become thereby dignified ? Or 
if we should have one particular key to wind up all these 
difficulties, should we not expect that at least to be as real as 
anything ?—These are a few of the questions that may afflict 
the enquiring mind.

(6-18). It is further shown that in each body the 
influence of some one of the three gunas may prevail over 
that of the other two, the result being a different state or 
mood j and that these resulting states may be those of 
immediate experience [such as sleep, anger, pleasure, happi
ness, misery or death], or those of a final nature from which 
the souls do not return.

(19). Thus overwhelming appears the sway of the Gunas 
over the soul. But if he would rise above their influence, 
he has first to perceive correctly that cause or power which 
is higher than they and can control them. This perception 
leads him to freedom from birth and death, and to the great 
Benefactor Brahman.

(21-26). Arjuna now understands the force of the dis 
coui-se upon the gunas and their power over souls, and sees 
that these should overcome that power. However, it would 
be of great advantage and effect to find and associate with those
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great souls that have practically succeeded in overcoming 
the gunas. So Arjuna wishes to know their characteristics, 
and he is told. Lastly, it is pointed out that the mere acquisi
tion or possession of virtues here enumerated cannot be of 
any use without intense devotion to, and worship of, the 
Lord, and, in fact, the virtues are only meant to promote 
devotion. In conclusion, Sri Krishna says that He is the 
supporter of the eternal Dharma.

What can that eternal Dharma possibly be ? Has He told 
us of that Dharma in this or in any other chapter f As He 
describes the gunas with their effects, and also desires us to 
conquer them and secure certain positive and negative virtues, 
should we not think that He has told us what the eternal 
Dharma is, or what the standard of Dharma may be ? If 
the evolution of the three Gunas and their combinations in 
various proportions have really some reference to the essential 
nature of the souls to whom they are intended as instruments 
to work with ; and if a particular course of action or a 
particular set of qualities or virtues should appear favourable 
to the growth of wisdom ; if the development of such wis
dom and devotion should form the end of all good and 
useful duties ; if there are causes and circumstances peculiarly 
adapted to promote them, distinct from those that can 
render the development impossible; and if we are here 
told of such circumstances and causes, should we not suppose 
that we are told what the eternal Dharma is, or what may be 
its standard ? Again, if the essential nature of the workers and 
the circumstances for or against their end and aim and the 
character of either should be the same and true in all times, 
can we not understand the Lord’s statement that He is the 
supporter of the eternal Dharma, i.e., that He maintains the 
nature and character of all these things unaltered in all times ?

Naturally the whole is first perceived, how’ever vague
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the perception may be, while that of the parts or details is 
more or less a process of abstraction. In the previous 
chapter the soul and the body, i.e., Prakrit! and Purusha have 
been presented as a whole in their combined state. The 
details given in this chapter are next in order about the 
W’orking of Prakrit! upon the soul and about the work 
which the soul has to do for overcoming Prakrit! and its 
influence. Hence the place of the chapter.

ADH. XV.

In this Adhyaya (1-5) the Samsara (which consists of 
the different states of the soul in the body) is graphically 
described as a tree ; but it is a tree that grows, from abrn'e. 
That is to say, the whole world is the work of the Supreme 
Being, the intelligent and the unintelligent Prakriti. These 
exercise their power in every detail of creation, over souls for 
whose sake creation itself proceeds. Thus a summary of the 
thirteenth chapter is concisely given. It is further shown 
that the tree has struck very strong and deep roots and it 
should therefore be cut with the strong weapon of wisdom 
which can be attained only after an investigation into the 
aforesaid causes and relations, the conquest of evil tendencies, 
and practice of intense devotion. The field of enquiry is 
also pointed out to be the Vedas which are spoken of as the 
leaves on which the flower and the fruit are to grow ; that is, 
the study of the Vediis bears the flower of wisdom and the 
fruit of Molesha.

(6) The goal is then pointed out to be the gracious 
Lord, who when reached does not return the soul to Samsara 
(7 and fl). The soul is always limited and as such is always 
bound to the Lord, whether he is passing through Samsara 
or enjoying the eternal blessings in Moksha.
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(9-20) Once more some of the Lord’s glories are des
cribed, since their perception and realisation ultimately form 
wisdom, since their knowledge is chiefly necessary to con
template the Lord whose relation to the soul is all through 
required to be perceived. All these are given thus :— “ There 
are only two Purushas, the Kshara and the Akshara. But 
the most exalted person is fa r  different from both the Kshara 
and the Akshara, and He is called the Param^tman or the 
perfect and supreme Atman ; and He is the imperishable 
Ruler of rulers. (18) For the reason that He is above the 
Kshara and far above the Akshara too. He is well known to 
be the Purushottama both in the Vedas and in the sacred 
writings of men." (20) This knowledge is declared to be the 
greatest secret ; it is imparted in this Sastra ; and it is this 
that leads men to wisdom and to the accomplishment of the 
highest purpose.

Thus the Adhyaya tells us of the Purina Purushottama, 
ix., of the most exalted Person of eternity.

ADH. XVI.

Here is an enumeration of the positive virtues that should 
be gained, and of the vices that should be avoided; for 
the latter are the attributes of those that are working their 
way off the supreme goal. (1-3) First the attributes of divine 
nature ai'e briefly given ; and it would appear that these ai'e 
points dwelt upon at great length in all the previous chapters, 
because the destiny and work of only those who are of divine 
nature are really important questions for elucidation. The 
attributes of those that ai-e not of the divine nature are now 
and then slightly mentioned or alluded to. (4) Sri Krishna 
briefly describes the Asum nature and (5) tells Arjuna that 
he is of divine nature.
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(6-20) Next, Sri Krishna requires Arjuna to note care
fully the Asura nature, which He now proposes to describe 
in detail. Among the many characteristics these few may 
be noted here. “ The Asura people know neither what to 
follow nor what to abstain from. To them the universe is a 
perfect unreality, and it is without a supreme ruler ; in their 
eyes it is not produced by things mutually related as cause 
and effect. Their end is present pleasure and they can 
find nothing beyond it.” “ Bewildered by many such 
notions,” Sri Krishna says, “ they fall into the hell of 
abomination ; I always cast them into Samsaras and only 
into Asura wombs. Having fallen into that course and 
been deluded in every life, they never attain to Me, O 
Kunti’s son, they go to the lowest depths” (21-24) Hence 
Sri Krishna asks him (Arjuna) to avoid the triple gate to hell 
— Desire, Wrath, and Covetousness ; and to follow the Rule 
which alone c^n guide him in the path of righteous duties. 
Thus Arjuna is exhorted to see the fitness of discharging his 
duties as a Kshatriya.

ADH. XVII.

As the effect of all the foregoing teaching Arjuna has 
ascended up to the highest step—it is the one of Faith— 
Faith in what is taught by the Sastra to be right—Faith in 
what has been taught by Sri Krishna Himself. Its presence 
or absence accounts for all other virtue or vice. Therefore 
the force of Faith has to be very clearly perceived, 
and Arjuna also enquires whether it is not possible for 
one to worship the Lord with faith and to dispen.se with all 
attention to the Sastra, whether such a worship should 
be classed as appropriate to divine nature or Asura nature* 
In reply, Sri Krishna dwells much upon the nature of Faith 
itself which, H e says, has to be explained from the nature

    
 



TH E SUMMARY. Jxxiii

of the dwellers in the body. It is divided into Satviki, 
Rajasi and Tamasi—the difference in Faith does not appear 
to arise from the nature of the body ; but the nature of 
the body is determined by that of the dweller therein.

(3-22) The aforesaid difference in Faith is shown to 
exhibit itself in all that the beings do— Yagna, Dana orTapas ; 
why, even in their food. (23-28) With this explanation 
before him of faith, and the life and acts of souls depending 
upon it, Sri Krishna desires Arjuna to guide himself by the 
example of the ancient BrahmavUdins, the faithful followers 
of the Sastra. “ They begin their acts with Faith in the 

. Supreme called A m m nd  at every step pray for His protection 
and guidance ; they intend all their acts to be for tiis 
delight; they believe that He is present as a guide with them 
in all their acts ; and that He alone confers on them protection 
and success.” And, lastly, it is pointed out that a strict 
observance of Karma having regard only to the letter ot the 
Sastra cannot, without Faith in the Lord, make their acts 
righteous or useful; on the other hand, such acts are called 
Asat. Thus Sastra is seen useful only to those who have 
Faith.

ADH. XVIII.

The three im.portant ideas that may now come up for 
elucidation so as to confirm the consistency of the main 
precept are : Sanyasa, Tya^a and Yĉ la. These are once more 
expounded to make Arjuna keep fast to the post of duty, 
which has been called Yoga. The other two have been shown 
to be the attributes of Yoga. But Arjuna would still enquire 
and see if Sri Krishna might not in concluding change his 
views, and if He might not enlighten him a little more on the 
subject and strengthen the views already put into his mind ; 
for the Yoga enjoined upon him can be or cannot be tlî  

10
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means according as Sanyasa and Ty^ga ai'e, or are not, what 
they have been explained to be. Hence Arjuna’s question 
again about the true meaning of these two terms. Sri Krishna’s 
reply may be briefly stated th u s: Sanyasa (pp. 121-3) is 
already explained to be the giving up of desire, attachment, 
&c., in respect of duties ; now, it further includes the giving 
up of Kdiitya karma  ̂ altogether, and Tyaga is only the re
nouncing of fruits of all Karma (duties) that should be 
performed. Righteous activity, ix., in respect of sacrifice, 
charitable gift and austerity, does not bear evil consequences; 
therefore it ought to be promoted. The omission of duties 
for want of faith in them, or from fear of bodily suffering is 
not the Ty^ga here meant. For those who are Sanyasins and 
Tyagins in the sense now given, the performance of duties 
does not bear pleasure or pain either here or hereafter, in 
Svarga or hell. They are on the other hand entitled to enjoy 
everlasting blessedness in Moksha. By the way the corre
latives of activity and its varieties are explained to Arjuna. 
They are the place, the actor, the instruments, the action and the 
Daiva. Ignorance of all these perverts one’s understanding, 
whereas he who knows them, or sees how dependent he is 
upon the Lord and other causes, can succeed in renouncing 
all attachment and in becoming free from the bondage of 
Karma.

Who is the actor ? Is not the soul an actor by himself. 
This is a question of great moment; it is perhaps one of 
which a satisfactory solution is often despaired of. Let us 
see what w'C can make out with the information available 
here. The question of Karina or action being presented, 
Sri Krishna says:— (18) “ Knowledge, what should be 
known and the knower are the Ihree-fold injunction regarding 
Karm a; instrument, the doing, the doer—thus threefold is 
I^arma in brief.’’ This makes no clear meaning and we
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must hear the commentator. By kiiou’ledge &c., is meant
(1) the knowledge what karma is and what its source is ; (2) 
the purpose and accessary circumstances that make the 
Karma complete and fit to serve the purpose ; (3) he who_̂  
knows who the performer is and what his character, i.e., 
whether he is dependent or independent; if dependent, on 
whom he depends. Activity itself is correlated with the 
instrument or the organs, the agent who is active, and the act. 
Thus the first three points are given from the mental and 
moral aspect; the latter three from the physical aspect. In 
either aspect, the actor and activity, it may be asked, whether 
he is free or it is free. The common observation is that both 
are governed by forces outside ; and it is often felt that the 
idea of responsibility stands without an explanation. With 
reference to this problem the following remarks are made ; 
If an agent is said to be free, it means he is free to act. If 
that freedom of action is absolute, it would also imply that 
the agent does not want powers or means to work with. As 
such he cannot be conceived to have any responsibility ; for 
he does not owe anything to another. Nor is he to be 
checked by the force of another, in which case he could no 
longer be the free agent. Thus an absolutely free agent is 
excluded from the sphere of action to which responsibility may 
be attached. The only possible conception then of responsi
bility ai'ises where some one is by nature fitted to be entrust
ed with a certain amount of activity which may be promoted 
or checked by him who confei's it, and that within the limits 
of such trust he is bound to take the consequences of it 
according as his purpose changes its direction. The rules of 
action may then be of use only with reference to such an 
agent; for he can understand them as limitations or quali
fications derived from the very source of his activity. This 
agent has to be further distinguished both in essence and

    
 



Ixxvl TH E BHAGAVAt) GITA.

attributes from matter, the unintelligent principle, to which 
no responsibility could be attached, and also from that which 
confers on him and controls the activity. To this source, the 
ruling principle, the limited agent is expected to be responsible.
In any other position the idea of responsibility may cease to 
be what it is. Hence the following observation : “ It is a
matter of proved experience that the ]iva, distinct from Matter, 
God and the Released, has to do with the knowledge of rules 
and the propensity to work out results for himself, and (he) is 
actually working for them. Though in all these respects the 
]iva is dependent upon the Lord, still the single circumstance 
of his being a dependent actor is itself sufficient to make him 
the subject of rules and theenjoyer of fruits” (p. 301). Now 
the first half of verse 18 is again interpreted thus: 
Knowledge, the knowable and the knower are the three forms 
from whom impulse to action comes to the soul. Hence 
follows the injunction, (20) “ Know that knowledge to be 
S^tvika by which he perceives in all beings (animate and 
inanimate) of great variety, the one Supreme, unvarying, 
undivided, undecaying eternal existence.”

(24— 40). With reference to the said knowledge, action 
and actor, the distinction as Sitvika, Rajiisa and T^masa is 
shown to exist, as also in respect of Buddhi and other 
faculties as well as happiness and other states of souls. There 
is no class of souls in the three worlds that is not in some 
degree assailed by the three Gunas of Prakriti. (41-44) The 
special duties which a Brahmana, Kshatriya, Vaisya or Sudra 
is capable as such of discharging correspond in the first 
place toiliis own essential nature, and in the next they are 
greatly differenced by the Gunas in the midst of which each 
soul is placed. (45-48) Sri Krishna says that each devotee to 
his own peculiar duty attains to the Highest from Whom he 
derives his activity j for that duty is really the worship of the

    
 



THE SHMMARY. Ixxvii

Lord (49-53). Once more Sri Krishna emphasises the condition 
that the performance of duty must be purified by Sanyasa 
for, only then and by that alone Siddhi or ripe wisdom 
leading to Brahman can be attained. The other rules for 
controlling the senses and the mind, for living in solitude, and 
practising meditation only relate to the conditions preliminary 
or supplementary to the above-mentioned. (54-57) The 
immediate result of devotion is that he understands how the 
Lord is all-pervading, what He is by name and substance, 
and then he enters into Him. (58-62) Again Sri Krishna tells 
Arjuna that if he should even then fail to see the truth and the 
force of his explanation, and so fail to do his duty, he would 
be made to do it all the same. But not having realised it as 
his own willing act and not having dedicated it to the Lord 
and to the noble purpose, Arjuna could not become the 
recipient of Grace and eternal blessings. Thus in conclusion 
the responsibility really resting in and expected of the soul is 
very forcibly pointed out. The words of Sri Krishna may be 
quoted to intensify our attention too, “ Kaunteya, what thou, 
bound by thine own inborn Karma, dost not w’/s/i to do 
through delusion,— that thou sluilt do at lea?j't ‘from control 
beyond thyself.” The force which from beyond his control 
can make him do what he would not, is described as follows,

(61) “ The Supreme Ruler, O Arjuna, is seirted in the 
heart of all beings, causing by the power of His own will all 
beings to work as if mounted on a revolving wheel.” So 
Arjuna is exhorted to do his duty willingly and resort to Him 
as his refuge in every way.

(63) Reasons for and against action have been given. 
Still Sri Krishna would once more clearly show in what 
sense responsibility can be found in the soul. He asks 
Arjuna to choose between action and inaction. In fact. He 
gays “ Do thou as thou wottldsU” At the very beginning
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Arjuna was unable to see and decide for himself what 
the proper course was ; his opinion was divided ; he had to 
be told and rescued from his doubt and misapprehension. 
The conviction produced by the discourse and the effect 
thereof are to be known by the choice thus given (64-G6). No 
amount of assurance is likely to be too much when the 
demonstration of a  truth is remote. Therefore, Sri Krishna 
once more tells him, “ Go to Me alone thy refuge ; I shall 
see thee free from all sins.” To be capable of entertaining a 
wish or thinking of an aim or end is, therefore, a sufficient 
condition to bear responsibility. In the words, then, of 
Sri Krishna, the wish and endeavour to go to Him is all that is 
neces^ry to purify oiu action, and by that means to qualify 
ourselves for the Lord’s grace. Sri Krishna’s words are not 
wasted upon Arjuna, who says :

(73) “ Destroyed is my delusion; through Thy 
Grace, O Achyuta, knowledge is gained by me. I 
STAND forth freed FROM DOUBT, I WILL ACT (ACCORDING 

to) Thy word.”
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The Bhagavata states that the Vedas are not to be studied 
by Women, Sudras, or fallen Brahmins; and for their sake the 
glorious Vyasa has been so gracious as to write the Maha- 
bharata. They are to obtain their knowledge of Dharma 
(duty) and God by means of the Tantra works explained to 
them in part

The Mahabharata consists of eighteen Parvans or books 
vi2  ̂ I . Sambhava. 2 ' Sabha. 3. Aranya.4. Virata. 5. Udyoga. 
6. Bhishma. 7. Drona. 8. Kama. 9. Salya. 10. GadS. n .  Saushu- 
ptika. 12. Santi. 13. A'nusasanika. 14. A'swamedbika. 15. 
Mausala. i6. Mahaprasthana,. 17. Svargarohana. 18. 
Bhavishyat parvaru Here in the Bhishma Parvan is to be 
found the Bhagavad-Gita, the dialogue between Sri Krishna 
and Arjuna, which is an epitome of all the teachings con
tained in the Bharata, the very nectarine essence of the 
Bharata-parijata. It consists of eighteen Chapters or dis
courses ; the first six treat of knowledge as a means of at
taining to final beatitude; the second six deal with the means 
of acquiring such knowledge, while the last six chapters dis
cuss, explain and add to what has been stated in the prece
ding Chapters. The first Chapter and a few verses of the 
second are intended to show the occasion for Sri Krishna’s 
precepts to Arjuna.    
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BHAQAVAD-QITA.

FIRST ADHYAYA.

Dhritarashtra said:—On the field of Kurus, 
which promotes righteousness, what did they, O 
Sanjaya, my people (my sons) and the Pandavas who 
eager for battle had (there) met together, (i)

Though he was aware, as everyone did, that the 
Pandavas were the receptacle of God’s grace, D- enquired 
Sanjaya in the hope of hearing that his sons were victorious.]

Sanjaya said:—Now the prince Duryodhana 
having seen the army of the Pandavas arrayed (in 
battle order) approached his teacher (Drona) and 
spoke (these) words. (2)

“ Behold this mighty host of the sons of Pandu,
0  Acharya, which is arrayed by Drupada’s son, thy 
intelligent pupil. (3)

“ Here (in the army) are heroes and great 
bowmen who are equal in battle to Bhima and Arjuna, - 
(to wit), Yuyudhana, Virata, Drupada, (all) of the 
great car, (t.e., great warriors) ; (4)

“ Dhristaketu, Chekitana, the prince oi Kasl, 
Purujit, Kuntibhoja, Saibya, (who are all) men of 
prowess and foremost among men ; (5)
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“ Yudhamanyu the victorious, Uttamaujas, the 
undaunted, Subhadra’s son (Abhimanyu) and the 
sons of Draupadi, every one of them being a Maha- 
ratha. (6)

[Nole.—A  single warrior who skilled in the use of wea
pons and missiles is able to fight ten thousand bowmen, is 
called a Maharatha.J

“ Now on our side also (thou mayest) know those 
who are the best among the leaders of our arnry ;
I name them for your special notice. (7)

“ Thyself and Bhishma, and Kama, and Kripa 
the victorious in battle, Aswathama, and Vikarna ; so 
also (Bhurisravas) the son of Somadatta ; (8)

“ And many others (are) the warriors armed 
with diverse weapons and missiles, all dexterous in 
battle, that have renounced their life for my sake. (9) 

“ Such (as it is), insufficient seems the strength 
(army) carefully looked after by Bhishma; but
sufficient does this army of theirs appeari which is 
ably led by Bhima. (lo)

“ Therefore, all ye standing in your respective
divisions (places) in the different ranks should chiefly 
guard Bhishma.” (ii)

In order to cheer him, the aged Kuru, the 
gratidsire (Bhishma) the glorious, made a lion’s 
roar and blew his conch. (12)

At the same time were sounded the conches, war- 
drums tabors, and drums, horns, and the sound 
became tumultuous. (>3)

Then seated in their great chariot yoked to

    
 



I . ]  THE BHAr.AVAD GITA. 7

white horses, MAdhava and the PAndava (Arjuna) 
blew their divine conches, ( h )

Hrishikesa (the ruler of the senses) blew his 
Panchajanya and Dhananjaya his Devadatta; 
Vrikodara of terrible deeds blew his mighty conch 
Poundra. (15)

The King Yudhishtira, the son of Kunti (blew 
his conch) Anantavijaya ; and Nakula and Sahadeva, 
(their conches), Sughosha and Manipushpaka. (16) 

And KAsya of the great bow, Sikbandi of the 
great chariot and Styaki the unconquered, (17) 

Drupada, and the sons of Draupadi, O Lord of 
earth, Saubhadra the mighty-armed, all separately 
blew their conches. (18)

That tumultuous uproar rent the hearts of the 
sons of Dhritarashtra, resounding through earth and 
sky.  ̂ (19)

Then having seen the sons of Dhritarashtra 
standing in battle order, the throwing of missiles, 
having almost commenced, Arjuna the son of Pandu 
whose emblem is an ape took up his bow. (20) 

And then speaketh (spoke) this word to 
Hrishikesa, 0  Lord of earth,

“Achyuta, stay my chariot in the middle of 
these two armies, (21)

“ So that I may see who have stood up eager for 
battle and with whom I should fight in this outbreak
ing war; (22)

“ So that I may also note those who have here 
gathered together and intend to gratify the evil- 
minded son of Dhritarashtra.” (23)
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Sanjaya said :—Thus spoken to by Gudakesa 
(one that has overcome sleep), O Bharata, Hrishikesa 
drove the best of chariots to the middle of the two 
armies ; (24)

And having stayed it in front of. Bhishma, 
Drona and all the princes of earth, said, “ Partha, 
behold all these Kurus. (25)

There standing up in both the armies, Partha 
saw fathers (uncles) and grandfathers, teachers and 
mother’s brothers, brothers (cousins), sons and 
grandsons, comrades, fathers-in-Iaw, and benefactors; 
seeing all these kinsmen standing arrayed that 
Kunti’s son was deeply moved to pity and in sadness 
spoke this (as follows). (26 and 27)

“ At seeing these my kinsmen, O Krishna, that 
stand up eager to fight, my limbs fail and my mouth 
is parched, my body quivers and my hair stands on 
end ; gandiva slips from my hand and my skin burns 
all over. (28 and 29)

“ And I am not able to stand and my mind is 
whirling, and 1 see evil omens, 0  Kesava, (30) 

“ Nor do I see anything good in slaying my 
kinsmen in battle; Krishna, 1 wish not for 
victory, ivir kingdom nor pleasures ; what is king
dom to us, 0  Govinda, what enjoyments or even 
life ? Those for whose sake kingdom is desired as 
well as (pleasures and their means—all those stand 
here in battle abandoning life and riches, the pre
ceptors, fathers (uncles), sons, as well as grand
fathers, mother’s brothers, fathers-in-law, grandsons 
brothers-in-law and (other) kith and kin; I do not wish

    
 



THE BHASAVAD OITA,

to slay these, O Madhusudana, though they (would) 
kill (me), and though it be for the kingship of the 
three worlds; how then for earth ? In slaying the 
sons of Dhritarashtra, what pleasure can be ours, 
OJanardana? (31—35)

Only sin will take hold of us in slaying these, for 
though they are ruffians, we kill our own kins
men. So it is not fit that we kill the sons of Dhri
tarashtra, our kinsmen. Indeed how can we be 
happy, O Madhava, having killed our kith and kin ? 
However, these infatuated witi, greed do not see (the 
guilt) in the destruction of the race and do not see 
the sin in being treacherous (to the lives of) friends. 
Why should not we (also) see (that it is wise) to 
turn away from such a sin, O Janardana,—we who 
clearly perceive the evils in the destruction of races ?

(3 6 — 39)
(What are the evils ?)

In the destruction of the race, the virtues of the 
race handed down from time immemorial perish 
altogether- When virtue is lost, vice invades 
the race. /  Being overpowered with vice the women 
of the race become corrupt; women corrupted, 
O Varshneya, the confusion of the Varnas (castes) 
arises ; / (such) confusion of castes leads to hell 
the race as well as those who prove its ruin ; for 
their ancestors fall deprived of rice-balls and liba
tions'of water./ By these misdeeds of the slayers of 
farftily leading to the confusion of castes, the 
eternal caste virtues of the race are destroyed, 
O Janardana, anct men who have lost the virtues 

8
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the family, we are told; surely live for ever in
11. ( 39— 44)

Alas ! to commit a great sin we have made up 
ur mind, in that we,desirous of the kingdom and plea- 
ures thereof, are prepared to slay our kinsmen; (so I 
hink) it would be much better for me if the 
ions of Dhritarashtra with weapons in their hands 
should in the battlefield slay me unarmed and unre
sisting.  ̂  ̂  ̂ (4$r"4<)

Sanjaya said:—*' Having thus spoken on the 
battlefield Arjuna sank down on the seat of the
chariot, casting away his 
perplexed with gnef.’*||̂ ;y|

)OW and arrow, his mind

Thus ends thp first Adhyaya of the tJpaniahads of the Rlingavad-Rita 
entitled the Uespondenny of Arjuna,

    
 



SECOND ADHYAYA.

S&njaya said:—To him (Arjuna), thus overcome 
with pity, with eyes dimmed with tears and grown 
despondent, Madhusudana spoke these words. (t)

The blessed Lord said :—Whence has this in
fatuation thus inopportunely invaded thee which 
behoves the ignoble and stands in the way of Svarga 
and glory, 0  Arjuna ? (2)

To despondency do not give thyself up, O 
Partha ; it does not become in thee. Shake off the 
paltry faint-heartedness; and stand up, Oslayer of 
enemies. (3)

Arjuna said ;— O Madhusudana, how in battle 
shall I attack the venerable Bhishma and Drona with
arrows, O slayer of foes ? _    (4)

Better to live by beg<;ing_jrLLhisjiMji^than to 
slay the |̂|||g|||||n (great)

bd with
(5) 

ed thus:

elders, I kh#ri 
their blood-jljljlB

___
who are riiy-veiflth-aed jey , —  -----  —  -'

Nor do we know which is more probable, that 
we conquer them or that they conquer us those very 
sons of Dhritarashtra stand before us, whom having 
slain we might not wish to live. (6)
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My very nature, natural courage, is overpowered 
with the vice of faint-heartedness. I am bewildered as 
to what is right and ask Thee Which is surely the 
preferable course ? Please tell me decisively, I am Thy 
disciple, rule me who am seeking Thy refuge. (7) 

Indeed I see not what could drive away the 
grief that withers my senses, even if I should on earth 
obtain the richest kingdom without any rivals, or 
even the lordship over the gods. (8)

Sanjaya said :—Having thus spoken to Hrishi- 
kesa, Gudakesa, the terror of foes, said to Govinda 
“ I will not fight,” and became silent. 0  Bharata, 
Hrishikesa in a laughing mood spoke these words to 
nim that (stood) despondent in the midst of the two 
armies. (9* 10)

With the knowledge of the greatness of the I<ord and 
devotion to Him, whatever is done as His worship 
or as one’s own duty, becomes highly righteous; and 
the highest virtue to be practise! by the Kshatrias is 
the chastisement of the haters of Narayana and their followers. 
To Arjuna who out of love for his kinsmen regards that 
duty as something unrighteous, Sri Krishna intends in the 
whole of y^g^^a Sastra to show clearly that his highest duty 

the 
tion of
L,ord lack < >f judgnraiit.

T l ^ ^ B M ||B |j | | | j j |^ ^  grieved
tho9 |H|jj|H and

speakest words of wsao^^hewi^^neTO not for the 
dead and (as) for the hVtffgF*" (11)

IVortis of wisdom, f.e., arguments framed with thy own 
understanding, not agreeable to the wise. The term, Pragna- 
vada may also mean words or arguments contrary to the views 
of the wise (Pragna+avada). P'orin the words of Arjuna
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‘ Seeing my kinsmen &c.,’ ( ) there is no word or argu
ment acceptable to the wise. And the wise never speak of 
the chastisement of the haters of Narayaua and their[foIlowers 
as Adharma (unrighteous). The hemistich explains why those 
about to perish need not be grieved for. For the dead shall 
be taken in the sense of ‘ for those whom death awaits.’ And 
for the living, in the sense of * as for the living’ ; i.e., the wise 
do not grieve for those who are about to perish just as they 
would not grieve for the living; or just as the living do not 
deser\'e to be grieved for, so also those whom death is about 
to overtake as well as the dead need not be grieved for. The 
copulative conjunction has the force o f ‘ like’ o r ‘ as'implying 
comparison. Hence the qualification in the first half ‘ those 
that should not be grieved for.’

Then arises the question ‘ why the wise do not grieve,’ 
how A ’s arguments are not acceptable to them.’ The matter 
should be analysed th u s: whether A ’s grief is on account 
of the destruction of their souls or it is on account of 
the destruction of their body or whether it is on account 
of the belief that the body being dissolved the soul ceases to 
be, and the destruction of the one is the destruction of the 
other. To refute the first of these three positions. He says ;

Nor at any time verily I was not, nor thou, nor 
these princes of men ; nor venly shall we all ever 
cease to be hereafter. (12

N orat a n y ...J  not, f.e., I  did exist ; thou didst exist, 
these princes also did exist ; you and I, we all indeed shall 
exist in the future. Here the relation to the past and the 
future being told, the eternal nature of the soul without a 
beginning is pointed out. The existence at the present being 
explicit is not expressly stated. When the two negatives are 
sufficient to make the statement emphatic, the other particle 
‘ verily ’ draws our attention to the text, ‘ The eternal of the 
eternal,’ which draws a distinction between the eterna 
Lord and the souls that are also eternal. The former does 
not come into the state of being limited by a material body 
which is subject to birth and death, while the souls suffer
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the pains arising from birth and death affecting their bodies. 
The particle ‘ cha’ in the second half is to cumulate the 
absence of destruction and the absence of beginning toge* 
then The particle ‘ tu’ directs attention to the distinction 
between the l,ord and the souls, though both eternal as 
already stated. This is discussed in the Sutras ( )

Those who have not already admitted Sri Krishna is 
the Lord without a beginning, will construe the sentence 
as it is. But those who already know that, and only doubt 
the eternal nature of souls will supply the w ords‘just as—so 
also’ and construe the sentence thus : just as it is not that 
I did not exist, so it is not that thou as well as these, ye all, 
did not exist, w., just as I exist through eternity, so do you 
all.

Here the two interpretations of the sentence imply the 
following two syllogisms.

(1) Krishna, Arjuna and other intelligent beings are in
destructible ; for these are all positive entities from eternity 
like the Prakriti to be spoken of in the verse ( i6).

All positive things from eternity are indestructible. 
Krishna and other intelligent beings are positive things from 
eternity. Therefore Krishna, etc., are indestmctible. (The 
proof of the major premise is given in the verse i6).

(2) All the intelligent beings who have no beginning
are indestructible. Arjuna and other princes are intelligent 
beings from eternity. Therefore Arjuna and other princes 
(just as Krishna is) are indestructible. The proof of the 
major premise is afforded in the verse ( 13). The proof of the 
subject of the major premise, f,£., the middle term, rests upon 
the Sruti, (‘ The eternal of the eternal). Thus it is shown to 
Arjuna that the souls being eternal and not fit to be grieved 
for, the reasons for his grief are ill-founded and inadmis. 
Sible in the view of the wise. ( 12)

A, The second alternative that the grief is on account 
of the destruction of the body is refuted thus:

Just as childhood, youth (and) old age (befall) 
the dweller of the body while in the same body, so also
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change of body befalls (him); the wise one therefore 
does not become perplexed thereat. (i6)

V. When every state of the body passes away in the 
succeeding state, the body is a fresh one; so the body in 
the state of ch iU j|*^M iavin ggon ^ or t h a t J n the state of 

no grief reason for
the absence of f | ^ H | H H H | p P ^ H P ^ ^ H B o d y  the 
sub.sequent s t a t ^ H ^ B j j j j ^ ^ M ^ H j ^ ^ ^ E g  thus fully 
iiiade un̂  occasion-for
grief even on whole,
another body is s u ^ T r t a B R I ^ ^ R ^ R ^ B B l y  when the' 
old and worn out body appears a satisfactory representative 
of the youthful bpdy that is lost, it must be all the more satis
factory to obtaiiM  ̂ fresh one on the fall of the worn out

weframe. Hetice flle wise do not grieve for the loss or the 
destruction of th^ body. That in the first case there is only 
the change of stat«, while in the other there is the change of 
the thing itself subject to the .state, is a matter of no great conse
quence; for we .see gold is paid and cotton stuff is purchased 
in its stead. The change of condition here spoken of refers 
only to the limited soul imprisoned in a bod}’ ; but it does not 
refer to the Lord in whose case there is not the question of 
His being related to a separable or material body as there 
is in the case of the soul. All this is pointed out by the use 
of the tenn ‘ Dehin ’̂ (the dweller of the body).

An objection may arise thus:—There is no soul other 
than the body itself. Taking this view, it will be found that 
in the aforesaid syllogisms the major tenn would either be 
found altogether false or become contradictory, when the 
middle tenn is the body; or if the soul be taken as the mid
dle tenn, it might be altogether false, the subject not being 
granted or proved. These are the two views under the 
third alternative in refutation of which the .same verse is 
again interpreted thus:

In the same body the experience arises of the different 
states,childhood, youth and old age in this manner ;—‘ I who 
was in childhood am now the occupant of a youthful body; I
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frame, the organs 
individual of 
mind and the 

ces of objects 
t cannot be the 

Thus the soul 
the bod}’’, etc., 
con.sciousness

who was in a youthful body am now in an old and worn out 
one.’ This experience by its nature implies one dweller in the 
body from which he is evidently different. The terra ‘ body ’ 
here means the collection of the material 
of sense and th e jn ii^ .. In oae-aiii the,.

..intelligent n| 
various orgai 
do arise, whil  ̂
identical-sul: 
iTs to be inferi] 
from the iu|
of being the identical possessor of vailous experiences 
of the changing objects or of the different meatis thereof 
is not attributed to the body etc. By the of the singular 
as ‘ the dweller of the body, ’ only o n e  distinofe'om the body is 
shown to be the conscious subjectuf the different states, such 
as childhood; similarly the succession of sei^ral bodies befalls 
one and the same individual. Thus in the first half the 
distinctness of the soul anl by the first three feet the change 
of successive bodies are clearly shown. The subject of 
the major premise, when the soul is taken, is therefore not 
unproved; for the very activity of the new-born child, espe
cially towards appeasing its hunger, enables us to infer the 
existence of one con.scious individual in that body acting under 
the impulses which are the re.sults of experience in a series of 
similar previous existences and thereby to infer that the 
intelligent principle is an eternal entitj’.

Still it may be asked why that consciousne.ss implying the 
identity of the .subject should not be attributed to the body or 
any part of it, whicli Charvaka and other people argue to 
be. the case. The solution of the question is thus given;

The wise do not commit any mistake in that respect. That 
is, the specious or fallacious arguiuetits are perceiv’ed by 
those who have a correct understanding that the body and 
the organs are evidently the means, but can never be 
the agent that is the common subject of all experiences (i.l).

The next questions t’hat agitate the mind of Arjuna are
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these: “ Krishna, all that you have said is quite tm e. Ac
cording to the explanation now given there is no loss of the 
bod}’’, to o ; for when one is lost, another and better one is 
ready to take itsi place. Hence it has been obs.er.ved there is 
no reason for grief that the kinsnieu will be lost, since they 
are not destroyed. However, when tk^y are dead it is I that 
shall be the loset and subject of misery; for I coiild not then 
enjoy the sight of their beloved person, tfieir embraces, their 
conversation, etc., which are the only means of happiness; on 
the other hand, th ei^ ^ ^ ^ £^ i^ i^ | u ^ ^ ^ ii^ v em e miserable 
when see their 
To clear these doil

Kunti’sThe contâ  
son, (do they a* 
cold (sensations 
and go, they are impermanent 
them ineffectual.

h6i ."Hid 
ey come 

O Bharata, render
( h )

F. The word ‘ Matra ’ means what are perceived 
and is from the ro o t' M a; hence it means the objects 
of sense as well as knowledge of smell, etc. The 
words hot and cold imply the experience of the several 
objects, agreeable and disagreeable. Wlien good smell, 
good taste, good colour, etc., are presented in experience, 
they give pleasure. When disagreeable smell, etc., are present
ed they cause pain. By the particle which has the | 
emphatic force is uttered in a questioning tone. The questioii 
is this. O Kunti’s son, do you think these contacts of the 
objects and the senses alone and their mere perception, whether 
they are good or bad, can become the source of pleasure 
and pain? No, they alone cannot. On the other hand 
they are capable of becoming such when iAimaua is added to 
them. This Abhimana may arise in three ways. i. The in
dividual may regard the objects to be good and so love them.
2. He may think them.bostile and so hate them. 3. He may 
be so foolish as. to look upon the body and mind and the 
organs as permaiiently belonging to self and so he may 

3
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fail to see the distinction between his self and the perishable 
things.

To show why the contacts alone cannot with reference 
to the several objects be said to become the cause of pleasure 
and pain, the danse ‘ They come and go ’ is added. Hence it 
is to be construed thusj#—‘ Since they come and go ’ ; or it may 
be taken as a restrictive clause furnishing the reason. This 
characteristic being variable is predicated of the contacts of 
objects that are the cause oj cold and heat, pleasure and pain. 
When a n y th in | M ^ ^ ^ ^ ^ ^ ^ ^ ^ ^ ^ ^ g  that is qualified 
by some contained the
predicate According
to this 1’''̂  tllC clause

the

pleasure a ilB p W B B H B H P iM li| P i^ ^ on tact between the 
objects and the senses being always granted, they give pleasure 
or pain or cease to do so as Abhimana is present or not. 
For in sleep and similar states Sri Chandana (the cool sandal 
pigment) or a spark of fire, etc., may come in contact with 
the organ of touch which is necessarily connected with the 
internal organ of mind and its inseparable master, the soul; 
but then the experience of pleasure or pain is not seen 
to arise. Kven in the waking .state we see that a particular 
sense ceases to produce its experience, if the ‘ will’ of the 
intelligent soul is not prepared to place the mind at its service. 
Thus by the presence or the absence of the one circumstance 
Abhimana or will, the power of the contact between the objects 
and the senses is determined as effectual or ineffectual in 
producing pleasure or pain. Now, it is clear, mere contact 
of these two cannot become the source of pleasure and 
pain. It should be noted that even in sleep the sense of 
touch docs not cease to act, though the other senses may be 
closed. It is for the purpose of pointing out the fact that 
the contact between this sense and the objects exists even in 
that state, that the terms cold and heat are used as indicative 
of the two states, agreeable and disagreeable.

Moreover, the variable character is not in the form of a

    
 



U.] THE BHAGAVAD GiTA. 10

continued series of two alternating stales of pleasure and 
pain, like tbe current of water in a perennial stream. Such, 
a continuity of the contacts hetween the senses and their 
objects yielding pleasure and pain cannot be observed to 
exist. If there were such continuity, the circumstance of 
Abhimana or will observed to be causally connected with the 
two states should be denied altogether. It would also be 
inconsistent with the whole course of the arguments intended 
to turn away Abhimana from the heart of Arjuna. But on 
the other hand there may be and there is complete interrup
tion in the alternation of the states, just as the change of 
colour in leaves and flowers takes place, the succeeding state 
never changing for that of the previous one. We actually 
observe the ccnttimuty of these sensations is effectually 
interrupted in deep sleep, in a swoon or trance, in deep 
meditation, attended with a state of perfect insensibility to 
external impressions. Such is the variability here intended 
to be conveyed, to explain which proceeds the next clause 
‘ they are impenuanent,’ Now the sense of the whole verse is 
this: The contacts of the objects with the senses, y'*’' " ^ 
are the cause of giving cold and heat (the agreeabl^ 
disagreeable sensations) are as such only impermanent, ^ ^
may altogether cease to be the source of any sensation, of 
pleasure and pain. Since the capability or power of the con
tacts to give pleasure, &.c,, may be interrupted, it becomes clear 
that only when joined to Abhimana the contacts are effectual. 
Hence Arjuna is desired to render the force of contacts in
effectual by giving up Abhimana. If one of the circum
stances the presence or absence of which is invariably observed 
to precede the production or the absence of an effect is taken 
away, we cannot expect the other circumstances alone to 
bring about the effect. ( 14)

Obr—Misery or grief might be avoided by not going to 
battle. So it might be asked why one should go to battle and 
seek to overcome grief by endeavouring to root out Abhi
mana. In clearing this doubt of Arjuna the Lord points out 
that the absence of grief to^beJBBH|J^^erasingAbhimaim
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orifalse love’of, body, &c.,"though in itself a great end, be
comes also the means of realising the final beatitude, and says;

O Bull among menj whomsoever these (contacts) 
indeed do not agitate, that Purusha, who unperturbed 
regards equally pleasure and pain, becomes fit for 
immortality. (15)

The term ‘ Purusha’ is used here to convey two facts : 
one who has the actual perception of the body ; and one who 
knows the Perfect (Brahman). Unperturbed, i.e., capable 
of keeping himself above the influence of the exhilaration or 
dejection that may be produced by the pleasurable or painful 
sensations ; then he can regard pleasure and pain equally. 
He regards even pleasure to be pain on account of its being 
unfit to be sought after. Just as pain is no end of man, so the 
pleasure arising from the objects gratifying the senses is also 
no end to be sought after,-this being an impediment to seek- 

iing eternal bliss. He who thus looks upon both pleasure 
and pain in this light comes to regard both equally fit to be 

j  ̂ 'di.» Hence the person, man or woman, destitute of 
1 MHt whom the prospect of pleasure and pain does not
' . “Jitate is able to tread the path of Mukti. The term

‘ unperturbed ’ furnishes the clue to the next stage of 
becoming indifferent to pleasure and ̂  pain. And this in
difference leads to nipping Abhimana; for now the soul ceases 
to look upon certain things as the cause of pleasure, while in 
other things he does not see the source of pain. The two 
senses of the term Purusha remove two objections.

(1) In sleep and some other states absence of Abhimana 
may be common to the wise man as well as the worldly men 
of ignorance; and in such states no feeling existing, it might 
be supposed that the worldly men are also equally entitled to 
Mukti. This difficulty is removed when we say that Abhi
mana should be absent when the Jiva is wakefully conscious 
of the body.

(2) Mere absence of feeling cannot lead to immortality 
or Mukti, since the Sruti emphatically lays it down that only
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byiknowing Him the soul isireleased. This objection is also 
removed by saying that the person who sees the perfect 
Brahman is capable of overcoming Abhimana, &c.

A. Arjuna has already said that the slaying of kinsmen, 
ruffiatis as they were, would certainly lead to sin, which 
would lead to damnation in the other world. Hence if he 
should think there is reason for grief, the L,ord says

{a) From unrighteousness results no happiness 
(good), (just as) from righteousness results nothing 
miserable (bad) ; of both these (facts) the conclusion 
(truth) as handed down is actually observed by 
those who have seen the Truth, (i6)

V. The terms Sat and Asat mean righteous and un
righteous deeds respectively; and the terms Bhava and 
Abhava mean happiness and misery. The proposed war to 
punish the haters of N araya^H I^BBM BlfeiM liiU ailll^  be 
regarded an unrighteous a J  
misery in the other world! 
enhance the blessings in thj 
half of the verse institutes 
v'ew. The great and wise|l 
the traditional view but have also acttia 
conclusive and truthful character, that a righteous deed 
never leads to misery, nor an unrighteous deed to happiness.

The same verse bears another interpretation in answer 
to a question affecting the validity of the argument by which 
the eternal nature of Krishna is required to be inferred from 
the circumstance of having no beginning. The objection is 
that the argument referred to might fail for want of an obser
ved instance for verification. For, except Krishna it would 
be difficult to find one that exists without beginning or with
out end. Now this verse proceeds to show there are other 
things of that nature.

(b) Just as there is not the (antecedent or the 
subsequent)non-existence of the Cause (Prakrit!), so
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also there is not the (two-fold)non-exlstence of Brah
man, and the truth of both these (handed down by 
the wise) is in the observation of those who directly 
perceive the Truth.

V, In this interpretation the following points should he 
borne in mind. The word ‘ Abhava ’ is twice used as well as 
the predicate. The word ‘ Sat ’ means Brahman, the intelli
gent and efficient cause, and ‘Asat ’ means the unintelligent and 
material cause. It is just possible to write the sentence brief
ly thus: Of Asat and Sat there is no Abhava or absence. 
The purpose of making two separate statements is to empha
sise the tnith of the observation of the co-existing circum
stances in the argument referred to. Hence in the subsequent 
verse many are the instances enumerated, where the obser
vation may be verified. Even here the first of the two state, 
ments is suffi ĵ ^ ^ t ^ ; but the second is

L)le relation, of the circum- 
j^l^rvEd. tgp^ t ^ ^ l ^ e d ,  viz., absence of begin- 

^gument where Sri Krishna 
pification. As before the 
pr accepting the existence 

JSstTtute of beginning and end. ( i6)

A. The statement that Prakriti, Pumsha, and Kala exist 
for ever might have a different purpose and the tradition 
might be altogether unfounded; so the perception of Prakriti 
and Pumsha (Asat and Sat) not being possible, their existence 
might not be granted. Hence the aforesaid arguments 
would remain defective. To meet this objection the Lord 
finds it inadequate to prove this or that to be eternal and so 
proceeds to propound the general characteristics by 
which our belief in eternal existences is produced and 
sustained.

Absolutely indestructible is that by itself, know 
thou, by which all this is pervaded; no one can work 
the destruction of this which is irreducible. ('?) ^
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V. In the first sentence it should be taken that the all- 
pervading thing is not only indestructible but also destitute 
of beginning. By the term ‘ indestructible' it is possible to 
take as such anything that does not'become decayed in virtue 
of its own nature, while some more powerful causes such as a 
curse or some great effort might bring about its destruction. 
This possibility of doubt is removed by the second half which 
says that there can be nothing powerful enough to destroy 
w'hat is irreducible or immutable. Thus it is shown there are 
things other than the Jiva which are eternal by their very 
nature of being omnipresent. They are Varuas (letters or 
fundamental elements of language), space, &c., and these 
may be taken as the observed instances necessary for convinc
ing us of the truth of the premises.

A. The Sruti declares that the soul is a reflection or 
the image of God; and a reflection or imyjpjnust be pro
duced by Upadhi or conditions. For 
of a face is dependent upon the mi: 
surface which is the chief 
production. In the case of the 
can be taken as the condition

reflection 
suitable 

its 
that 

se
couia uesCv,. F ’ence it would foil 
called souls are perishable, for they 1 
body which is itself perishable, as is the ; 
a mirror. The existence of the Jiva as sitl 
since the very relation of the original i 
tion (Upadhi) is impermanent, even as it i! 
the reflection of the face. Thus it would ap 
ments already advanced to prove the eternal: 
spiritual existence are thoroughly impugned. To xH P » this 
contradiction and clear the doubt of Arjuna, the Uoro^says: 

Destructible are these bodies of the eternal 
(souls) who are dwellers in body, who are in
destructible and (like unto the) immeasurable ; there
fore do thou fight, Bharata. (i8)

V. The genitive singular in the original should be 
construed in the plural as denoting the class. By pointing
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out the destnictible as "these bodies’’ it is indicated that 
there are other bodies which are not perishable. Hence it can 
be seen that this condition necessary for speaking of souls 
as reflections of the Lord, is not the perishable body, but it is 
a different and pennanent one. Thus the first ground of ob
jection in the counter-argument is refuted. Hence also the 
propriety of the attribute ‘ denial ’, which is demonstrated 
thus: Souls are eternal since their condition or Upadhi 
is also eternal, unlike the reflection of the face in a 
mirror. If  the clause ‘ dwellers in body' be omitted, 
the attribute ‘ the eternal ’ would imply that the Lord, too, is 
conditioned by the perishable body. The second ground of 
objection is set aside by the clause ‘ who are not destructible’* 
For this clause means the Saririn is not subject to des
truction that might be supposed to arise from withdrawing 
or destroying.lbe relation between the original and the con
dition or c; 
Bimba at 
ciated, 
come

yice for reflection. That is to say, the 
jeing both eternal and eternally asso* 

•the soul cannot be supposed to  
risible and perishable bodies are 

le image of the face is limited in 
iitions are also limited.. .
condition is a permanent one it 

lat the original or Bimba is of finite 
inite things can be such. Thus the condi- 

jinal being both finite or limited, their 
position must as in the case of any 

. mirror be necessarily limited in time. Hence 
it i^ ^^^possible to see how the soul spoken of as 
an ini^Pcan  be regarded eternal. To clear such a doubt is 
added the clause ‘who are like unto the immeasurable.’ ‘ The 
immeasurable’ means unlimited, i.e.. omnipresent. The soul 
is not of course omnipresent and so it figuratively conveys a 
common situation and similarity; that is, the soul is (in a 
certain respect) like unto the omnipresent Lord, i.e.. His image. 
Thus it is possible to understand the eternal nature of the 
soul whose relation to the omnipresent Lord his original, 
cannot be limited in time. As to the question of the qmni-
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present being the Bimba of the image, it should be distinctly 
borne in mind that, in the case of the soul, the tenti image 
or reflection is used to imply certain similarity, or a reduced 
similarity to the Bord, but not in the ordinary sense. Accord
ingly Sri Badarayana’s Sutra runs thus. “ The contradiction 
affecting the authoritativeness of Scripture does not arise, 
since the soul has existed all along with the Supreme Being 
it being thus observed also in Scripture.” (11. iii. 30).

The last foot of the Sloka concludes the argument and 
states the result. /,if, since the original, the condi
tion and their relation are uninterrupted and consequently 
the soul cannot be supposed perishable, the counter-argument 
does not stand. The arguments advanced in verse 12 are 
unshaken and prove the soul to be eternal. When the old 
and worn out body is lost, there is the consolation of obtain
ing in its place a fresh one. The grief caused by the present 
loss of kinsmen’s society, &c., can be overcome and cast off 
by abandoning Abhimana, which is the surest way to the 
highest good of man. Therefore, O, Eharata, do thou 
fight in worship of the glorious l,ord.

It might be asked why the Bord is to be worshippeid by 
the soul, though both are equally eternal. This question 
also is answered in the verses 17 and ’ S, Now they may be 
translated as follows:

Know that to be the Imperishable by which all 
this is pervaded, &c.

That is, the Bord is the imperishable by whom all this 
[the universe, space, time and qualities] is pervaded. Brah
man, the Bord Vishnu, is absolutely connected with all time, 
space and Excellent qualities and this is what is meant by 
pervasion. The particle ‘ tu ’ in the original draws at
tention to the distinction between the eternal Bord and 
souls, &c., which are also eternal. Destniction or perishable
ness may be of four kinds, t7b.,to be non-eternal, to be subject 
to the loss of body, to be subject to misery and to be imper
fect. The Bord is the imperishable in every sense, whereas 
time, space and Varnas (alphabet) though eternal and con- 

4
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nected with all space cannot be spoken of as being perfect in 
qualities. The soul is also eternal tu t limited with (regard 
to space and qualities.

Again it may be asked that though the I,ord may be the 
indestructible or imperishable in every sense, still what is 
the peculiarity in the Lord that differentiates Him from the 
soul in point of indestructibility. In answer to this query the 
first half proceeds. Here the word ‘ Saririn’ (embodied) 
means those that have the perishable or mortal frame, i,e., 
those that are still in Samsara, Therefore it should be under
stood that the souls who are eternal in their essential form 
possess bodies that are destroyed (and necessarily produced). 
When it is said that the bodies of the souls in Samsara have 
a beginning and an end, it is clear the body of the released 
souls is not of the external character entailing birth or death. 
Much more is it clear that the Lord who rules the released 
also has an essential form or body. Thus it is pointed out that 
grief is an inevitable evil that besets those who are imprisoned 
in a mortal frame subject to birth and death and that 
souH are evidently imperfect in respect of qualities. Thus 
.theisoul though eternal by essence and existence is subject 
to destniction in the other three senses, while the Lord is 
absolutely free from it in evory sense. Hence the difference 
between them is very great and the necessity on the part of 
the soul to worship the Lord is stated in conclusion by the 
third and fourth feet. Now to construe it- Therefore i.e., there 
being immense difference.between the Lord and the soul, 
-and the Lord surpassing all the souls by His supreme and 
perfect excellences ; fight thou, O Arjuna, in worship of the 
Lord who is absolutely imperishable and unlimited in res
pect of time, space and qualities. The force of the last two 
epithets, imperishable and immeasurable, is that the Lord is 
to be worshipped not only because He is imperishable in 
every sense as already pointed out, but because being abso
lutely imperisha ble He is the only Independent Ruler of th« 
universe and that Mukti (salvation) is wholly in His .gift, and 
He gives Mukti when He isjworshipped by doing t̂he duties
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assigned to each iu this life, whether it be war, sacrifice or 
anything else. ( i8)

Objection ; It has been said that the intelligent entity 
of souls is eternal, that the Lord being absolutely imperish
able in every sense of the term is the Independent Ruler and 
that the soul losing the body in spite of its wish and subject 
to the consequent misery is a dependent existence. But the 
eternal nature and the dependent state of existence of the 
soul do not appear to be supported by reason ; for one is 
seen to Kill, another is seen to be Killed, and so on; further 
the soul feels that it is the independent author of such 
actions. To remove such an objection, the Lord says ;

He who thinks this (person) to be the slayer 
and he who thinks this (person) to be slain—those 
two do not perceive (the truth); (for) this (person) 
does not slay ; nor is he slain (19)

V. The person who thinks that this soul is the inde
pendent agent in killing that soul; and the person who thinks 
that soul is killed by this acting independently—both these, 
vis  ̂ he who believes that the soul is not eternal and 
he who believes that in slaying and other activities the soul 
is independent, are persons who do not perceive the tn ith ; 
they are ignorant of the eternal character of the soul and of 
the absolutely infinite and independent nature of the L ord ; 
they both are mistaken. A notion is set aside as an illusion, 
only when the correct notion of the thing concerned is gain
ed by actual observation &c. What is that observation ? It  
is briefly stated thus: He neither kills nor is he killed. For, 
as has been explained, Bimba the Lord is eternal, the condi
tion, the intelligent essence of the soul is unlimited by time, 
though finite in other respects, the relation of the 
Bimba and the Upadhi (condition) is eternal, and all these are 
without a beginning. So the Jiva neither kills another 
Jiva, nor is killed. The Jiva being only Prati-Bimba and 
consequently dependent cannot do it by himself. This ob
servation! of the character of the Jiva shows the mistake in 
thinking him to be the agent or sufferer 6T sTaytng. • Like"
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wise every activity of the Jiva is subject to the control of the 
Lord, but never independent.

Further it should also be understood that it is a mistake 
to suppose the Lord to be the destroyer of the Jiv a ; for the 
intelligent existence, wV., the soul is not observed to be 
destroyed by the Lord. ( 19)

A. I t has been said that both the Lord and the soul are 
neither originated nor destroyed. The Lord has been said to 
be absolutely independent and perfect, since He has no birth 
or origination even in respect of body; while the limited 
character of the soul is pointed out on account of his being 
subject to birth, &c. in respect of body &c. In  support o’f 
these statements Vedic texts are quoted (thus):

Neither is he born nor doth he die; and having 
been once in existence, he is not to be produced again; 
he is unborn and indestructible, is eternally of the 
same character; he is a wanderer through bodies; 
he is not slain, when the body is slain. (20)

V. He the Jiva is essentially unborn and incapable of 
destruction. If  he is unborn, it might be asked whether the 
origination or birth of Jiva is to be understood in the same 
sense as is the Lord’s wisdom which existing for ever without 
increase or decrease may from His inconceivable power of 
manifestation be spoken of as produced at times. Such is the 
idea conveyed by the Snit'S ‘ He saw th at,' &c. (Ch) This 
is denied of the Jiva who does not of his own accord mani
fest himself as he essentially is, like the wisdom of the Lord 
whenever he wishes.

The reason why the Jiva is essentially neither born nor 
destroyed is furnished by the epithet.s, unbonit itidestrucliblc 
and eternally of the same charactet. These attributes are 
primarily true of the Lord, and Jiva being similar to the Lord 
they equally apply to him. The principle is when attri
butes admittedly belonging to one are predicated of an 
altogether different thing, similarity is necessarily conveyed.

*  Pnra—ft body t Ana to go through

    
 



I I . ] THE BHAGAVAD GITA, 29

Thus we see the principle of Analogy recognised in the in
ductive sciences is also made use of in this case. By the 
first two epithets the origination or destruction of the Bimba 
is denied. By the third epithet it is pointed out that the 
relation between the Bimba and Upadhi is also without 
beginning or end, in which case alone immutability of the 
nature of the Jiva becomes conceivable.

When it is said that Jiva cannot analogously with the 
Tord’s wisdom be spoken of as manifesting himself as he 
essentially is, it may be enquired what circumstances con
stitute our notion of Jiva’s birth or origination. In answer 
the fourth epithet is given, viz., he goes from body to body ; 
and from this circumstance we speak of Jiva as being born. 
Now it might ^appear that this body is the Upadhi the des
truction of which entails the destruction of the soul. This 
doubt is cleared by the last clause. As has been explained 
under verse i8 the Upadhi or condition which makes the 
Jiva an eternal image of the Uord is also eternal and different 
from the corporeal frame, which is also sometimes spoken of 
as an Upadhi. So the destruction of the corporeal system does 
not bring about the annihilation of the Jiva, the intelligent 
being.

Another version. The first half describes the Uord, and 
the second half the soul. In this interpretation the combi
nation Nayam is to be separated thus: N ^+A yam : which 
means Ayam Na, this (highest) Person the Uord. To 
translate the verse :

This highest Person is neither produced nor 
destroyed ; having been (for ever in existence) He 
at times becomes manifest; but He is never born 
(with a corporeal body). This soul, too, is unborn 
and indestructible and is •eternally of the same 
character, being the wanderer through bodies ; but 
he is not destroyed even when the body is des
troyed. (20)
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F. The Lord is not subject to the limitation of coming 
by and losing a perishable body; hence it need not be said 
that the Lord is essentially an absolute and eternal exis
tence incapable of being annihilated; hence also it is plain 
that the Lord is the absolutely Independent Ruler of the uni
verse. Then it might be asked how we should understand the 
birth of Rama, Krishna, &c., whom we believe to be the Lord 
Himself. The non-manifest Lord, it is said, is always in the 
forms of Rama, Krishna, & c , but only at times He shows 
Himself again and again to the eyes of the world and is never 
overwhelmed by a corporeal body like the finite soul.

Though like the Lord the Jiva too is unborn and indest
ructible, like the Lord he does not however become absolute, 
for his finite character is ever immutable. This is the force of 
the epithet Sdsvata in the text, which means from eternity to 
eternity the Jiva cannot divest himself of the dependent or 
finite character, which is his very essence and nature. In con
sequence of this nature, it is intelligible, he is, in spite of his 
wishes, subject to the passage from one body to another; and 
there is not the slightest reason for supposing the soul to be 
an independent existence. The one other important character
istic to be borne in mind is pointed out' iir the last clause 
that the destruction of the body is no destruction of the 
soul. (20)

A. In verse ( 19)  it has been said that he is ignorant who 
thinks that the spiritual nature of the Jiva is destructible or 
has independent power to destroy it. There it has been also 
shown that Jiva is eternal, the Bimba, the Upadhi and their 
relation being eternal and unlimited, and he is absolutely 
dependent, being the image i.e., only a finite existence 
in respect of space and powers, not of time. Bor similar rea
sons, on the other hand, he who understands that while Jiva 
the spiritual existence is eternal, the Lord Hari alone is the 
absolute Agent and Ruler, he is really the wise man, since he 
casts off the false Abliiinana or notion of being the independ
ent agent or doer of anything. When he does not think 
that he himself is the slayer or one is the slayer of another, 
there is clearly the absence of Abhimana or false notion of

    
 



■ir.] TOE BHAGAVAD GITA.> 81

liis nature, which is a third reason to show that the grief of 
Arjuua is not justifiable. This argiuuent is brought out by the 
following verse.

He who knows this (person) to be incapable of 
being lost, destroyed, to be unborn and unmodified, 
— how can he, such a person, think of himself 
as killing or causing another to kill or to be killed.

(2 1 )

V. Incapable of being lost \ ( i )  The soul is not lost
since the Bimba, Upadh', and their relation are never lost. 
( 2) The loss may mean being immersed in evil qualities. In 
verse ( 14) it has been pointed out that only on account of 
Abhimana the e /il qualities of love, hate, pleasure, &c. assail 
the Jiva and and so
may be said tenii
is used to conl^y is wicked,
and so the lo^ tierqineaM (^8 Q 8 J j f i l g t i 6i ‘ incapable 
of being destr(»gjyM ^^|tt||||^^^^^^^B^H ie does not 

under
The verse msb fiicai^ : He who knows this imperishable 

and essentially indestructible, unborn and unmodified Tord 
(to be the one absolute Ruler),—he, such a (wise) person, 
cannot think of himself becoming the destroyer of anything 
or causing any other to bring about destruction. (21)

A. In verse (20) by the term ‘ wanderer though bodies ’ 
the passage of Jiva from body to body is spoken of. This 
seems possible only when the body and Jiva are both 
perishable. The distinction which in verse ( 13) is attempted 
to be demonstrated between the body and Jiva is not 
convincing inasmuch as youth and other states of a 
body cannot be perceived as change of bodies. In order to 
clear this lingering doubt as to the distinction of the eternal 
soul and the perishable body, another illustration is afforded 
in the following :

Just as a person having cast off the worn out 
clothes gets other and fresh ones, so also the dweller
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of the body casts off the worn out bodies and goes 
oil to other and fresh ones. (22)

V. Personally and essentially the Lord is eternal; 
whereas the Jiva differs from the Lord in this respect and 
consequently lecomes the subject of grief. Even admitting 
that the Jiva is immortal and the gain and loss of a body are 
but like the change of states, -such as youth, manhood, &c., 
there are still the birth and death of every day experience, 
the cause of affliction. These are sure to be experienced 
in the battle and hence there is matter and reason for grief. 
To end such a doubt of Arjuna this verse proceeds:

If it be admitted that the change of body is like the 
states of youth, &c., no occasion for regret or g rief; birth 
aiffl death,

iro i,  oo a ls o i

&c., are notg 
fore see cle

b iate , Oi body, 
.should there- 

lition.

/f. Though by mere force of time or by the internip- 
tlon of any of the conditions that make the Jiva a Prati-Bimba 
(image) of the Lord, the spiritual existence the Jiva might 
not be extinguished, still from some extraordinary cause 
such as the use of miraculous weapons, a doubt arises, the 
Jiva*s existence might be cut off, like the head of Daksha- 
Prajapati. To end .such a doubt the Lord .says:

Weapons do not cut him, fire does not burn 
him, waters do not wet him, wind does not dry liim 
(—him who is the dweller in the body)* (23)

y. Do not wet him : do not soften tlie substance so as 
to be pulled to pieces. (23)

A. The use of the present tense in the above stat«ment 
miglit still leave a doubt that though the Jiva cannot be 
injured at the present, he might be at some future. .So it is 
necessary to affirm of the Jiva such a nature as is impossible
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to be affected by any causes^J^ny t’mc, for which purpose 
the following statement is

He is uncleavable, he is incombustible, (he) can 
neither be wetted nor dried at a ll; he is eternal, all- 
pervrading, stable, unmoved, and (connected) with the 
sound. (24.)

V. He, i.e,, the Jiva. The repetition of he is intended to 
convey ‘ whoever is a Jiva is without exception of this cha
racter.’ Whence is this character ? This question is answered 
in the attributes ‘ etcr?ial, &C’ The first three words of the 
second half are:— Sarvagatah Sthanu. Nitya (eternal) 
qualifies Sarvagata (all-pervading). The term all-pervading 
should be rendered into ‘ He who has all-perv'asion.’ Now 
the adjective ‘ eternal’ restricts all-pervasion according to the 
principle explained under verse 14 {vide p. 18). Hence 
the meaning is ‘ He whose pervasion is eternal or unlimited 
by time,’ The attribute ‘ Sthanu’ (stable) conve}'s that He is 
not liable to any modification even from accidental causes. 
By the attribute ‘ Sasvata’ in verse 20, only the absence 
generally of changeableness is stated and so it has been tran
slated thus : ‘ Eternally of the same character the attri
bute stable is intended to deny any cause strong enough to* 
change him, as the questioJi implies. Motionless, destitute 
of physical motion; ?>., the motion of the spiritual existence is 
neither caused nor counteracted by the motion of a physical 
body. Co7t7ieeled with the sound: he who is known by means 
of the sound i.e., by means of the Vedas and other testimony 
such as the following : i. ‘‘ In Thee, the Ruler, the perfect 
Being of all excellence, nothing is contrary.” 2. “ I, the 
Power of understanding, have come into being from the Lord 
of boundless powers.” 3. ‘‘ His might is declared by scrip
ture to be perfect and various and His essential nature to 
consist of perfect wisdom, strength and activity.” Though 
the Lord is said to be motionless, still all activity and author
ship as conveyed by the texts, ‘ He saw that,’ &c., are 
possible in Him on account of His incomprehensible and un- 

,5
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limited powers. I t  to transfer all activity to
an inexplicable entity of Maj Vnile there is a j ^ n g  against 
the conception that the all-pervading Lord. /  inc(hHprehensiblc 
;!><7zew is active. ’ V ■ '

The attributes given may be'^ff,’'tffie only of
the Lord, and to apply them to the soul also would make it 
appear that i/iey are identical. This might be. But to that 
view, as already noticed, the objections compel us to take 
that construction of the passage which gives a sense accordant 
with the theory that the Lord and the soul are absolutely 
different entities ; and when identity cannot be true, the use 
of the same attributes .can only imply a common situation and 
similarity. Hence with regard to the Jiva the words should 
be construed in a qualified sense thus : The Jiva bears a 
similarity to the glorious Lord who is eternally all-pervading, 
&c. ; i.c,, the Jiva is but an image or reflection of the Lord 
Still it might be asked how to answer the question why the 
Jiva should by this circumstance alone be thought uncleav- 

, able, &c. In explanation of this point, the following 
inductive proposition is established. All images are, in the 
absence of causes to the contrary, of the same nature 
and character as their originals. Accordingly the Jiva is 
stable and therein tears a similarity to the Lord. And this is 
the significance of the epithet sioblc. The attributes used in 
the second half of verses i8, 20 and the attribute ‘eternal’ in the 
present verse, all being meant to bring out this fact (that the 
soul bears similitude to the Lord) from various points of 
view, should not be taken in a loose sense and considered 
redundant. Each attribute has, as then and there pointed 
out, to answer a different question with reference to the 
same theory, by showing the several attributes or character
istics of the Lord to which the characteristics of the soul are 
similar. This explanation is necessary to make us under
stand that, finite as the Jiva is in his powers, he is an eternal 
entity essentially unchangeable, different from the Lord on 
the one hand, and on the other, from the unintelligent matter 
undergoing modification.
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But it mas still remarked that when in verse 24 
Jiva is shown to re  uncleavable, &c., no possible doubt could 
exist that no accide.iSf can destroy him and that the verse 23 
would appear superfluous. But the two statements are 
separately made to prove the same thing step by step. First, 
when the war of weapons is about to break out, the existing 
thing is not seen cleft or burnt, &c. By this first statement 
it is just pointed out that in the preunt the Jiv'a is not cut 
or torn. And by the second statement the observation is 
extended to all times.

The first statement (in verse 23) may refer to the Lord 
as giving further exaplanation of His nature premised in 
verse 21. Then the significance is : in verse 23 the 
absence of any accident capable of changing the nature of 
the Lord is first stated, i.e., the Lord is not cleavable, &c., 
by weapons, &c., for He does not come to be clothed with a 
material frame ; hence it is clear the Lord is absolutely inde
pendent and infinite. The repitition of the pronoun Him is 
meant to convey that this is true of every form or manifesta
tion of the Lord. Similarly the significance of the subsequent 
statement also should be understood.

Secondly, the statement in verse 24 proceeds to show 
that the Jiva too like the Lord is not liable to destruction or 
injury by any accident or other causes.

Now if the soul is uncleavable, &c., as the Lord is, 
perfect equality might be supposed. Then the question would 
arise why the Lord should be worshipped. To remove 
this doubt the second half of the verse 24 proceeds showing 
that the soul is ever under the control of the Lord. In this 
interpretation sarvagatasthaim is one word ; Nitya virtually 
qualifies the action denoted by the root stha in it. For 
strict Grammar Nityah should be changed into {Nityam) 
an adverb. The meaning of the third foot is this : He (soul) 
who ever stands on the all-pervading Lord and is of atomic 
size. By this the all-pervading Lord is distinguished from the 
atomic soul and the absence of equality in all respects is also 
shown. Again if it be supposed that the Jiva might cease to be
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in the power of the I^ord and migiitcomc^b^^ Ixis equal in 
every respect, then would cease a ^  of worship
ping Him. To show the suppoaUon .-xd, the attrihute- 
‘ motionless ’ is added. The sense is ; For the reasovthat 
the soul stands on (depends u Ĵon) the Lord, he does not 
move (aw'ay) i.e., he cannot escape from the control^f the 
Lord. Though this idea is implied in the preceding ‘term  
eternally staniing on the all-pervading Lord, this attrlhvrte 
motionless is meant to refute any possible shpposition that the 
soul might from any extraordinary catisS' 'fe^bape from the 
control and become absolute. Whence is this known ? To 
answer this query, the last attribute is given. The word 
sanatana is thus derived): ra/ia-v ; by Vedic

1 Grammar it becomes sanatana, tana replacing da. Nada is 
sound, word, lastly, Vedas. Sanada means connected with 
sound or Vedas, i.e., spoken of in the Vedas as subject to the 
injunctions and prohibitions contained in them. Hence it is 
clear that the soul is ever under His control. This interpre
tation of the verse is based upon the similar and unambiguous 
statement )iu the Vishnupurana. (24.)

A. If  the Supreme Being is the s’tnport of the atomic soul, 
why is He not then seen (perceived) as such ? Here the 
Lord says :

He is unmanifest ; He is incomprehensible ; He 
is not changeable ; He is (so) described (by the 
Srutis). Therefore, it is not fit that having known 
this (soul) to be such, thou shouldst grieve. (25-)

V, He, the Lord spoken of as the pervading one in the 
preceding verse.

In verse 23 it has been said that even in respect of His 
person fhe  Lord, being uncleavable, &c., is absolutely independ
ent. If we should speak of His person and of His pervasion 
it is difficult to understand how He is unmanifest. 
To remove this doubt the second clause is added, which 
means He is of inconceivable (and incomprehensible) powers- 

Then again arises the objection that, if the Lord is not mani-
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fest, tbe Sriitis which speaU of seeing thel^ord should become 
unmeaning and cease to be authoritative. This objection too 
is removed by the second clause; and it is discussed in the 
Sutra III-ii-27. I t might be supposed that on the interrup
tion or destruction of even the incomprehensible power the 
thing must become manifest. To set this aside is the next 
attribute 7wt changeable. That is, that power never becomes 
changed otherwise. Whence is all this known ? In answer 
proceeds the clause : "He is of imperishable body ; he is 
fragrance; He is described; He is described in Srutis 
such as the following: He is radiant with knowledge ; He
is of unthwarted prowess, of immense wisdom, of immense 
bliss; He is the I<ord Vishnu, Supreme and imperishable ” 
(Paingins’ Sruti).

The repitition of the pronoun indicates that reference is 
made to different manifestations of the Tord which are all o£: 
the same nature. This is the reason for the repetition of the 
pronoun also in the verse 23; here the repetition both of the 
pronoun and of the negative particle would otherwise be 
purposeless.

Now all possible doubts have been cleared, and the 
eternal character of Atman has been established. The topic 
is concluded in the latter half; Therefore, &c., the eternal 
existence of the soul being established on the threefold 
ground that the soul is not destructible (r) by the interrup
tion of the relation to the Lord whose image he is, (2) by the 
curses or boons, and (3) by the action of weapons, 
missiles, &c., thou shouldst know this (Jiva) to be such, i.e., to 
be eternal, &c., and, consequently, see no reason to grieve 
for him.

Or the concluding clause may answer the following 
question. Granted The Tord alone is the absolute Ruler as 
described above in 24, &c. What follows from this ? 
Therefore, i.e., as the Lord alone is absolutely independent of 
all and is the giver of freedom from all miseries and of the 
highest good to the soul, when by observing thine own duties 
of war, &c., thou perceivest the glorious Tord to be such, to
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be non-manifest, &c., the experience of the miseries of Sarasara 
(mundane life) -will be at an end for th ee; thou wilt be 
certainly saved. Wherefore having thus known Him and 
having worshipped Him by discharging thine own duties, 
get rid of all sorts of misery.

A. In the light of the arguments already giveti, it may 
be granted that the soul is eternal. Still there are the bitter 
experiences of birth and death which consist in the acquisi
tion and loss of corporeal frames. And in the battlefield 
death is inevitable. By this circumstance my kinsmen are 
sure to be made miserable and hence is my grief too. To 
remove this distressing idea from the mind of Arjuna 
the I<ord says:

Or if thou thinkest of him as ever born or as ever 
dead, even then, 0  mighty armed, it is not fit that 
thou grievest. (26.)

V. Ever (Nitya) here adds emphasis. The first clause 
means ‘ If thou shouldst think of him as having birth alone 
The second means ‘ Or if thou shouldst think of him as having 
death alone, i.e, if once dead he is dead for ever) ’. In either 
case no reason for grief is seen, for each is inevitable accord
ing to his own hypothesis. (26.)

A. In the preceding verse the first half states the doubt 
of Arjuna, and the second half his grief is groundless. But 
how groundless, it has not been stated. The next verse 
gives the reason with the conclusion that birth and death 
inevitably succeed each other till Moksha is obtained.

For, certain is death for the born, and certain 
is birth for the dead, therefore in matters inevitable 
thou shouldst not grieve. (2 7 .)

A. This point is further elucidated with a description 
of the nature of birth and death in the following;

Bodies (of beings) have their origin in the 
Unmanifest, have a manifest middle (state) and
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indeed have their end, 0  Bharata j in the Unmanifest; 
What is there to be grieved at ? (28 )

V. Bodies, The term Bhuta in the original literally 
means what is produced or effected. Here it means the bodies 
of the souls. Atfd it may be noted that it would be useless in 
this context to take the term in any other sense. To take 
it in a rather comprehensive sense to denote anything in the 
gross state would make the arguments weak and defeat the 
very purpose of drawing a distinction between the Intelligent 
Being and the unintelligent and perishable conditions beset
ting it.

Another versio?i of ajtd 2S. The futility of grief has 
been shown by the arguments already set forth by Sri Krishna 
Himself. That the peril of the body is inevitable need not 
be proved by Sri Krishna, for it is a certainty to Arjuna him
self. So the Bord says, he has no room for grief. Now to 
interpret the verse again.

Further, if thou knowest that he is invariably 
born and he is invariably dead, &c. (27.)

V. Further \ Bet all the explanation given before
stand aside and an appeal be made to thine own observation 
and knowledge. When thou art perceiving that birth and 
death invariably befall creatures and they succeed each other, 
and when thou understandest this alternation of states cantiot 
stop till final release, this piece of observation and know
ledge should make thee see the impropriety of grieving. Grief 
for what is inevitable can be of no avail. Thus the reason 
for abandoning grief, is given in the same verse. Then 
it should be seen, the next two verses simply recapitulate 
this invariable law ; and the explanation of birth and death 
is meant to bring out more clearly the fact that the soul is 
a dependent existence. So at the end of verse 28, the pur
port of the two verses should te  understood thus: There
fore, it is not fit to lament the birth and death for the soul, 
since they are inevitable, and likewise it is not fit to think 
}jim to be absolute. For if he were absolute it would be in
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consistent and impossible to suppose that he should be sub
ject to such limitations. ( 28.)

A. TJien who should be thought Absolute ? In verse 
23 it has been said that the Lord should known as absolute; 
but it has not been said that the Lord alone should be so 
thought. Now this doubt, that some oody€lse might 
also be absolute is cleared by the use of the ^ffix vat and th 
absolute and infinite nature of the Lord is cpnveyed in co: 
elusion in the following verse. t

Some one perceives Him as a wolider; likewise 
some one speaks of Him as a wonder ; and some one 
hears of Him as a wonder; yet having heard, one 
may not know Him at all. f (29.)

V. Some one: some one of Satvika nature, i.e„ of that 
natural tendency which leads one to virtue und love of God. 
Him : the Lord who has been spoken of in the first half of the 
verse 25. The Lord is really marvellous On account of His 
absolute powers and some one only of Satvika nature can 
think of Him as a wonder. As in the famous simile ‘ Heavens 
are like unto heavens,' he thinks of the wonderful Lord by 
comparing Him to Himself Hereby it is made clear that 
none other than the Lord is absolute; and this is the force of 
the suffix vat.

Some one again who is a Satvika who perceives, speaks 
of Him as a wonder, of Him who is really a wonder. As 
in the simile ‘ Oceans are like unto oceans,' the speaker 
compares the Lord to Himself, thereby implying the absence 
of another wonderful thing like the Lord.

So also Jowe one Satvika hears of Him as wonderful, of 
Him who is really wonderful. As in the well-known simile 
‘ The combat between Rama and Ravana is like unto the 
combat between Rama and Ravana,’ it is implied here that 
there can be nothing else which is worth hearing as marvel
lous. Some one Satvika may hear of Him, t.e., may be told of 
Him that the Lord is the wonderful thing, still he may not 
understand H im ; for the Lord is Something incomparably 
marvellous.
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^ '̂he Supreme Ruler must indeed be a wonder to every
body ; but many are those that see things as they are not. He 
who can see and describe the thing as it is, is alwaŷ s -a rarity, 
which fact is meant to be brought out by the repeated use of

I Jiva is eternal has been explained in verse 
{■nal character of the Jiva being his own 

i  need not be under the control of the Lord, 
It everything is under the control of the 
Ind he alone is the absolute being of all 
ontradiction is cleared in the following

r in the body is ever indestructible ; 
harata, in the body of every one ; 

houldst not grieve for any creature.
( 30O

of every one, i.e., in the gross body, in 
the subtle body called Lingasarira, and in the spiritual self, 
of every soul, He, the aforesaid Lord stands as the Protector.’ 
So the soul who dwells in the body is ever indestructible. 
Therefore, i\e„ since the Lord stands there as the Protector and 
consequently the soul cannot be annihilated, or changed, 
thou hast no reason to griev'e for any being.

Another version of 29. The next verse being intended to 
conclude the topic, this verse describes some other glory of 
the Lord—other than what has been already described. 
Now the affix vat has the emphatic force; Him  refers to the 
soul. The whole .sentence means : He who knows this soul 
to be a likeness of the eternal and unborn Lord, to be 
absolutely under His control,—he, .such a person, is indeed a 
wonder. Similarly a person wffio speaks of or hears of the 
Jiva as such is indeed very rare to meet with.

Every one appears to understand his own self when he 
thinks, speaks of his own self, as ‘ / . ’ How can we say it is 
rare to find a person who knows the self? To explain this 
point the fourth clause comes in. One might hear of him, 

6 %
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perceive him and even talk of him in a general way; but Tre in
deed is rare who can fully and really perceive him as he 
actually is and in the manner described above. That is, it is 
hard to find even him who understands the Jiva who is only 
a likeness. Then who could possibly underst; 
the glorious nature and powers of the Lo: 
significance of this verse

Verse 30. For the reasons that the 
bodies are inevitable, that the soul is like 
tain respects and is destitute of destmctio: 
that make him a Pratibimba being eternal, 
eludes that there is no occasion for grief. Ti 
is to be understood as referring to the re;
Though the Jiva is like unto God, in certain 
might be asked how that similarity alone is 
him imperishable. Hence, in solving tt 
significance ofthe conclusion here arrived at 
The powers of the Lord are supreme and 
and His Supreme Presence in the gross 
spiritual self is a sufficient explanation of the eternal character 
of the soul. If the Lord’s Presence is such, surely we can 
just imagine how immense His glory is.

A. With reference to what Arjuna has said in verse 
(29) the Lord observes

Even having regard to thine own duty thou 
shouldst not tremble, for a Kshatriya has nothing 
to do more praiseworthy than (to wage) the dutiful 
war. (31.)

V, That the soul is an eternal existence does not form 
all the reason for abandoning grief. What else then is the 
reason? Even  ̂ &ec„ that thou shouldst not tremble is not 
merely on the ground that Atman is indestructible 
but also looking to thine own duty, thou hast no reason what 
ever to tremble i.e., to show signs of fear or agitation and to- 
shrink from duty. With regard to Arjuna’s remark that he 
could find no good or happiness after slaying his kinsmeu
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the second half explains his mistake. Dutifulness is the way 
to happiness in the higher worlds. A  dutiful war is the war 
that leads to such happiness. The word Dharma comes from 
the root Dhri to support. In fact, duty, when performed, 
becomes one’s support. The term may also be taken as a 
personal noun meaning supporter,, viz. ., the Supreme Dord. 
Whatever is done according to the Tord’s commandments is 
really a dutiful act of worship. The war which a Kshatriya 
has to wage is a duty to God. So there is no better course 
for a Kshatriya to follow for the sake of future good than to 
perform his own duties as laid down in the Sacred Daws. (31.)

..^.^^urjther it is pointed out that when a great good has 
presetii|||a itself, it is folly on the part of one to shudder at it 
and avoid it.

,And by chance (Fortune) has sought (thee); 
the gates of Heaven are thrown open. Only the 
happy Kshatriyas, O Partha, come upon such a war,

( 3 2 . )
A. By chanu;  without effort or unsought; it also

means by the will of the Supreme Lord, The gates......... opens
the means of obtaining happiness in the world hereafter is 
ready to hand. Sueh a war, as constitutes the worship of God 
as well as one’s own duty. Such a war is found only by those 
Kshatriyas who possess a store of merit qualifying them for 
heavenly bliss. The latter half may also be construed thus: 
Those Kshatriyas are blessed who have to wage such a war. 
Hereby Arjuna’s question how he could be happy after 
slaying his knismen is refuted.

A. Again the Dord points out that if he avoids this war 
he will be surely committing a positive sin and that therefore 
he ought to take it up.

Further, if, thou wilt not wage this righteous war, 
thou wilt be abandoning (losing) thine own duty 
(character) and honour, an thereby thou shalt incur 
sin. (33.)
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A. The Lord tells Arjuna that he will further become 
ignominious.

Besides, all beings (men) will recount they 
everlasting dishonour ; and to one who is highly 
esteemed, dishonour exceedeth death. C34.)

V. If Arjuna would allow his dishonour to be recount
ed by men, a stronger reason is pointed oirt in the latter hal  ̂
why dishonour should not be incurred. (34.)

A. Arjuna expects other people to think that he retires 
from the battlefield on account of his large-heartedness, 
and, thereby, only to sing his praises. But the points 
out this to be impossible.

The Maharathas (great warriors) will think thee 
as having withdrawn thyself from the battle only 
through fear, and amongst those warriors by whom 
thou hast been esteemed, thou wilt come to be 
slighted. (35).

A. The result will be not only that the warriors think 
lightly of thee, but

Thine enemies will utter many a reproach un
worthy to be spoken, slandering thy prowess and 
ability ; than which what could possibly be greater 
misery ? (36)

A . With regard to the uncertainty of success or defeat 
which Arjuna has advanced as a plea, the Lord observes there 
is nothing to be lost in either case :

If slain, thou shalt obtain Svarga; or if 
victorious, thou shalt enjoy the earth ; therefore stand 
up, O Kunti’s son, determined upon fighting. (37*)

y. llioiL shalt enjoy the rar/A /after this supply thov, 
shalt afterwards obtain Svarga, too.

Accordingly the Sruti runs thus. “ May the warriors who 
fight in battles and cast aw’ay their body surely go to them
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who give away Dakshin^ by thousands.” This is a prayer 
addressed to Yama, which refers in general terms to all that 
fight in battlefield. Hence it is to be understood that besides 
victory here, the successful warriors also obtain Svarga after 
death.

Therefore, &‘e., in the case of defeat or victory there being 
the same noble end to be reached, be resolved, O Arjuna, 
to fight, and stand up, i.e., be prepared for action. (37.)

A. Arjuna has said, “ Sin alone will be attached to us, 
6 ’r.” There the I,ord observes :

Considering as equal pleasure and pain, gain 
and loss, victory and defeat, prepare thyself for 
battle ; thereby thou shaltnot at all incur sin. (38.)

V, Considering as equal pleasure and gain ; considering 
that pleasure is as unworthy to be sought after as pain ; 
that is, considering that pleasure, too, pain. After the words 
gain and loss, victory and defeat, the adjective Santa should 
be supplied in the original changing the gender.

Toss is not worth seeking ; so is gain. Similarly 
victory and defeat should be looked upon as equal. The 
sense of the whole is : “ Having eschewed the passion for 
pleasure, &c., and considering this natural duty to be the 
worship of the Tord, thou shouldst make thyself ready for 
battle ; thenee i.e., in fighting with the belief that it is 
thine own duty proper, and with devotion to the glorious 
Lord thou shalt be committing no sin. On the other hand, 
merit alone will accrue to thee.” (38.)

A. In concluding the topic begun in verse 12 the Lord 
intimates the topic that is to be next discoursed upon, as 
well as the relation of this to the foregoing one.

This knowledge in respect of Sankhya has been 
imparted to thee; and in respect of Yoga, too, listen, 
to this (what follows), imbued with which know
ledge, 0  Partha, thou shalt cast away the bonds of 
Karma, (39-)
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V. Here the term, Sankhya means the knowledge of God 
and the soul. In the foregoing discussion the soul has been 
primarily treated of and for the purpose of explaining the 
nature of the soul itself the Supreme Hord has also been 
spoken of. Thus both the Lord and the soul form the topic 
now closed. The term knowledge is here to be taken in the 
sense of statements giving that knowledge. And the terra 
Yoga literally means that by means of which anything is 

obtaimd. So Yoga is a means to a?i end. The sense of the 
whole verse is : 0  Partha, the foregoing discourse has been 
held in order to give thee a knowledge of the nature of the 
soul as well as of the Lord, and now as to the means of 
gaining that knowledge thou shalt listen to the ensuing 
exposition that will close with the Chapter VI. Mere listening 
requires no rule to be laid down; therefore to listen means 
to put faith in what is listened to.

The use of the terra knowledge for ‘ the statements 
already made’ is not to confound the listener ; but it is meant 
to impress upon him that everything said is so put as to 
impart the required knowledge.

In order to enlist the attention of the pupil, Yoga is 
extolled in the latter half of this verse and the next one. 
The latter half means : When thou art imbued with the 
knowledge of the means conveyed in my words and adoptest 
the course so laid down, thou shalt actually see Brahman, 
the Supreme Lord, and obtain final release from Samsara, the 
bondage brought on by Karma. (39-)

Moreover, there is no loss here of endeavours ; 
there arises no evil ; even a little of this duty saves 
(man) from the great fear. (40*)

K  Here ; in the matter of duties which are about to be 
taught under the name of Yoga, which form the source of 
wisdom and the worship of the Lord free from expectation 
of any fruit. Endeavours-, even attempts to do the righteous 
duties are not lost or wasted, for even to make a beginning 
in that direction does not become futile. Even when the
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duty commenced is internipted or when the performance of 
other duties is neglected in preference to this, there is no 
evil consequence befalling the individual. £z/en a little 
of this duty ; any small act of duty to God is sure to lift 
one from the great fear  of Samsara or mundane bondage* 
So Arjuna is exhorted to put faith in the teaching now 
offered to him.

Jiva has been evidently treated of in the preceding 
passages, whereas the means of attaining the knowledge of 
Brahman appears to be the next topic. Moreover the course 
of practising Nivritta Karma is not meant to be a Yoga or 
means of knowing the soul. Now the question is how to 
explain the sequence of the topics, what has been said as the 
end and what will be said as the means. The explanation 
may be put thus. In verse 30 it has been pointed out that 
that person is a rarity who understands the true nature of 
the soul as the image of the Lord, &c., and that, even for the 
purpose of knowing the soul, it Is necessary to know the 
nature of the Lord. To know all this, however, the only way 
is to obtain the grace of the Lord who is to be pleased by 
the observance of Nivritta Karma. In verse 25 it is said, to 
know the Lord as absolutely independent infinite, &c., leads 
man to the attainment of all his high purposes ; consequently, 
incidentally as He may be spoken of, to know the Lord and 
to know the means thereof are equally indispensable. The 
means inculcated in the sequel is equally useful in acquiring 
a true ktiowledge of both the higher and lower realities. 
Hence the sequence and relation of the two topics.

Moreover, the present introduction is meant to intimate 
the relation of the topics as shown above and 10 prepare the 
mind of the listener, since the topic of Means is discussed 
through many chapters. (40.)

A. “ Indeed the rules regarding the means of know
ledge are very many and even appear inconsistent; and 
they are based upon different theories. How could I then 
put faith in Thine own words ^and ,trust to the course 
described by them ?” To *jneet such a question atArjuna's 
heart, the Lord says;
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The teaching which forms the true conclusion 
is here but one, 0  delight of the Kurus ; (whereas) 
the teachings of those who have not come to the 
true conclusion are many-branched and endless. (41.)

V. The teaching........... true concliisio7i
which inculcates certain knowledge of things conclusively 
known to be real by means of accurate authorities. This 
teaching points to but one course here, whether it is of the 
world or of the Vedas; and no conflict of opinions exists 
with regard to it. Such a course alone enables one to 
practise the duties delighting the I<ord.

Of those........... conclusion : Of those who are destitute of
certainty with regard to things proved real by authorities* 
Their teachings with regard to the means of knowledge are 
necessarily many-branched, i.e,, many-faced dealing with 
things and ways mutually inconsistent and straying from 
the direction of T ruth; and they are innumerable. The lord 
means to say, “ Who would not shun the opinions opposed 
to Truth and place confidence in what is shown to be perfect 
Truth and to be conducive to its pursuit ? ” He also means 
that the course to be sketched out by Him would at different 
steps be clearly perceived to be one sanctioned by all sound 
authorities and perfect good sense. (41,)

A. True, theories not sanctioned by the Vedas may be 
neglected. But even among the theories based on the Vedas 
themselves, some make it appear that the duties, when 
performed, lead only to Svarga; whereas thou tellest 
me that Svarga and other fruits are limited and they are 
the results of duties performed with desires, and that only 
the duties performed without any desire and with pure 
devotion to the Lord, become the source of wisdom* 
Now then how is it possible to steady my faith in Thy 
words? In clearing this doubt at Arjuna’s heart the Lord 
condemns the varying opinions and theories by showing that 
they are but seemingly Vedic.

Those who from want of insight, rejoice in the 
letter of the Vedas, saying : “ There is nothing
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else ” ; those who have set their heart on desires or 
pleasures and think Svarga to be the highest goal ; 
those who declare that this Word (Vedas) which 
offers (promises) birth, action and its fruits, and 
prescribes ceremonies of too many details, which 
promises to bear the flower (of limited fruits)—this 
Word tends to enjoyment and wealth ; those whose 
minds are drawn away by that (Word) and who cling 
to pleasure and wealth—of those men is denied the 
knowledge of true conclusions (necessary) for settling 
the mind and heart in the Lord. (42 to 44).

V. To secure such a state of mind is the most important 
step towards the highest end of man. The word Samadhi 
literally means to place firmly, to settle ; here, to settle the 
mind. The Ivocative affix has the force of ‘ for the purpose 
o f ';  ‘ in the matter of, ’

These three verses should also be understood as explain
ing how incorrect knowledge is produced and how it can be 
rooted out. The construction is the same in both cases. In 
the latter bearing the word Satnadkau means ‘ for settled 
notions of truth,’ which become the real incentive to duty 
towards the Supreme Being. The cause of incorrect opinions 
on the other hand lies in the words of bad thinkers and bad 
teachers, who are ignorant of the nature of the Lord and of 
the heavenly state that form the purport of the Vedas, who 
take the apparent meaning and teach that the Vedas only 
show the way to Svarga and other finite results, and who are 
devoted to enjoyments alone. Thus the significance is that 
if their teaching be avoided and shunned, wrong notions 
should necessarily disappear. (42 to 44.)

A. Having thus set forth the importance of the pro
mised Yoga and having disposed of as condemned other 
views that prevent the faith being placed in His words, the 
I<ord proceeds to discourse mainly upon the Yoga. (This 

7
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topic is dealt with to the close of Chapter VI, a few incidental 
questions also being discussed at intervals).

The Vedas seem to speak of wliat pertains to 
the three qualities; get thyself, O Arjuna, free from 
the effect of the three qualities ; stand aloof from the 
pairs of opposites ; always take thy stand on the 
Eternally Excellent ; be free from tbe cares of gain 
and security; (and) ever have the Lord with thee.(45*)

V, The three qualities ; the three material principles 
known as Satva, Rajas and Tamas. The term Traiguuya 
means what pertains to the Tti-gtcnas, the results or effect 
produced by them, vh., Svarga and other desired ends. The 
word Vishayais given in Lexicons as synonymous with Vdda 
as used in verse 42 and with Mukhato-vachanam. So the 
word has been translated by the phrase seem to speak of, 
which best suits the context. The Vedas when superficially 
understood seem to treat of duties which yield but Svarga 
and other paltry wishes. So it is desired that one should not 
be misled by what the Vedas casually seem to convey. 
Arjuna is accordingly counselled to withdraw himself from 
the pursuit of those fruits which the three qualities may bear 
and to give his attention to the deeper sense of the Vedas.

The term Traigunya may also mean—mundane bondage 
which is also the effect of the Trigunas, which bring in their 
train—Svarga and other finite results of action. This mun
dane bondage or Traigunya is Visha, the poison, which is 
counteracted by the Vedas. Now the sense of the first clause 
is : The Vedas counteract the effect of the poison called 
Samsara which is the effect of the three qualities. That is, the 
Vedas mainly deal with the explanation of the nature of the 
Supreme Being and the knowledge that leads to final beati
tude. The second clause requires Arjuna to note and follow 
this spirit of the Vedas, but not to be led astray by the super
ficial contents of the Vedas.

Dvandva may mean the pairs of pleasure land pain, &c., 
given in verse 38; or the exhilaration and dejection caused
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by their experience. Nitya-Salva means the eternally pure ; 
and it is the I,ord possessing the eternally and absolutely pure 
attributes. One should always stand upon such I<ord, 
think of Him every moment. How is it possible to do so ? 
The last term contains the answer. It m eans‘ he
who has the Tord with him, ix., he who is constantly mindful 
that the Supreme Lord Hari, is his master’as required by the 
Sutra IV. i.3. Yoga here means the acquisition of what is not 
already possessed. Kshema is securing what is acquired and 
possessed. This prohibition refers only to things prohibited 
by the Sastra. One should turn away from the cares of 
acquiring or securing such things and no thought is to be 
given to them and no wish entertained. The full sense is 
this : To possess the qualities here commended, to eschew 
their opposites, and to know that the glorious Tord alone 
whose grace is the surest way to eternal bliss, form the teach
ing and spirit of all the Vedas, but not the rites and cere
monies calculated to accomplish our paltry desires ; and 
having abandoned such actions, to constantly remember and 
contemplate the Supreme Lord as omnipresent and perfect in 
all excellent attributes and as the master of self, constitute 
the means of wisdom. (45.)

A. An objection arises thus : It has been said that 
those who practise duties with motives cannot hope to have a 
calm and serene mind and obtain wisdom and release. By 
condemning such men and by requiring Arjuna to turn away 
from the results of Triguna it is made clear that Kamyakarma 
should be shunned and Yoga constantly practised. But 
this view seems unjust; for, just as those who adhere to 
Karma alone are denied the fruit of knowledge, so also those 
who pursue the course of wisdom alone must be denied the 
fruits promised to the followers of Karma. Thus the paths of 
knowledge and action are distinct and of equal efficacy in 
their respective spheres. And there is no reason to exalt one 
over the other. This enquiry is disposed of in the following;

What purpose is realised in a wide expanse of 
water on all sides, that purpose (to that extent) is
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(realised) in a well ; (in the same manner), what pur
pose is realised through all the Vedas, that purpose 
to that extent is realised by the learned man who 
sees Brahman. (46).

V. In construing this verse supply the ellipsis Yat/ia
........£■!;«?« (just as.......so also). The words Vdvdn and Tdvdn
are to be repeated once again.

What purpose and to what extent is realised by one, 
viz., in respect of ablutions, quenching the thirst, &c., in an 
ocean-like expanse of water, that purpose to that extent, one 
can find realised even in a well, likewise what purpose and 
to what extent the followers of Kamyakarma realise by per
forming the acts described by all the Vedas, vis., Svarga and 
other objects of their wish, that purpose, to that extent, is 
realised by him who is deeply versed in the divine lore and 
who sees Brahman, that is, by virtue of his direct perception 
and knowledge of Brahman, T h e  T r u t h .

Though the fruits pertaining to wisdom may not accrue 
to a performer of Karma and vice versa the fruits pertaining to 
the latter may not accrue to the wise, still the results or fruits 
of wisdom are like waters of the ocean of great immensity ; 
whereas the results obtained by means of Karma are very 
limited like the water in a well. Thus there is no comparison 
between them. Therefore it is perfectly accordant with 
reason to condemn the action leading to after-all trifling and 
fleeting purposes and to urge man to follow the Yoga, the 
path leading to knowledge, which accomplishes for him 
exalted and everlasting ends.

The terms Vijdnat and Brdkmana in the original respec
tively convey ‘ one who has known God through the Sastras 
and other means ’ and ‘ one who knows God by direct percep
tion of spiritual self. Both these are given as the attributes of 
one and the same individual to show that the learning in 
scriptures, &c., are causally connected with the actual sight of 
Brahman by the Jiva in his essential and unenvironed state.

Another version : It has been said that one should not 
be misled by the apparent sense of the Vedas with regard
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to  duties in pursuit of desires ; and in the matter of turning 
away from them, it has been required, the true meaning of 
the Vedas should be .sought for as the antidote to the poison 
of Triguna. He who correctly and properly knows the 
tme purport of all the Vedas, i.e., the Supreme Lord Hari, 
who is to be pleased by performance of duties free of motives 
attains exalted results ; and this furnishes sufficient reason 
and inducement to abandon Kamya Karma, which thought 
is contained in this verse.

To translate it again.
What purpose has to be realised in the most exalted 

Lord of Lords who actuates everything and who stands on 
the overwhelming expanse of waters, that purpose is realised 
by the votary of Brahman that has a clear insight into all 
the Vedas. (46.)

{Note; This . interpretation is entirely based upon 
Smritis quoted in the Bhashya.J

A. ‘‘ The performance of Vedic duties for finite ends 
has been condemned. It is not right; for in the text, “ Let 
him perform Yoga who desires Svarga,” the desire also is 
enjoined. What is enjoined in the Vedas cannot be con
demned. And it cannot be said that the motive or desire is 
not enjoined as the performance is, in order to avoid the 
confusion of two rules in a sentence ; for the injunction 
is to be interpreted as applying to the performance restricted 
by the desire or motive. Thus it is equally a rule enforcing 
the desire.” To dispel such a mistake the Lord says:

Only in respect of action there is eligibility in 
thee, never in respect of its fruits ; (so) do not 
make the fruit a motive for thy action, nor let there 
be on thy part any attachment to inaction. (47.)

V. hi t h e e means Arjuna and includes every wise 
person belonging to any caste or order. In respect of fruits : 
in’respect of desiring fruits, «>., in desiring to obtain Svarga, 
&c. The purport of the first clause is that the Vedic injunc
tion is only to 4<7̂ the duty ; it does not command the enter-
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tainment of desires too, since no desire comes under the 
regulation of rules. Whence is this view? In the text “ Only 
doing the duties &c.” (Isa. 2.), the sin of violation is not 
said to arise from absence of motives as from the omission 
of duty. So the Vedic injunction proceeds only to make use 
of an initial desire in the man by attaching a duty to i t ; 
but not with reference to acts restricted by motives, i,c„ acts 
and motives conjointly.

If it be said that Karma might be altogether given up as 
only involving labour and pain, the last clause corrects the 
error. It means : Thyself and every wise man like thyself 
should not be attached to inaction, that is, should not set 
your heart on omitting to do duties. Though duties free 
from motives may not directly lead to Svarga and other 
finite results, they certainly beget intense devotion to the 
glorious Tord, His knowledge and grace which fonn the 
immediate step for the attainment of the highest purpose of 
man, viz., the noblest and everlasting life of bliss in heaven. 
To seek these high ends is in itself a sufficient motive, an 
unobjectionable motive for action. Moreover, the high- 
souled Prachetasas illustrate by their example the desira
bility of seeking such objects (vide the Bhagavata, Skandha 
IV). So says Badarayana’s Sutra, too (III. iv\ 43). It 
might be asked what is there to be wrought by the obser
vance of duties for the wise, to whom release is assured from 
the dawn of wisdom itself ? There is a use for the observances 
of the wise, vis., the enhancement of both wisdom and 
heavenly bliss (vide Sutra I. iii. 33).

In Verse 45 the word Atmavan, it has been said, is 
meant to convey the relation between God and the Soul and 
the necessity on the part of the latter to contemplate Him as 
his Master. To make the same point clearer an observation 
Is made in this verse. Now the sense i s : Thyself and all 
other souls have only the ability and fitness to do the work, 
but have never power over the fruits of action. It is only 
the Lord that can dispense the fruits (vide Sutra III. ii. 39.) 
Thus the power of the Hord to command the results and its
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absence on the part of the soul clearly establish the relation 
between them, viz., that they are absolutely separate in 
every respect.

The third clause sums up the teaching on the last point 
into a rule. Now the term = Karmaphalasya
xh etu =  the source of the fruits of action. That source is 

the Supreme Lord, who thou shouldst not even think of 
becoming.

Then it is sufficient, as already taught, to be ever con
templating the Lord. What for should the duties be per
formed ? This question the fourth clause answers thus: 
Thyself and all those like thyself should not give your mind 
to inaction, i.e., should not make up your mind to omit the 
duties enjoined upon you ; for violation of Law would^bring 
on punishment. So the Srutis declare. (47.)

A. If  inaction is prohibited, what is it that ought to be 
done ?

Taking thy stand on Yoga do the duties, 0  
Dhananjaya, renouncing attachment, being alike 
in success and failure ; (this) state of being alike is 
called Yoga, (48.)

V. Yoga is the path to knowledge. To take one’s 
stand on Yoga is to pursue that path. Renoimcing attachment 
to the fruits of Karma (the duties performed) ; and thereby 
being alike, i.e., being equally unaffected by success or failure; 
do thy duties for the sake of the Lord’s grace.

The last clause is a succinct definition of Yoga setting 
forth its essential characteristic. Its definition is intended to 
prevent the mistake of taking Yoga to be either ‘ renuncia
tion ’ or * being alike unaffected by succqps or failure.’ The 
latter is the essential characteristic while renunciation is at 
the root of it. Therefore the full definition of Yoga is the 
possession of equanimity attended with renunciation. (48.)

A. I t has been said that the fruits of Kaniia are trifling 
when compared with those of knowledge, and that therefore 
the means of knowledge should be sought for and practised,
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It is further pointed out here below that in leading to the 
highest end of man, Karma as a means is far inferior to 
knowledge.

Far, far inferior, indeed is Karma to knowledge 
as a means, 0  Dhananjaya ; take thou refuge in 
knowledge ; pitiable are they who have a motive 
for their action. (49*)

V. The latter half bears another version. W’heii it is 
said that knowledge is superior to Karma, the mistake ma)' 
be made that, on the dawn of wisdom, one has nothing else 
to look to. To remove this error the latter half states : Even  
when knowledge has shone, look up to the Protector; for the 
dispenser of fruits is the Lord alone, and pitiable are those 
that think themselves the masters of the fruit of their 
action. (49.)

A, That knowledge is far superior to Karma has been 
illustrated by pointing out the littleness of those who 
perform action with motives. The same point is again 
illustrated by holding up the distinction between the fruits 
of Karma and those of knowledge which greatly differ in kind 
and character.

With knowledge (of God) he casts off here 
both good and evil (deeds) ; therefore exert thyself 
for the Vo^a (means of knowledge) ; (for) the Yoga 
is the most efficaciousln midst of duties. (50 )

V. Good and evil ■. the merit and demerit which one has 
acquired by good and evil deeds. Of merit the wise man 
allows to perish all that which leads to birth and death and 
other undesirable results. But he does not allow to peri.sh 
whatever merit resulting from meditation and other pure 
deeds may enhance the light of knowledge and the state 
of blessedness in heaven ; whereas he casts off absolutely 
all demerit. Thus wisdom leads to the great results of 
saving him from all evil and of adding to both his knowledge 
and bliss. So Arjuna is asked to gird himself to walk in 
the path of knowledge and spare no effort in that direction.
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Surely Yoga is indispensable. But wbat for is the per
formance enforced of Karma without attachment to fruits ? 
The last clause says ; The Yoga i.e., duties done for the sake 
of the Lord’s Grace with the knowledge of His greatness and 
without any longing for the fruits is really skill in the per- 
fomiance of duties, as it leads to everlasting consequence. 
This indeed is the Yoga ; for only the duty performed with
out motives is the means of knowledge. (50.)

A. The means and effect of knowledge are explained 
here.

Those who gain knowledge (by) renouncing the 
fruit of Karma, surely become wise and released 
from the bonds of birtb, and att.iin to the goal 
beyond misery. (51)

V. Raioiuicing........... Karma meansand includes renoun
cing the fruit of Karma, the wish for it, &c. Those ( i )  wlio 
practise tlie or such duties only as are offered to the
Lord, (2) who from a true insight into the Sastras see 
the Lord and His Greatness, (3) who by virtue of these gain 
knowledge attain wisdom or direct perception of the Truth,— 
those become liberated from the bonds of birth and attain to 
the goal, the Moksha, where there is no fear of misery. The 
first two clauses state the means, vi.",, the discharge of 
duties free of motiv'es and the perfect and accirrate under
standing of the Sastras. The remaining clauses state the 
results, wc., wisdom, and its fruit, the Moksha. (51.)

A. How long should one practice such duties ?

When fhy mind shall get over the evil of mis
apprehension, then shalt thou attain to the full 
benefit of what has been heard and should be heard.

( 52.)
V. Whai has....... includes all the duties perform

ed and to be perfonned.
The etymology of Nirvcda is here different from that of 

the word in common use. This use is met with in the Sruti, 
8
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“ Pandityam Nirvidya Balyena Tishtha set.” It here means 
the full benefit to be gained, and comes from, Nis. + vid. 
(to obtain). In the other sense the word should construe 
with the ablative case. Moreover the other sense, if taken 
here, would involve many inconsistencies.

The Yoga of practising Nivritta Karma which leads to 
the wisdom of perception necessary for release is directly 
the means of knowledge. Study and other means of know- 
ledgepromote only the unseen merit and thereby purify the 
mind ; hence these are accessories to wisdom in as much as 
they help him out of doubt and misapprehension. (52.)

A, What is that evil of misapprehension and what 
the way to get over it ? With a description of men in dif
ferent stages, the lowest, the middling and the highest, the 
same Yoga is further explained thus :

When thy reason at conflict with Srutis shall 
stand unshaken (and) when in deep meditation it 
shall be unperturbed, then shalt thou attain unto 
Yoga. (53.)

V. Before conclusive knowledge is obtained through 
Sastras and observation, reason is at conflict with the teach
ings of the Sruti. But when it grows reconciled to the Sruti, 
it arrives at the true conclusion and the full certainty of its 
genuine teaching; then it becomes incapable of being 
shaken or assailed by vvrong views or doubts. Subse
quently arises the capacity fur deep meditation ; when this 
becomes intensified to the utmost and everj'thirg outside is 
incapable of intruding upon the mind, the Lord reveals 
Himself to the soul. The glorious sight immerses him in 
supreme bliss so deep tlmt he cannot be disturbed and 

I roused to the world outside even by the loudest thun- 
' ders rolling over his head; for he is all attention iqion tlie 

I,ord. Then, it is properly said, he attaitis to the full bene
fit of the yoga inculcated here.

The Yoga practised in the earliest stage gives him the 
certainty as to the nature of the L,ord in so far as it may be
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gaingd by all the external means of the Sastras, observation 
and precept. The certainty becoming intense steadies his 
belief against all attacks of doubt and misapprehension and 
all trials it may be put to in the midst of conflicting theories. 
In this stage the Yoga takes the form of Nivritta. 
Karma or performance of duties for their own sake arms 
him with capacity for deep contemplation whereby he comes 
directly to perceive the Gracious Tord. The perception 
becoming developed and steadied confers on him that state 
of being deeply immersed in the light of the Tord and the 
consequent bliss from which nothing can wake him to ex* 
ternal objects.

Now we get at the following clear notions. The evil of 
misapprehension consists in the fault of the mind (reasoning), 
that it is opposed to Vedic conclusions. To get over that 
evil is to make the mind perfectly appreciate the reasou- 
ableness of Vedic teaching and to firmly establish that belief 
in it.

Another interpretation : To translate the verse again : 
When thy reason is highly accordant with Sruti and stands 
unshaken, (and) meditation becomes possible, direct percep
tion arises, reason becomes stable ; (and) then, thou shalt 
attain unto Yoga, i.e., reach the Lord, (53.)

A. Now that mention is made of the wise man, Arjuna 
lakes the opportunity to inquire what his characteristics are, 
recapitulating those already given.

Arjuna said : Of him whose wisdom is mature 
and who is in meditation, what is the description» 
O Kesava ? He whose perception has become 
steadfast, what should he talk about, what should 
he sit at, what should he go to ? (54.)

V. The use of the term B/ias/ia which means description, 
instead of Lakshana (definition) is intended to obtain a 
knowledge of those characteristics by which the wise may be 
spoken a /as well as di.stinguished.
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[Thus Bhasha is synonymous with Eehnition in the 
scientific sense.]

The state of teing in deep meditation or contemplation 
{Sarnadhi) is no necessary or co-extensive attribute fit to 
serve as a distinguishing mark. On the other hand, only 
those characteristics and attributes that are co-extensive with 
the existence of the thing itself can be useful for the purpose 
of distinguishing it from other things, and of definition. 
Hence the question. Arjuna repeats in the -word Samadhts- 
tha the characteristic already given to make it clear that 
he is seeking additional information. Samadhistha may also 
mean one without crooked or wrong views. The interroga
tive pronoun in the second half may even imply a question ; 
for, the wise plunged in meditation and immersed in the 
blissful light of the Tord —for what puipose should they talk, 
go or do anything at all ? Naturally there seems no neces
sity. But Suka and other sages are seen to go about; and 
this would be contradictory to what is said in the latter half 
of verse 53. [The explanation will be found at the close of 
Sri Krishna’s replies]. (54.)

A. The first query as to the definition of the wise is 
answered thus:

The Blessed Lord said :—When a man eschews, 
O Partha, all the desires in the heart, and, being 
confirmed in the Lord, finds satisfaction by the Lord, 
then is he called one of steady wisdom. (SSO

V. Desires Includes love, hate and other passions. 
Being eon firmed in the Z-onui: —being assured of the I,ord, 
taking his stand on Him, i. e., giving his mind absolutely to 
H im ; finds salis/i clion by //n’ becomes rejoiced at the 
I,ord’s grace ; then he is of steadfast wisdom , that is, he is 
capable of directly perceiving the Bord generally without in- 
terniption.

All the desires:—Means all the prohibited desires. While 
the desires arc naturally of the heart, in the heart implies that 
only the prohibited desires that find their place in the heart
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should all be expelled from it. Knowledge as well as pas
sions being only states of mind and being mutually opposed 
and discordant as may be seen from verse 59, the latter can
not have a place there when the knowledge or perception of 
the Kord has dawned upon it. So all those activities of mind 
and heart consistent with the knowledge of God may for ever 
continue there. Now we get this definition of the wise m an: 
The characteristic of the sage is the perfect satisfaction 
resulting from absolutely setting the mind on the Kord 
alone, whilst the prohibited passions and desires are mo.stly 
banished from it.

It should be noted that a concrete description is here 
given of the wise man instead of an abstract definition, the 
required characteristics being apparent from it. The qualities 
here enumerated and those to be given in the subsequent 
passage form the steps of the Yoga, the topic in hand. While 
they are to be secured with great effort by him who seeks 
wisdom, they have become natural attributes of him who has 
attained it. (55.)

A. The next three verses explain the same necessity of
eschewing............passions, by dwelling upon the other passions
pointed to in the above.

He whose mind is unagitated amid pains, who is 
destitute of longing for pleasures, of passion and 
fear and anger,—he is called a sage of steadfast 
wisdom. (56.)

V. When pains or mi.series assail him, his mind must be 
uuagitaied, i.e., he must be patient and patiently endure them 
without any depression. Passion or Kdga is conceiving to be 
good what is not good. Raga comes from a root meaning to 
give colour and the mind and heart give an agreeable colour 
to things he likes. (56.)

A. By what expedient can one get free from the in
fluence of passions ?

He who is on every side without strong attach
ments, neither rejoices at nor abhors whatever may
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hap, auspicious or inauspicious,' (good  or b a d ), of such  
a one wisdom becom es established (s te a d fa st). ( 57 .)

F u rth er, when again, he can , without effort, 
even as a  tortoise does its limbs, withdraw all 
his senses from their ob jects, his wisdom is 
securely established. (S^-)

V. By the simile clear distinction is drawn between 
one who has attained wisdom and one who has yet to attain 
and is trying for it. (58.)

A , If  the nipping of passions, &c., could by themselves 
lead to the attainment of wisdom, how is it that every body 
does not go by that way and succeed ? For in order to subdue 
the tumult of passions one need not roll in fire. In answer
ing this query it is clearly shown, to subdue the senses 
and passions by starvation and thereby to acquire knowledge 
are impossible.

First, the control of the senses is treated o f:
T h e  o b jects of sense, not the longing for them , 

turn away from the person  who ab stain s from food ; 
even th a t longing in him cle a rs  off, having seen the  
S u p rem e. (5 9 * )

V. Who abstains.......... .food: expresses the conditions
under which the senses lose their power for acting upon their 
objects. Hence the objects themselves are said to turn away 
from the person. Rosa in the original means the relish or 
longing in the mind for the objects. I f  does not become 
extinct even when the external senses are impaired and 
become powerless for bringing about the experience. But 
this longing, too, will go when the Supreme Bord is seen ; 
surely it does, when the Bord is seen.

Rasa also denotes Taste, one of the five objects of sense. 
Then the sentence means : Except that of Taste all other 
objects cease to act upon the abstemious person. That is, the 
senses of seeing, hearing, touch and smell and the 
longing for their objects may go, but the sense of taste
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and the longing to gratify that sense do not cease 
to be even under starvation. When do these then 
clear off? These too surely turn away on the sight of 
Brahman.

The participle in the sentence in strict grammar con
strues with B asa  in the nominative case. So it should be 
noted there is a slight personification of R asa  that is to be 
counteracted by the light and grace of the Lord.

When the external senses are not attracted to the objects, 
present as they may be within easy reach; or when though 
the senses go to them they do not drag the mind also towards 
the objects; or when the mind, though drawn to the objects, 
does not allow the passion to overwhelm i t ; it is then that 
no perturbation takes place in the Intelligent Being that 
inhabits the body. This is what is meant by the conquest of 
passions or the senses. Briefly, this consists of two stages or 
steps : ([)  To subdue the power of the external senses ; (2) To 
reduce the longing in the mind. This twofold conquest has 
to be slowly achieved by the beginner by means of self-denial, 
whereas the man of wisdom easily obtains it without any 
effort by virtue of his perception of the Lord. Thus it 
appears a conquest to be made with extraordinary exertion.

(59-)
A. Some think it uneneessary to put themselves to the 

great hardships of self-denial and abstinence for the simple 
purpose of governing the senses. This can be done with 
simple efforts of controlling the breath, &c. Likewise no 
necessity could be seen for the direct perception of Brahman. 
B'or it is possible to nip the desires with a notion of dis
crimination between what is eternal and what is non-eternal. 
In refutation of such a supposition the Lord says :

Exert though he may, O Kuuti’s son, be he the 
learned, the turbulent senses of the person, indeed, 
carry his mind away. (60.)

F. .• versed in the Sastras and possessing the
strongest conviction as to the truth. The person is one who
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has attachments to the body and other environments. 
Exert, tkc. : make all the ordinary endeavours ; 
Turbulent senses ; senses -which are naturally capable 
of throwing the imprisoned soul into agitation and 
overwhelming it. Indeed, the senses are not subdued by 
such a one, nor is there any hope of his doing so. One Is 
said to be conquered by him who can and does throw that 
one into agitation. Hence extraordinary efforts should, as 
indicated, be made; since w'e see the ordinary efforts are not 
sufficient for the purpose, they are generally impossible to 
be subdued. At the same time it is to be noted complete 
abstinence from food must cut off the very life of the body 
necessary for the discharge of duties. (6o.)

Now arises a pertinent qttestion. It is agreed that the 
aforesaid conquest is possible through the sight of rr.iliamaii. 
But only after the conqirest, it is possible to see rraliaman. 
This difficulty is to l)e solved; for whicli purpose the Lord 
says;

■ Having restrained them all, he should sit in 
contemplation that I only am his Supreme Lord ; 
wisdom becomes firmly established of him who has 
surely the senses under his control. (''lO

V. / ,  the glorious Lord Krishna. The contemplation 
must proceed witii the perfect understanding tliat the 
glorious Lord is the most exalted of all things. In contem
plation i.e., in concentrating the mind upon the Lord.

In reducing the power of the senses, however,the control 
of breath and other ordinary efforts are, as supposed by 
others really no effective measures ; nor are ai stinenre, iSrc. 
possible to be practised. Still some extraordinary efforts 
equal to them in efficacy must be made for the  ̂urpose ( 'f 
these the most important step consists in conclusively under
standing that the Glorious Lord is the most exalted of all, 
and in constantly fixing the mind on Him. Self-denial, 6kr., 
have been spoken of only that their nature may be known.

The latter half states tlie result to be attained by the 
conquest, viz., the attainment of wisdom. Wisdom being tlie
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result of such generally insuperable difficulties in sitbduing 
the senses, men often terrified by them do not try for it. 
Therefore it should not be supposed'that wisdom is not of 
the aforesaid virtue. Let it, however, be remembered that 
wisdom does not follow immediately upon the subduing of 
the senses.

A. To understand and contemplate the Lord as the 
Supreme has been given as the most important step in sub
duing the senses. To be free from likes and dislikes will 
be shown as another step. To eschew these it is necessary 
to know their origin and their effects, so that they can be 
easily rooted out. Hence an account of them is given by 
way of introduction in the following two %'erses.

In him who muses on the objects of sense an 
attachment to them is formed ; from the attachment 
arises desire ; from desire arises anger ; (62.)

From anger results the wrong wish ; from (this) 
wrong wish, forgetfulness (of Law) ; from (this) for
getfulness, loss of judgment ; from the loss of judg
ment he perishes. (63.)

V. When the accomplishment of a desire is checked 
by anything, anger bursts forth. Sammoha or the wrong 
wish is the inclination to do what ought not to be done ; 
it may be mistaking the unrighteous conduct of appropriating 
another’s wealth, &c., to be perfectly righteous. From such a 
wrong tendency and such unrighteous activities the memory of 
Laws prohibiting them becomes impaired and the very sacred 
rules once so clearly understood by himself may now give him 
a very different meaning, why, they may seem to give sanc
tion to his wrong ways. Then gradually comes the loss of 
judgment which allows him unrestrained to do more and 
more wicked things. When he is thus concentrated in evil, 
he must surely go to hell and suffer the consequences. The 
significance of this genesis of passions, especially of L'hes 
and Dislikes is : When it is known that they lead, step by 
step, to hell and other sufferings, there comes the wish to 
Itetrid of them ; he first ceases to muse on the objects of sense 
' 9
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and then gradually checks the growth of those passions and 
eventually destroys their root. (62 & 63.)

A. Like and Dislike may go, as has been shown above. 
But what effect does that leave behind ? It is the control of 
the senses, the Lord says ; He also gives the effect of this 
control in the following.

But he who with the senses free of Like antf 
Dislike and obedient to self (him) experiences their 
objects, finds an obedient mind and attains serenity 
(of mind). (64.)

V. In the latter half of 61 Knowledge has been shown to 
result from controlling the senses. But that does not directly 
and does only through serenity of mind, which point is dwelt 
upon in this and the following verses. When he succeeds in 
reducing the passions of love and bate, the senses have 
nothing to prompt their straying and rebellion and necessarily 
become manageable, so that he may employ them to bring 
him the experience of those objects alone, and to that ex 
tent, that may be necessary for bare existence. Thereupon 
the mind, free from distraction through the senses, becomes 
a willing servant of the self (soul), its master ; it is then that 
the mind becomes serene, serenity consisting in the absence 
mostly of the inclination to turn to the objects of sense.

The first three lines of the verse treat of the control to 
be gained over the senses.

Like and Dislike not promptin g the sen.ses, the mind 
becomes manageable. When the mind is at the di.sposal of 
the self, it is evident, the senses also become obedient to the 
self. To say that these are under his control means that they 
cannot throw him into agitation.

'Experiences their objects ■.—By this it is made clear that 
abstinence as mentioned above cannot be the practicable 
way to control the sense.s. In order to bring out that'the 
mere experience of objects for the barely maintaining the 
body is neither an impediment in the way of wisdom, nor an 
objection to it, ( i )  ‘ the control over the senses’, and (2) 
‘ the effect thereof, viz., the possession of an obedient will auff
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serene mind, are consecutively stated in the text. That is, 
once the senses controlled, will obedient, mind serene, the 
mere activity of the senses and their relation to the objects 
are powerless to cause any disturbance. (64.)

A. What can the serenity of mind do for him ?

Serenity rising, the extinction of all his miseries 
comes about ; for, the perception of him who is of a 
Serene mind soon becomes steadied. (65*)

V. The order of facts here is as follows ; ( i )  Serenity 
of mind, (2) clear and uninterrupted perception of Brahman
(3) on this direct realisation of the nature and glory of the 
I<ord, the extinction of all miseries.

Here it might be sufficient to say : ‘‘ Serenity coming,
perception becomes steadfast’’ ; but the extinction of evils is 
stated by the way to indicate the virtue of that perception. 
Further the statement incidentally answers an objection to 
the mention inverse 50 of the casting off, by the wise of 
good and evil deeds. (65.)

A. The perception of Brahman may arise from medita 
tiou itself nourished by study and thought. What is the 
special necessity for this serenity of mind ? In reply it is 
pointed out how the absence of a serene mind affects the 
man. This idea is to be supplied in the beginning of the 
following verse ; (which is), ‘‘ Mind not being serene, its 
restraint (conveyed by the term Yukti) is not possible.”

Contemplation is not possible for him who does 
not restrain the mind ; for him who does not con
template, direct perception does not arise, for him 
who has not gained the perception, release is impos
sible. Without release, whence is happiness ? (66.)

V. Yukia is here used in the sense of one who can re
strain his mind from being distracted. The idea in the first 
line mu.st be taken as the second step and so tlm words in 
this line should be construed witli tlie genitive case in thetliird 
line. Also supply the words Ab iha Abuddhch before tdanii. 
Accordingly the tran,slatiou is given.
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' I t  would suffice to say, “ For him who has no percep
tion. there is no release.” But 'the last clause is meant by 
the way to bring out the fact that Moksha does not merely 
consist in the extinction of all pains and evils, but also it 
consists of positive blessedness unknown and unattainable 
in the life here.

Or, the word Sdnti means Thought absolutely centred in 
the Lord ; and the word Suika means the bliss of heaven 
and release. The last two clauses may now be translated 
thus: Till the Tord reveals Himself, the mind is not wholly 
given to Him, and when the mind is not wholly given to Him 
how could the bliss of :alease be got ? (66).

A. If it be said that it is not proper to deny the capacity 
for meditation of him who cannot restrain the mind in the 
aforesaid manner and that he can acquire that fitness by 
study and thought, the Lord refutes the view thus ;

That the mind is made to follow the wandering 
senses sends his understanding adrift, even as the 
wind does the vessel upon the waters. (67.)

V, The construction in this verse, natural as it may 
appear in Sanskrit, presents a peculiar difficulty to translation- 
But it is important to keep the construction in view, which is 
followed here. The sense is : The mind is naturally con
stituted (by the Bord with the tendency) to follow the lead of 
the senses. It is the constitution that allows the true con
clusions of the Sastras to slip easily from his mind ; it even 
prevents the rising of such conclusive knowledge ; and the 
little that may find place in it cannot in the absence of con
trol be useful in promoting meditation and thereby obtain
ing for him direct perception. (67).

A. Sri Krishna conchides the description of the wise 
man and his characteristics:

Therefore, O Mighty armed, of whom the 
senses are all withdrawn from their objects, of him 
wisdom becomes steadfast. (68).

F. Certainly the wise of the given description are not 
commonly met with. For, victory over the senses, serenity
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of mind and mastery over it, concentration, sacred studies 
and the realisation of the reasoning of scriptures, conclusive 
certainty as to the truth, intense devotion and meditation 
directly leading to the perception of the I,ord are very stu
pendous steps for one to gain. The highest wisdom cannot 
therefore be permanently secured unless and until all the 
senses are thoroughly subdued. (68.̂

A. With regard to the question Arjuna has raised in the 
latter half of verse 64, “ Why should the wise talk, sit or go or 
be active in any way ? ” the I^ord says:

In respect of that which is the night of all beings 
the man of self-restraint keeps awake ; in respect of 
which the beings are awake, that is the night of the 
contemplating sage who sees (the Lord). (69.)

V, This may be taken also as a snmmary of the fore
going description of the man of wisdom.

That which is the night, —What is dark, unperceived of
all other beings, viz, the I,ord’s glory and Self, which beings 
as if immersed in deep sleep do not at all see. In respect of 
that the sage is always wakeful, is always seeing it directly, 
never loses sight of it. But in respect of the objects 
of sense, the beings are wakeful, i.e., they are devoted 
to them, whereas those objects are the night to the sage. 
He is plunged in meditation and taken up with the blissful 
sight of the glorious Lord ; he does not know or think of 
those things. The word AJuni is used in its derivative sense 
‘ one contemplating ’ ; it is taken as an attribute by changing 
the order, as the idea conveyed by the word logically refers to 
the earlier step.

If this is true, what is the explanation for the movements 
and activities of sages like Suka? In the case of ordinary 
sages, it should be noted that the Prarabdha Karma has the 
power to now and then interrupt the sight of Brahman, and 
that, in the short intervals of darkness and under the force of 
habit, with almost no intention or consciousness, they are 
seen to go about like an intoxicated person. But this expla
nation does not apply to the activities of the gods who both 
consciously rule the world and live in the glorious sight of
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the I<ord; otherwise the very conduct of the world might be 
interrupted. (69.)

A , The activity of »the wise might somehow be 
explained as that of a drunken man. But the evident ex
perience of the objects of sense which cannot be brought 
about without conscious endeavour to adapt means to ends, 
remains unexplained. So the hord illustrates how that takes 
place in the case of the wise.

He attains to heaven, into whom all desires flow 
even as waters (rivers) flow into the ocean which is 
being constantly filled but remains in the same un
changed condition, — not he who desires pleasures 
(the obiects of sense).

V. Though various rivers carry their waters to it, the 
ocean ever remains the same without showing any increase: 
nor does it show any decrease when rivers cease to flow in ; 
nor does the ocean seem solicitous for a supply. Likewise no 
change comes upon the wise man who seems to enjoy the 
objects of sense, for he is neither delighted with them nor 
depressed for want of them. The wise man whom the objects 
do not draw towards them, but whom, it can be said, they 
merely enter and cannot therefore throw into agitation,—he 
surely attains everlasting bliss in heaven,

Nol he who desires pleastires ;—This clause may be inter
preted in two ways this.

(i)  (The wise man) is not he that seeks the gratifi
cation of the senses. (2) He who seeks the gratification of the 
senses does not attain the everlasting bliss in heaven. The 
first interpretation directly answers the question raised against 
the wise man who sccvis to enjoy the objects of sense, by showing 
that he experiences them, but not as one who seeks after 
them and has a relish for them. This is surely the virtue 
conferred on the man by the light of wisdom. (70.)

A. The same point is made still clearer.

He who, loosed from prohibited wishes, from the 
fancy of being the (absolute) master and the 
(absolute) agent, experiences all the objects (of

    
 



IT .] THB BHAGAVAD GITA. 71

desire) without any attachment,— he is the man, he 
attains to perfect bliss. (7**)

K  This is in commendation of the wi.se. Vihaya Kam 'dn 
cliarati: The verb charati does not simply mean going about, 
which need not be said or may not be said. It should be 
taken in the sense of* to eat,’ i.c., ‘ to experience.’ The parti
ciple construing with the same object Kaman restricts the 
sense of the predicate thus: Without attachment (he) ex- 
pcrienccs,

A . The -description of the man of wisdom commenced 
at verse 55 is concluded thus :

This is the state in relation to Brahman, 0 
Partha ; having attained to this he is not bewildered. 
Having continued in this state to the very last mo
ment, he goes to Brahman that has no (perishable) 
body. (72.)

V. This: what has been expounded from verse 55 and 
summarised in 69 ; this state of the seer of Brahman, freed 
from all passions, doing duties for their own sake, and for ever 
contemplating the Lord. When this .state is attained, the 
miseries of SamsaraTno longer assail him. Only at this stage 
he continues to tlie last moment to see the Lord and contem
plate His' glory and he surely then reaches the Supreme 
Being of every excellence never .subject to the environment 
of a material body.

In ca.se there is no Prarabdha Kanna, he remembers the 
Lord at the last moment of departing from the body in which 
he has received the Lord’s grace, via., direct preception, and 
goes to Heaven directly. Ptatabdha not being exhausted, he 
shall fall upon other births yet to be passed through and 
when it is completely exhausted, he directly attains to 
Heaven. (72.)

Thus ends tire Second Adhyaya of the Upanishads of the 
Bhagavad-Gita entitled “ The Saiikhya Yoga.”

    
 



THIRD ADHYAYA.

In the foregoing chapter the nature of the Supreme L,ord 
and the soul has been discussed 1(12—40) ;  the means of 
gaining that khowledge has been premised in 40 and des
cribed thereafter (45, &c.,) and slightly explained from 51. 
In this Adhyaya the aforesaid Yoga whicli consists of 
Nivrilla Karma and becomes the way to wisdom is dwelt 
upon at greater length, so that the necessity for its obser
vance may be impressed.

With reference to the observation “ Far inferior is this 
Karma, &c., (I, 49), Arjuna finds other doubts to set forth; 
accordingly he enquires :

Arjuna said ; If, in Thy judgment, knowledge is 
superior to acilop) O Janardana, why dost Thou, O 
Kesava (still) urge me on ( i )  to action, (2 ) to this 
terrible action ? ( i )

V. There are two questions here as indicated above. 
Terrible: because the battlefield is the occasion and place 
for the utmost display of animosity laud other cruel passions. 
Arjuna’s idea may be put thus: “ As the Smti declares, 
‘ All these attain to abodes of happiness,’ all the acts 
enjoined upon man, as well as this war enjoined upon the 
Kshatriya, are all of the Kamya class. O Sri Krislina, 
Thou hast also observed : ‘ Though slain, thou shalt attain to 
Svarga.’ So, these are all inferior to the path of knowledge. 
On the other hand, the virtues required to be practised in 
the ascetic life are not spoken of as Kamva-Karma. 
Therefore, the duties attached to that life are of the A-Kainya 
class, i^., are suclt as are not prompted by desires or 
undertaken for their fulfilment. They only lead to pure 
wisdom. It is then fit that I should be commanded to enter 
upon the ascetic life and to be constant in practising the 
virtues and duties proper to It. But it is not fit that I should 
be urged on to this terrible battle, the scene of atrocities 
committed from the worst of motives."
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A. Should it be said that even this warfare is an action 
tending to the attainineat of Wisdom and comes under 
the Yoga-knowledge spoken of in verse 39, Arjuna says :

With these simply perplexing words thou seemest 
to confuse my understanding ; therefore, tell me 
with certainty that one thing by which I may reach 
the highest good. 2.)

V, Perplexing words:—Statements now in praise of 
action, now of knowledge; or sometime declaring Svarga as 
the fruit of tliis terrible action, sometime knowledge as its 
fruit. With such words calculated to bewilder me in doubt, 
Thou makest my judgment vacillate. If men haunted by 
desires (aml)ition) should go to Svarga by fighting and if by 
the same act those destitute of desires should attain 
knowledge, still it is fit that I should be put in the way of 
the ascetic, but not asked to try the optional course of 
blood-shed and cruelty, so that I may surely reap the 
highest good.

The appellation /una?-da:ia in verse (i) according to the 
Puranic Nirukti means ‘ one who has no birth and puts an 
end to the birth of other beings.’ So it is an appropriate 
address in the present context. (2.)

A, “ True, all the duties enjoined upon men of the 
first three orders may, according as they are impelled or not 
by desires, divide themselves into two classes as Kamya

Akamya\ whereas the virtues of devotion, <fec., t o t e  
practi.sed by the ascetic are purely Jkainya, i.e., such as 
are not impelled by desires nor attended by the painful 
results of falling into hell and other sufferings as the 
cruel deeds of war may entail. But the ascetic duties are 
only intended for those who are ineligible for other duties ; 
and thou lelongest to the rank of Janaka, Priyavrata 
and other souls of higii eligibility. Hence, on the 
principle explained in verse 38, thou shouldst regard 
pleasure and pain equal, and from doing duties with devo
tion, duties naturally devolving upon thee, thou shouJ Jst 

JO
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see no evil arises, and, therefore thou deservest to be 
commanded to go to war, optional as the course may he 
for others. ” With this idea the Lord replies to his first ques
tion thus:

The blessed Lord said; In this world the attain 
ment of eternal nature is of two-fold descriptiou, as 
I before said, O sinless one, by means of knowledge 
for the Sankhyas., by means of action for the

V. In this «wW.-*-Amoug those who are working for 
salvation. The word Nishtha means pure state, essential 
form, which is Mukti or released state. It also means non
return to mundane life. The course for the attainment is 
of two-fold description, i.e., to te  worked out V.y two classes 
of men with two sets of accessory means. The Sankhyas 
are the gods and Sanaka and other celestial sages. These 
do duties as well as acquire wisdom, which by far exceeds 
the duties they themselves perform. The yogis are 
those for whom the chief means is the performance of 
duties, the merit of which exceeds the intensity of wisdom 
they can acquire. But in both cases iMukti is the result 
of wisdom and action going together.

The sentence should be construed by supplying Hi 
after the last words.

Among the eligible there are some such as the ascetics 
Sanaka and others that possess a larger measure of wisdom 
than that of mer.t by duties and as such they go to heaven. 
Some others like Janaka, Priyavrata and others, in whom 
the merit by duties is pioportionately greater than 
wisdom, and wLo are householders, go to Heaven, always their 
merit by duties preponderating. Being intended for paiti- 
cular office.!, they are so appointed by the Almighty Lord. 
Likewise, thou comest under this class of the eligible and 
hast this duty to perform.

Though both the Sankhyf.s and Yogis have knowledge 
and action to attend to they are spoken of as following 
only this or that with reference to the preponderating
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element, even as we would speak of milk as milk though 
it may contain a large quantity of water. (3.)

A . It has been shown that Arjuna owing to his higher 
eligibility should stick to the post of duty and discharge it 
Avith all devotion. But he leans to the side of abandoning 
di’.ties. That position of Arjuna is to be examined thus ; 
Whether he pleads for omission on the ground that it is the 
way to release, release being called Naishlcarmya (related 
to inaction), whether, on the ground that action is the root 
of Samsara, he believes its av^oidance is the way to release, 
or whether he takes his stand on the Smriti, “ By Karma 
the being is bound down," and believes that Karma is a 
positive obstacle to release.

The first two positions are refuted here:

It caunol be that from the omission of duties 
the i>erson attains release called N ’a is ld -a rm y a  ; nor 
by mere renupciation does he attain the accom
plishment. (4.)

V, The reason for the first statement is given in the 
term Purusha (person). It means one who passes through 
bodies, for he is always joined to some body, gross or subtle. 
If inaction alone could grant him release, it would mean 
that at some stage he comes into a body unfit for any activity 
and on its decay and fall he should find release. Then 
having regard to the eternity of time it would be difficult to 
account for the present life. On the other baud, the use of 
the term Nahhkarmya may be perfectly right as describing 
release .to be unattainable by means of action prompted by 
desires, “ I  enjoin upon thee only Nivritta Karma,” says 
Sri Krishna.

The second position also is refuted by the same state
ment, which now means : By omission of duties the person 
cannot attain that which is to be reached by relinquishing 
actions attended with motives. Hereby Sri Krishna means, 
‘ Thy view that inaction leads to release because the root 
of Samsara, Viz., action would be thereby cut, cannot b®
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maintained. For he is PicrusJia (the person) wanderer 
through bodies. In the stream without beginning of birth 
and death he has of necessity passed through several bodies 
fit for performing and accumulating Kanna, and in fact he 
has all along teen bound up in such a person or body. 
While the infinite sdries of Karma hoarded up in countless 
lives of the past remain in full force to bear their fruits, the 
omission to do duties in a particular, say in the present, life 
cannot as supposed cut the root of Samsara. Then, whence 
is the hope of release by destroying that root ?

The third position is refuted later on.
The performance of duties with devotion and without 

motives, it is said, leads to Heaven. One might now say, it 
does so because it has no other result to bear, likewise, 
it might be said that the omission of duties also leads to 
Moksha, since it can yield nothing else; and, at the same 
time, this has the preference by being the easier to do. 
Hence why should not one obtain Moksha by omission as 
well ? Also the evil pronounced upon the defaulter (vide 
Isa. U.) may be explained as properly applying to him who 
seeks anything other than release. In refutation of such a 
view the Lord says, “ Nor by renunciation, & c.”

mere renunciaiion \— By merely abandoning all 
Kamya Kaima, that is, by the performance only of Nivritta 
Karma. The sense is :— liven the performance of Nivrltta- 
Karma alone cannot directly bring him release ; for that 
would only purify and prepare his mind for eschewing the 
passions, for renunciation, for study, thought and contem
plation and lastly for the acquisition of wisdom, which alone 
obtains him the Lord’s grace and release. Such is the 
force also of the Srutis extolling Nivritta-Karma. So by 
mere parity of reasoning it should not be supposed that 
absolute inaction might also lead to release,

Again it may be argued that the virtues of the ascetic 
life, Srutis declare, lead to Moksha , since they have nothing 
glse to yield, and that likewise inaction too may lead to the
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same result. This false analogy is also refuted by the same 
statement, “ Nor by renunciation, &c.”

By 7uerj renunciation :—By becoming merely an ascetic. 
The ascetic life becomes the way to release only by enabling 
one to settle the mind in the Lord and thereby to win His 
grace, but not by its inefEcacy to 3’ielc  ̂other results.

Thus in addition to his high eligibility, another reason 
is here set forth for enjoining the performance of duty upon 
Arjuiia—the reason that none of his arguments/b;- inaction 
as a means of release could stand, (4.)

A. With regard to the third alternative that Karma is 
an oi.'stacle to release, as it seems said in the Smriti, “ By 
Karma the being is bound down,” it is about to be pointed 
out that the terra Karma in that Smriti and similar texts is 
Used in a restricted sense. As an introduction thereto it is 
first shewn that it is impossible for any body to be absolutely 
inactive.

Indeed, no body can ever remain for a moment 
without doin g  some iioorh; for by ev̂ ery one under 
the power of the Lord, by the qualities of Prakriti 
some work is caused to be done. (5.)

V. E v er: In every state or condition. No body ; neither 
the literate nor the illiterate; neither the intelligent nor the 
dull-witted. In the latter half, the words in the nominative 
case should all be changed into the instrumental. Avasa : 
lit, having no control over himself, ix., controlled by some 
power beyojid himself, by the Supreme Lord, (.4 , the Su
preme Being, vasa, in the power of). So the word here means 
one who is in the power and under the control of the Lord 
and is being impelled by Him in spite of his own will—the 
Lord who alone is the absolute agent and governs the agent- 
ship in the soul by the qualities of Prakriti : by Satva, Rajas 
and Tamas, the causes of modification and change. These 
two under the direction of the Lord impel the .individual to 
certain activities. So it is impossible to imagine a living 
existence that can escape action, (5.)
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A . “ Then if it is impossible to remain inactive, lest it 
should be impossible to maintain the body, it is at least 
possible to abandon all the sacrificial acts ; and let these be 
abandoned. Tor Sastra does not certainly operate in the 
sphere of the impossible. Therefore in the aforesaid Smriti 
advising inaction the  ̂word Karma may be taken to denote 
the sacrificial and other Sastraic duties.” Against such a view 
the Tore says, “ It is mind that is the real cause of bondage 
or release, but not the abandoning of duties.” To emphasise 
this fact the importance of the mind is declared thus:

He who controlling the organs of action 
remains thinking In the mind of the objects of 
sense,—he is entirely in a delusion and is called a 
hypocrite. (6 .)

But he excels, 0 Arjuna, who having controlled 
tlie senses by the mind begins without any attach

ment to read the path of ' action with the organs of 
action. (7 .)

V. The organs of action ; implies also the organs of sense. 
"Without attach/nent, i. Q., to the fruits of his action. Karma, 
yoga: lit. Karma which is the Yoga or means of knowledge ; 
it means the performance of those duties that are enjoined 
upon him according to his caste and order, the practice of 
which with devotion and without attachment is the highroad 
to the attainment of wisdom.

In the first verse there is the observation of the positive 
relation'between the co-e.xisting circumstances : (i) the ab
sence of control over the mind and (2) bondage ; and in the 
second tliere is the observation of the negative relation bet
ween the same ; (i) the control of mind and (2) the absence 
of bondage ; again, it may be seen, the first verse notes the 
observation of the negative relation between ( i)  absence of 
co’utrol of mind and (2) absence of release; and second 
verse gives the positive relation between (i) the control of

    
 



llr.] THE BHAGaVAD GTTA. 79
miud and (2) release. Thus with regard to Bondage absence 
of control and control are respectively positive and negative 
circumstances invariably connected as antecedents; and 
with regard to release they are negative and positive. From  
this we arrive at tiie inductive or general proposition that 
Bondage and Release are causally connected with absence of 
control and possession of control over the mind. To draw 
attention to this truth the term Manasa (by the mind) 
is added; or since all thinking is but mental that 
word would be meaningless. The general principle] is 
that in expressing scientific thoughts an apparently super
fluous word comes in to point to an observation. (67.)

A, What follows from all this ?

Do thou the appointed duty; for to do is better 
than not to do; and, even to keep body and soul 
together may not be possible for the not-working. (8.)

A. “ By Karma {nclittitj the I'.eing is bound down ; and 
by knowledge he becomes free, Therefore the ascetics 
that perceive the end do not perform Karma.” The third 
position of Arjnna based upon this Smriti is disposed 
of below,

In relation to action other than what is intended 
for Yagna, this world is bound by Karma; (there
fore), O Kunti’s son, do thou free from attachment 
perform Karma for that purpose. (9.)

V. Vagna is here Vishnu, as the Sruti saysj “ Yogna is 
indeed Vishnu,” There is another Nirukti (etymology) of 
the word, to wit. Gna, the Supreme intelligence, the 
omniscient Ford ; Ya who is resorted to or made the object 
of. The whole word means the omniscient Ford to whom 
everything tends and to whom every sacrifice is intended 
ail offering. The purport is : Any act performed except in 
worship of the Ford, that is, intended for any other purpose 
or for any body else, leads to bondage. In the Smriti also the 
term Karma therefore means duties or works not intended
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as the worship of the Lord, tu t it does not mean Karma or 
action in general.

Since Jiva is compelled by other forces to work and by 
the necessity of maintaining the body, the question of inaction 
is out of place. So thou shouldst for that perform
duties without the hope of or wish lor rew'ard and with 
perfect devotion to the Almighty Lord.” This gives the 
connection between the verses 5 to 9. (9 .)

A. By the four kinds oi Arthavada t\\& indispensable. 
ness of discharging the duties of caste and order is sought to 
be impressed in the following four verses.

In the beginning Brahma cVeoated mankind to
gether with sacrifices and spoke (to them): “ By 
means of this, obtain (your wishes); be this to you 
the giver of the desired enjoyments.” (10.)

A. How do the sacrifices yield their wishes ? Brahma says :
“ By this (means) do ye propitiate the gods ; 

may those gods propitiate y o u ; thus propitiating 
one another, ye shall reap the highest good.” ^

V. Men should propitiate the gods with their offerings 
in sacrifices and the gods bless men by bestowing upon 
them every comfort. The hi\̂ hcst good : Moksha or final 
beatitude, ( i i ,)

A. The same is made clearer still ty  showing the evil 
consequence of omitting to do duties.

‘‘ For, propitiated by sacrifices the gods will 
confer on you the desired blessings; (but) he is 
verily a thief who eats without offering to them 
what they have given.”

A. Now Brahma commends the worshipper.
“ The righteous who eat what is left after 

sacrifice are freed from all sins ; but those impious 
(beings) only eat sin who dress food for their owu 
Sakes.” (13.)
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A, The I<ord next points out another reason for observ

ing one’s appointed duties in that it is necessary to the per
fect working of the wheel of the world and how their omis
sion is attended with evil results.

A. From food proceed the beings ; from 
Parjanya issues food ; from Yagn.i (sacrifice) comes 
forth Parjanya; and Yagna is the product of 
duties. (14.)

V. From food, i.e., through seed which goes to make 
the bodies of creatures. Parjanya is the deity presiding over 
clouds, also called Aditya, yagna here denotes ghee and 
other articles of offering In a sacrifice. is figura
tively spoken of as proceeding from sacrifice (Yagna), since 
the deity grows propitiated and stronger with the offerings 
of the sacrificer. Or Parjanya may stand for the whole 
class of clouds presided over by A ditya; or according to 
Nirukti it denotes a cloud that grows and matures the crops 
for others; and clouds issue from Aditya propitiated 
with offerings in Yagna and so they are also figuratively 
said to proceed from sacrifice. So says the Sruti. The term 
Parjanya when it is taken to denote rain means particular 
clouds appointed to bring rain in due season. Sacrifice or 
yagna is the giving away or offering of certain articles In the 
name of the gods. Many small accessory acts collectively go 
to make a sacrifice and so Yagna is said to arise from Karma 
or action.

Know thou that Karma has its source in Brah
man ; Brahman has its source in Letters (Akshara); 
[and letters issue from beings] ; the all-pervading 
Brahman is ever established in Yiujrm  (sacrifice). (15.)

V, Brahman: Para Brahman, the Supreme Bord, from 
whom all activity proceeds. Has its source in Letters: is reveal
ed by the Vedas which are called Akshara or the Imperish- 
able, being Eternal Testimony. The sense of the first two 
clauses is : only when Duty is knpwir as it is through 
the Vedas, Brahman enables Jiva to do righteous duty. And 

U
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Letters.....beings: this link in the chain should be supplied in
order to complete the circle or -wheel here spoken of. Thus : 
According to the aforesaid series of relations, Brahman 
is to be revealed to us through Yagna; so Brahman is said 
to be established in it (sacrifice). Since the Lord is alwa}’S 
present in it in a special manner, and, if the wheel of the 
world should be allowed to move on smoothly by the obser- 
vance of such Yagna, twofold merit is acquired, that is, the 
person has contributed to the well-being of all creatures 
and to the revelation of the Supreme Self. ( 15.)

He who does not contribute to the working of 
the wheel that has been thus set in motion,—he is 
sinful of life, he rejoices in the senses, O Partha, 
he lives in vain. (^6.)

V, Thus set in motion: observed and conducted in this 
manner by the ancients, by the glorious Lord Himself, for 
the benefit of beings- The wheel i.e. the world. Does
not........... worki?ig : does not discharge his share of the duties
as enjoined upon him. Since he is a part of the wheel, i.e„ 
the world, he becomes by omitting to do the interrupter of 
its working and so he lives a life of sin and all his life 
appears meant for sinful deeds. Rejoices in the senses ; finds 
gratification in the objects of sense. Lives in vain : of course 
rushes into hell.

I. Sacrifices, charitable gifts and austerities are the three 
sets of duties for the hoitseholder. There are similar duties 
for the other three orders of men ; namely, II. To impart in
struction, to promise shelter to the fugitive, to offer the 
needy the food they have got to e a t; III. Study of the Vedas, 
teaching and meditation and so on. Such are the sacrifices 
or duties to be accomplished in thought and word. Those 
relating to the body or those of deed are Chandrayana and 
such other austerities. There is thus no class of men who 
have not or cannot find duties to fulfil and contribute to the 
working of the great. Vbeel of the world. Accordingly the 
Smriti says: “ DeclarA^^is the round of duties to be especially
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accomplished in word and thought, particularly by the 
ascetics.” ( i6.)

A. If, for reasons given above in, “ It cannot 
be, &c.’' (4) and from the illustration given from verse 10 
there should result some loss from omission, and some great 
benefit from the performance, of duties, it would follow 
that even to set the heart upon the Lord in intense meditation 
forgetful of everything else ought not to be made, lest some 
Karma or duty should then go unattended to and this should 
occasion some loss or liability to punishment. To correct 
this view the Lord observes :

Whereas, for him who, perfect in wisdom (Im* 
mersed in meditation), may be rejoiced in Atman 
alone and be contented with Atman ; and, (fixed) in 
Atman alone, be full of supreme bliss,—for him there 
is nothing to do. (17.)

V. The particle Tu, (jAiereas) points to the particular 
circumstance of being immersed in meditation. Mdtiavak : * 
perfect in wisdom, comes from the root man, to think, to 
understand, and means one who has risen to the full and 
direct perception of the Lord. Atman throughout the verse 
denotes only the Paramatman, the Supreme Being. Aimarati 
may be dissolv^ed into Atmani one who finds delight
in the Lord, or into Atmanah + rati = one who derives delight 
from Atman.

In Atman alone \ only in the sight he enjoys of the Lord 
and of His glory ; but not in other things: this is the force of 
alone. If the absence of delight overjother things be supposed 
to be only in general, it is not; but it is shown to be absolute 
by the next epithet, Be eontenled ioilh Atman, By the grace 
of Atman he is contented with Him 
relijupiish all longing for other thin 
this attribute is that even the p] 
other things wholly depends upon t 

If it be thought that the Lon 
exceeding bliss that he may cease

has c o m e  to  
fica n ce  o f  

■enouncing 
e L o rd .

11 him some 
other things
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the next clause points out that such bliss is nothing else 
than the aforesaid rejolcuig in Atman. Be full of Supreme 
bliss: furnishes a reason. Since he is immersed in supreme 
bliss on account of seeing the Lord, he has come to renounce 
other things. Again if it be asked whence is the great bliss 
of seeing the Lord, the same clause gives the answer thus: 
Fixed in Atman alone he is full of Supreme bliss, i.e., by being 
immersed deep in the contemplation of the Lord’s glory 
directly shining upon him, he is rejoiced in that state, but 
at nothing else. The use of the term Mdnava implies 
that the intense meditation called Asampragnata Samadhi is 
possible only for him to whom the Lord has revealed Himself. 
Such a one in that state of meditation has no other duty to 
perform and has none to violate. (17.)

A. When it is asked why meditation should be indulg
ed in, if it interfere with the discharge of duties aud its 
object, the answer that the contemplatist has nothing to do 
does not seem to meet the point. Why should sitch an 
answer be given ? Why should he not appoint some body to 
wake him in the way detailed in yoga Sastra and attend 
to his duties ? In answer to these queries the Lord says:

For him there is no purpose to gain by perform
ance, nor anything (to fear) from omission ; nor is 
there in the midst of all beings any one that serves 
any purpose of his. (18.)

V. For him : who is absorbed in intense meditation. 
By performance : by any sacred acts such as sacrifices. He 
rejoices in Atman alone, for there could be no blessing exceed
ing or equal to His sight.____________________________________

Is it not necessary that though he may not perform sa
crificial acts, he 
for fear of 
the secoii 
plation of 
attend to th' 
are only mean! 
is obtained,

attend to the special aud daily duties 
y omitting to do them ? No, answers 
en he is absorbed in the contem- 

no violation on his part not to 
ers and other duties ; for all these 

the Lord, and when the result 
ases to be adopted.
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Is it not necessary for him to be roused at least for the 
worship of the gods or the preceptors, or elders that chance 
to go to him ? Even this necessity is denied of him in '■Nor 
is there, Of all beings and things there is, and there can 
be, none that can by sight, by conversation, by worship, Src., 
serve him in any way towards the attainment or enhance
ment of the highest purpose, i.e, bliss which he is already 
enjoying in the glorious revelation of the Eord’s Supreme 
Self. Hence such a contemplatist need not be roused for 
worship and the omission does not make him punishable. ( i8.)

Another version of 17 ; The duties ought to be done 
not only because they are necessary for the working of 
the aforesaid wheel as contributing to the welfare of 
beings, but because the absolute exemption from duties is 
granted only to the released souls, whereby it is implied that 
the performance of duty is the natural and inviolable con
dition of life here below. This argument will be presented 
at the conclusion and it requires that the fact to contrast 
with is to be first stated, viz., that exemption from duties 
behoves only the Mukta or the Redeemed, To translate the 
verse again.

Only for him there exists no duty to perform 
who has attained to the full benefit of wisdom, i. e., 
Moksha, who by Atman is restored to the enjoyment 
of his essential blessed nature, who feels accom
plished by Atman, and who finds his delight in 
Atman alone.

If from the text ‘ Krishna is worshipped by the Released 
free of delusion, ’ it were to be supposed that the Released 
also have duties to perform, it is denied in verse 18.. The 
released, if they do at all, do duties of their own choice, but 7iot 
as boimd to perform them ; nor do they act with any hope of 
further reward ; for their very activity in the heavenly state 
constitutes their blessedness and has nothing else to produce.

( 18.)
Therefore, being free from attachment, do thou 

always devoutly perform the duty which ought to
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be done ; for the person who free of attachments 
fulfils his duty reaches the Supreme. (*9*)

V. Therefore : ‘ The freedom from duty being granted to 
the one absorbed in meditation or to the released, while its
performance is enjoined upon those like thyself.’ Being........
attachment: having no wish for the results, do thou always 
observe the duties regarding them to be the worship of the 
Ivord,

If the released have no duty to perform merely for want 
of purposes to l:e achieved, why should not the same be said 
as well of him who seeks Release ? The second clause says 
in answer that the person can, only doing duties without 
attachment, obtain knowledge and reach the Supreme Being 
and he hat a purpose to serve by his performance, while 
the released and the one absorbed in contemplation have 
none. ( 19.)

A. The attainment of wisdom by itself is sufRcient for 
release. Why should the wise be still required to observe 
the rules of duty free of attachment ? In view to impressing 
that duties performed thereafter enhance the bliss in heaven, 
the Lord gives instances of the wise who in the past observed 
the rule.

Only with the performance of duties also, Janaka 
and others, it is well-known, attained to the wished-for 
end; besides, properly looking at the least to the 
guidance of the world, it is fit that tkou dost thy 
duty. (20.)

V. Janaka, &̂c. ; Janaka, Priyavrata and other royal 
sages besides many others, only by performing duties also, i.e., 
in addition to knowledge or wisdom, attained the uhshcdfor 
end, the Moksha, as well as wisdom in the earlier stage. 
Though release is vouchsafed for knowledge alone, still the 
wise do practice duties for securing enhancement of bliss 
in heaven.

With...dutics : With has two forces here, cumulative 
and instrumental. The interpretation according to the
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first sense, has been given above. Taking the Instrumental 
force, the meaning iSj ‘‘ They attained to the end 
by meant of duties. ” As in the statement ‘ we live by 
the plough ’ duties become a mediate step for release, for they 
can be such only through knowledge. Or the end is only 
the attainment of wisdom, in which case Karma becomes the 
direct means.

Duties ought to be done, not 'simply because the wise 
are seen to do, but also because they are necessary for the 
proper guidance of the world, which secures a person the 
Ivord’s Grace and Heav^eu. This is said in the latter half. 
Lokasangraha literally means iakinz the world along with one, 
of course, by exemplary conduct. At the least: setting aside 
any other motive for action. The Dord is highly pleased with 
the man engaged in duties that become incentive to good 
action in others ; hence is the enhanced bliss in heaven. So 
it is observed thus-. “ The performance of duty bestows 
knowledge upon the ignorant; and that by the wise for the 
purpose of teaching the world surely gives great delight; 
and this makes perfect the bliss of the released. ” (20.)

A. How does his observance of duty become guidance 
to the world ?

Whatsoever a great man does, that other men 
also do ; whatsoever he respects as authority, that 
the world follows, (whatsoever he makes the authority 
for his conduct, that the world also follows). (21.)

A. “ Moreover, I have no purpose whatever to achieve. 
Simply oirt of mercy for the world I am observing duties 
(am working). Then is it necessary to point out the im
portance of performance by the wise who have a positive 
advantage to gain in the enhanced bliss after release ?” With 
this idea the Lord says :

Nothing, O Partha there is for Me to do ; in the 
three worlds there is nothing unattained that might 
be attained ; still I am actually at work- (22.)
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y. I  am at work : la in  constantly doing something 
for the world ; I  am not quiet. (22).

For, if I should not continue ever unwearied to 
work, all men, O Partha, would follow my path.

(23O
F . That is, men would make Me their example and 

cease to do their duties. (23.)
A. What harm is there ? The Tord replies.

These worlds would perish, if I should not per
form Karma ; then I would be the author of confusion 
of castes, and I would be destroying these creatures.

(24.)
F . Perish •. fall into misery and hell for omission of 

duty. Further, when duties are abandoned, the distinction 
between the castes would become effaced. Then the con
fusion of castes and the ruin of all beings should appear to 
proceed from Me. (24.)

A. ‘ If the wise man also should perform duties with the 
same attachment as the ignorant, the action of both could not 
then differ. ’ This supposition is amended in the following.

Just as the ignorant full of attachments perform 
duties, 0  Bharata, so also the man of wisdom free 
of attachments should perform intent upon guiding 
the world. (25.)

V. Attachment or its absence makes the difference 
between the work of the ignorant and that of the wise. (25).

A, At least for the purpose of furnishing the ignorant 
with an incentive for the performance of duties the wise 
ought to do them. Thus the Lord observes :

The wise man should not bring about change 
of opinion in the ignorant adhering to action ; (on the 
other hand) he should himself practise with devotion 
and cause them to do all the duties. (26.)
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y. The ig7iorant: those who do not understand the 
nature of the Lord. The wise man should not shake their 
faith in action. On the other hand he should also with 
devotion to God practise duties so as to encourage them in 
continuing their faith and constant practice. ( 26).

A. The same thoughts are further explained below.

In respect of all actions brought about by the 
qualities ofPrakriti, the Jiva deluded by Ahankdra 
thinks ‘ I am the doer.’ (27).

V. Here, by the term Prahiti should be taken Jiva, 
Nature, the Lord, and the Non-intelligent Matter.

(i)  By ihc qualities of Prakrili—hy the absolute 
qualities or powers, Will, Wisdom, Energy, &c., which form 
the very essence of the Supreme Lord. He is denoted by 
the term Prakiiti in the derivative sense, ‘ one whose activity 
or work is of the excellent kind, (z) By the qualities : 
by virtue of powers of correct, confused, or perverse under
standing under the direction of the Lord, characteristic 
of Jivas who fall into three groups, the highest, the middling 
and the lowest. (3) By the qualities : by the products
of Prakriti or matter, known as Satva, Rajas and Tavias. (4) 
By the qualities i.c., by the modifications of matter in the 
form of body, the organs of sense and the mind. By all 
these are wrought the actions righteous, unrighteous or the 
confusion of both. Of such activities Jiva whose understand
ing is clouded over by Ahaukara supposes himself to be the 
absolute agent.

To briefly state the meaning. The ignorant man thinks 
himself the hulcpeniejit or absolute agent with regard to 
activities brought about (i) by the absolute Maker, His Will 
and Wisdom, (2) in accordance with the threefold peculiari
ty of souls, (3) by means of the organs given to the soul of 
modified Prakriti, /.e., of Satva, Rajas and Tamas, which form 
the material cause, C*7)-

A. If  this is how the ignorant proceed and think, how 
then do the wise act ?

12
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Whereas he, O mighty-armed, who sees the truth, 
of the divisions of qualities and functions, understands 
that qualities are in qualities and, therefore, (he) 
forms no attachment. (28).

V. Of the divisions of qualities ■. (i) of the distinction of 
the nature and of the spheres of action—(a) of Will and other 
qualities or powers of the glorious Lord ; (6) Satva and other 
qualities cf Prakriti, (c) of the organs of sense, body and 
the mind which being modifications of Prakriti are its proper
ties, ( 2) of the divisions or distinct functions of which the 
agent is (a) the glorious Lord, (^) the soul.under His power, 
(<r) the modifications of Prakriti. He who on the other 
hand has a true perception of these distinctions and details 
in respect of qualities and their respective functions, under
stands that the qualities, i.e„ the Lord’s Will, &c., are present 
in and direct the qualities, i.e„ the essential nature and 
characteristics. Karma and other attributes of the Jiva; and that 
the qualities of the Jiva are directed as it pleases the gracious 
Lord to do ;and that the qualities, i,e., the senses are in the 
qualities, i.e,, rest in or pass on to the objects of sense. Thus 
the wise man conclusively understands that the Jiva is in no 
way an absolute agent, but always depends upon the Lord 
and other forces directed by Him ; and therefore he fonns no 
attachment, i.e., he does not falsely attribute to himself the 
authorship of any activity and does not thereby plunge 
himself in Samasara. (28),

A. Should not the ignorant that claim to themselves the 
absolute agentship be instructed and corrected by the wise ? 
To this question the Lord says

Those deluded by the qualities of Prulriti and 
mistaken with regard to them become strongly at
tached to the qualities and their own activities ; he 
who has perfect understanding should not unsettle 
those dull beings of little understanding. (29).

V. By the qualities of Prakriti: ( i )  by the Will and other 
powers of the Lord, the efficient cause; (2) by the accessory
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causeris V12;  the qualities of Saiva, Rajas and Tamas, the pro
ducts of M atterm istaken  with regard to them: having the 
false notion of agentship and possession with regard to the 
organs of sense’tbat are the tiualities or modifications of Matter. 
Consequeutly they form strong attachments to the qualities, 
i.c., the objects of sense and to functions or activities as their 
own, and mistake that they have absolute power to act and 
use them. Those dull heinijs of little understanding; those who 
are incapable of understanding these relations and distinc
tions, the man of perfect knowledge ought not to disturb 
thein,/.t\, try to change their course.

The first two words of this verse are translated by two 
phrases ( i ) deluded. &c., ( 2) mistaken, &c., ( t )  bears the two 
interpretations and and the third is the interpretation of (2). 
It should not be supposed that the word Guana repeated in 
these verses should be throughout taken in the same sense. 
The use of the same term to denote several things is to im
press the relation between them and to indicate how their 
distinction and relation are lost sight of. (29).

A. Having thus distinguished the acts of the wise from 
those of the ignorant, the former being characterised by the 
absence of attachment or false uotious, the Lord now 
tells Arjuna that he is also among the wise and should 
similarly discharge the duties.

With mind devoted to the highest A lm aii, loosed 
from desires and from tho false notion of self and 
having securely placed all the actions in Me, do thou 
fight free from anxiety. {30).

y . The verse is translated taking the prose order in 
order to show the stages as they occur. {From desires) :  other 
than the wi,sh to intensify one’s knowledge and devotion to 
the Lord and such other tendencies to purity. The false notion 
of self:—as an independent actor in whatever one does. 
Having . . . .  Me : knowing and believing that the Lord Him
self stands in thee and works everything and that therefore 
all thy actions belong to him and are acts of worship
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Free /tom anxiety : the word in the original literally 
means free from fever or agitation of mind or anxiety. (30)

A. If Arjuna should think why he should also perform 
duties when it is said that the wise do, the Lord points out 
the consequences of abiding by or neglecting what He has 
taught.

Those sensible men who, full of faith, seeing no 
fault in it- constantly follow this teaching of mine, 
they too obtain release by means of actions. (31)-

But those who find fault with this teaching of 
Mine and neglect it, know those to be devoid of 
discrimination, entirely deluded as to all knowledge 
and (altogether) lost. 3̂2).

V. Find fault with: by saying or thinking that Sri 
Krishna is simply putting them to difficulties and imposing 
impossible duties upon them.

By means oj actions: i.e, Nivritti Karma and the know
ledge and wisdom resulting from their practice. They too : 
implies that there can be no possible question about the re
lease of those who have attained the direct perception of 
the Lord. Devoid oJ disaimination • m ., having perverse 
notions of all things to be known, Lost; doomed to 
sufferings in hell. (31, 32.)I

A. If it is true that the adoption of the teaching gives 
Moksha and its neglect brings destruction, why is it then 
that the world does not carefully follow the course ? Here 
the Lord says:

Even the man of knowledge behaves in confor
mity with his own nature ; beings go (back) to their 
own nature ; and what shall the restraint (of mind) 
avail ? • (33).

V. Nature {Prakriti) is here used in the sense of inheri
ted tendency and means affection or aversion, its own effect. 
Even the man of knowledge ; even he who has understood the
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good and evil consequences ol following or neglecting the 
course of duties taught by the I,ord. The first clause means 
“ Even a man of such understanding and definite notions” 
acts only in that manner which is most accordant with the 
likes and dislikes he has inherited; much less therefore need 
be said of the ignorant.

Should it be supposed that the mind being controlled, 
the course of activity under the inherited tendency might 
be effectually cut off, in reply it is observed, ‘ Beings go back 
io their oum nature. This means ‘ Inherited tendencies over
power the knowledge that is imparted to them and carry 
them away with themselves. Therefore, the restraint of 
mind is by itself no sufficient force to resist the inherited 
tendencies.

Or the verse may answer another question, “ Why is it 
laid down that the dull-witted and the ineligible should not 
be disturbed and turned into other (better) courses ? ” Even  
he who has by initiation obtained an insight into the truth 
is found to act only in conformity with his inborn 
tendency, whereas he does not in any measure appear to 
act in conformity also with the knowledge he has acquired. 
So it is a waste in such cases to give precepts. (33).

A . If all beings act only in conformity with 
their own nature and if the restraint of mind serves ^no pur
pose, then the rule of conduct laid down in (30) and the 
declaration of the consequences of its observance or neglect 
would be devoid of purpose. To this objection the Lord 
says:

With reference to the object of every sense, 
Like and Dislike necessarily rise up J one should 
not come under the power of both these ; for they 
are his obstructors. (34).

F. Tike and dislike include covetousness and other 
passions; and these two are mentioned by name as being pre
eminent and the root of all the rest. Though the restraint 
of mind may not at once appear useful, still he should en-
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deavour not to come under the influence of these passions; 
for they stand in the way of his attaining the highest 
good. They even positively lead him into sinful ways. 
Though no advantage can readily be seen from the practice 
of control, it would be undoubtedly realised when continu
ous and extraordinary efforts are made ; and this is true 
only of the eligible. (34).

A. At the commencement of the Chapter Arjuua objec
ted to the performance of all action, more particularly of the 
terrible one of war. The first part of it has been answered 
in the passage beginning with verse (3) :  and the second part 
is just in mind by the remarks made in the preceding slokas 
and awaits an answer which the Lord gives as follows;

More meritorious is one’s own duty, be it defec
tive, than the duty of another that is well discharged ; 
better to die doing one’s own duty ; the duty of 
another brings fear. (35)*

V. Okie's own duty : the duty which one has to perform 
as enjoined upon the caste or order one belongs to. Defective; 
not duly performed in all its details. The duty of another : 
the duty laid down for some other caste and order to which 
one does not belong. Brings fea r : for to follow another’s duty 
is on his part a transgression and violation of the sacred 
laws, for which punishment awaits him. (35).

A. In verse 34 it has been said, “ he who makes extra
ordinary efforts can hope to conquer the enemies of six pas. 
sions that lead man to sin.” Now Aijuna inquires “ which 
of them is the strongest, whom I shall endeavour hard to 
conquer P ”

Arjuna said: Then (by the by), impelled by 
whom does the person commit sin, unwilling though 
he be, 0  Varshneya, as if he were constrained by 
force (without) ? (36).

FI It would appear that this inquiry into the cause of 
sinful activity is useless and irrelevant when the present 
subject is the indispensability of performing actions, for
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which a special principle too has been taught in verse 30. 
But the question is suggested by the latter half of 34 where 
the passions have been shown to be the root of sin and they 
should not be allowed to rule the person. Thus evidently 
the enquiry is incidental, which fact is indicated by the 
term A/ha, by the by.

Or as has been said in 27 the Lord being known as the 
Impeller of everything and next to the Lord the gods being 
the impellers, and these points being evident to Arjuna, 
himself a god, there can be no question about their guiding 
activity. But in verse 34 affection and other pa.ssions 
having been shown to shape the activity of man it is natural 
to enquire what is the force next to the Lord and the 
gods, that impels man to action, especially evil action ? 
Taking this view of the connection Atha has the ordinary 
sense of ‘ then ’ ; that is, next to the Supreme Lord and the 
gods by whom or what is the person, in spite of his wish 
otherwise compelled to commit sin as if driven by some 
irresistible force without ? Of the passions Like, Di.slike, 
&c„ which is it that is so strong as to overwhelm him and 
hurry him into evil w’ays ? (,‘56).

A. Since all other passions are rooted in affection for 
something, the Lord points out that it is the most pow'erful 
of the lot.

The Blessed Lord said ; It is Desire, it is anger, 
sprung of the quality of He is the great con
sumer, the great evil-doer. Know him here to be 
the enemy. (37)*

V. It, the worst enemy or the strongest force enquired 
about by thee, the cause of all evil tendencies. It, desire 
itself; the effect is spoken of as identical with the cause, in 
order to bring out the radical importance of desire. The 
modification of the principle Rajas into anger is also due 
to desire. Similarly other passions too have their origin in it 
and they disappear when it is killed. Hence extraordinary 
efforts are necessary for the purpose.
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Is it not possible to extinguish desire by giving all that is 
urged for by it ? The Lord in answer describes its character to 
show the impossibility of such a course. Great constimer-. 
the more the gratification is offered, the more it craves for 
and satisfaction is impossible. The great evil-doer : it is the 
prolific source of all sinful dispositions and activities, Here ■. 
in respect of achieving the high purpose of man here and 
hereafter. To be the ertemy ; as prompting the individual to 
evil and becoming the obstacle to salvation. The presiding 
Spirit over Desire is called Kalanemi.

A Whence is this strength of Desire ?
As flame is surrounded by smoke, as a mirror is 

covered with dust, as an embryo is wrapped in 
amnion, so this is enveloped by it (desire).

V. Just as flame is surrounded by smoke, so this, the 
highest class of souls, is imercAai beset by desire. Just as 
a mirror may be covered with dust, so this, the middling 
class is much obscured by desire. And just as the embryo 
is completely wrapped up in amnion, so this, the lowest class, 
is overwhelmed by desire and lost in it. Thus of all the three 
classes of Jivas, Desire more or less obstructs the knowledge 
in respect of the supreme and subordinate truths, as their 
e.ssential aptitude and character differ.

Or this may be taken to stand for (i )  the Lord, ( j )  the 
inner sense (mind), (3) the soul. Now the meaning i s :— 
Just as flame is obscured to the eye by the smoke assailing 
the latter, so the Lord is obscured to the soul’s perception by 
the desire that besets the latter ; just as the brilliant flame 
may not be seen by others, smoke interrupting their vision, 
so the Lord who knows and sees everything is not perceived 
by others bewildered by passions. Just as the mirror thickly 
covered with dust cannot show the image, so the inner sense 
or the mind when distracted by desire cannot allow him to 
see the Lord or his own self. Just as the embryo wrapped up 
in amnion is incapable of any activity, .so the Jiva over
whelmed by desire is incapable of perceiving the Lord and 
other truths. (38)-
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A. It has been shown above that Desire is the obstruc
tion to seeing the Lord, the object of knowledge, to the niind 
the means of knowledge, and to the Jiva who has to know; 
in short, it is an obstruction to the rising of Wisdom. 
Now the Lord says that even the knowledge that may be 
derived by a study of the Sast'ras cannot, when Desire reigns 
Supreme in the mind, lead to the higher step of seeing 
the Lord.

Even the knowledge of the learned man is com
pletely obscured by this constant enemy in the 
form of Desire, O Kunti’s son, who is hard to gratify 
and is never satisfied. (39.)

‘ V. The Learned man : the term G7ia7iin is here to be taken 
in this sense; otherwise, it would be contradictory to speak 
of wisdom being screened off from the wise; for, wisdom 
is verily the wise soul's essential property. The sense 
is : the knowledge acquired by a study of scriptures cannot 
when assailed by desire, become sufficiently firm and clear to 
enable the individual to rise to that serenity of mind and 
stability of conviction, that are necessary for receiving the 
light of revelation. If such is the power of knowledge by 
extensive learning, much less is the force of knowledge 
which is confined to mere precepts.

The last word Anala does not mean fire; but it means, one 
that is never satisfied, (Na, not + Alam, satisfaction). 39 

A. Kor the purpose for which Arjnna enquired about the 
strongest cause of sin and the answer has been giv'en, t/is., for 
the extinction of desire, the Lord is now pointing out the 
strongholds of the enemy, so that he may be vanquished at 
his own door.

The senses, the mind and Thought are said to be 
his abode ; by means of these, obstructing know
ledge, he deludes the dweller in the body. (40.)

V. Mind and Thought are separately mentioned to bring 
out their importance separately. In the latter half of the 

13
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verse it is shown why the senses, &c. are called the strong
hold of desire; desire brings them in contact with the objects, 
bewilders Thought and prevents the acquisition of knowledge 
or renders it, if acquired, inefficient for the higher purpose.

(40)

Therefore, O Best of the Bharatas, having first 
restrained the senses, do thou slay him out, the evil 
thing ; for, is destructive of both knowledge and 
wisdom. (4t-)

V. Having first, &c. ; not allowing the senses to travel 
toward the objects; if they at all go, not allowing the mind 
and heart to be influenced by the objects; even if the mind 
and heart are drawn to them, not allowing the self to be 
perturbed thereby. Destructive of, <3*r. : this furnishes 
reason why desire should be extinguished. The senses are 
required to be restrained, because the enemy that is deprived 
of his place is easy to be vauquished. This general principle 
is referred to by the particle Hi.

A. In the last verse, knowledge, the weapon for slaying 
the enemy, is spoken of. The object to which that 
knowledge refers is first stated (here below).

It is said that the senses are greater than the 
body; greater than the senses is the mind ; greater 
even than the mind is Buddhi; that which is far 
greater than Buddhi is ILe.. (4JL)

V. In understanding the gradation meant here 
some links are to be supplied on the authority of the Katha 
Sruti ( ) ;  then the order would be : the senses are
greater than the body; greater than the senses are the 
objects; greater than the objects is the mind ; greater than 
the mind is Buddhi; greater than Buddhi is Mahat Atman ; 
greater than Mahat Atman is Avyakta ; and far greater than 
Avyakta is He,

He is the Paramatman, the supreme I<ord. The signifi
cance of this chain is this ; the deities presiding over the
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objects are superior iu rank to those that preside over the 
senses ; and so on. (42)

A. Having thus taught that the Paramatman is the 
object to be known and He is the most exalted and should be 
perceived over the ascending series of rank described above, 
the I<ord states what that knowledge is.

Having thus perceived Him who is higher than 
Buddhi and having restrained the mind by reason, 
O Mighty-armed, slay the enemy called Desire, diffi
cult to overcome. (43)

Thus ends the third Adhyaya of the Upanishads of the 
Bhagavad Gita entitled ‘ the Karma Yoga.’

    
 



FOURTH ADHYAYA.

In this Adhyaya a’detailed treatment is to be found ( i )  
of the Nivritta Karma which has been briefly explained in 
the previous chapter from “ Do thou .the appointed duty &c,” 
(2) of Vishnu wlio has been shown as the Supreme Being 
exalted over the graded series of the gods and (3) of the 
knowledge revealing Him.

The treatment here is in the following order. As far as 
verse 15, the glorious Dord Vishnu who is greater than 
Buddhi is Spoken of. The passage prior to “ Better far 
than Sacrifices, &c.” treats how Nivritta Karma difiers from 
other actions or duties, and how Nivritta Karma itself is of 
different descriptions as Upasana, Yagna and so on, and in 
general, a detailed treatment of Kanna is to be found in this 
portion. In the rest of the Adhyaya the greatness of wisdom 
is expounded.

It has been taught how with complete resignation one 
should discharge the fixed duties and what consequences 
follow the observance or neglect of the course, so as to exhi
bit the necessary nature of doing the righteous acts. Further 
to :reate a strong interest in it the Dord ’tells Arjuna that 
that course.of duty was pursued by the ancients.

This undecaying Yoga 1 taught to Vivasvan, 
Vivasvan taught it to Manu and Manu told it to 
Ikshvaku.

V. This Yoga: How to discharge one’s duties, i.e., as 
taught in verse (III 30). It consists of Nivritta Karma, 
which becomes the means of attaining wisdom. The Yoga 
itself is said to be undecaying, as the results (wisdom and 
release) are of undecaying character.

Thus handed on down the line, this the kings 
and sages (the royal sages, Nimi and others, or the
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forefathers of Îkshvaku,''&c.,) knew; long ages rol-̂  
ling away, it was lost to the-world, O Parantapa. (2) 

V, In this context the words.'^^ach' ‘ tell’ should all be 
taken to imply ‘ practice’ as well, on the part of the person
ages. The lapse of ages is the reason for its having been 
forgotten in the world. (2)

That very Yoga of ancient times is now taught 
to thee by Me; for thou art My devotee and My 
friend ; indeed, this is the supreme secret. (3)

V. What I have told thee as a friend, it must be seen, 
is a secret—a great secret. Or, this, a great secret, is 
told thee who art a de.-otee and friend. In III— 20.
“ With the performance of duties also, & c,” Arjuna is re
quired not to abandon the duties of a house-holder and in 
that respect, the custom of old followed by Janaka and others 
has been given as a precedent. Here the conduct of the 
ancients is referred to in respect of practising Nivritta Karma. 
So this is no mere repetition. (3)

A. By saying, ” With the mind devoted to Me, &c.,” it 
has been meant that Sri Krishna is to be worshipped and 
Arjuna is to be the worshipper; so also it has been said ; “ Sri 
Krishna is the absolute Author and Agent and the other is 
only an agent under His control.” What is thus implied by 
the relation of the worshipper and the worshipped, &c., i.e., 
the separateness of the Lord from the soul, Arjuna enquires 
to know 071 authority.

Arjuna said : Later was Thy birth ; earlier the 
birth of Vivasv^n ; how should I then understand this 
that Thou didst teach (it) to him in the beginning (in 
times past.). (4)

V. Hoio : on what authority; the question here as 
shown in the Avatarika is about the authority or proof for 
the fact that the Lord and the soul are separate. Hence it is 
easy to see that the question is sensible : otherwise, Arjuna 
should be taken to have forgotten all that has been told him
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from the very beginning about the eternal and indestruct
ible nature of the Lord.

A. Accordingly, the Lord who perceives the intent of 
"the question points out that he knows every thing and the 
other is ignorant. Otherwise, it would have been a sufficient 
answer to say, “ Many are the births of Mine in the past,”

I and it would be useless to say “ as well as those of thine, &c,’’
The Blessed Lord said : Many are the births in 

the past both of Mine and of thine, O Arjuna ; I 
know them all ; thou knowest not, O Parantapa. (5)

A. “ When it is said that there were many births in the 
past, it is not possible to see (admit) in Thee, the eternal Lord 
destitute of birth and death, the indestructible nature as 
explained in (II-12 &c).” To prevent such a doubt the Lord 
says:

Unborn and of undecaying essence and the 
Supreme Ruler of beings as I am, I stand on My 
Prakriti and by My own will and wisdom I appear 
(in the world.) (6)

V. Unborn : destitute of birth even in respect of body 
[Let it be noted' that according to the Acharya’s system the 
word ‘ Avatara ’ should not be translated by the word ‘ incar- 
nation ’ as may be learnt from a dictionary].

Of undecayinq essence : both the essence and the essential 
personality (body) are of course imperishable. Whence is the 
birth in that case ? Prakriti: means bodies which are effect
ed out of Prakriti (matter). /  stand &c. I  enter into the 
material bodies of 'Vasudeva and others and manifest Myself 
to the world. Hence the world mistakes Me for one born in 
the usual way. Or I surround Myself with the material gloom 
under My control, so that the people mistake Me as born 
with a perishable body. Why should the Lord create such 
bodies as of Vasudeva, &c., out of Prakriti under His control 
and enter into them ? The answer is, “ I stand, &c.", i,e„ 1 
follow My own nature, without any ulterior purpose, in mani-
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festiiig Myself to the world. Thus the birth of the 
being of a quite different description from that of the 
the lyord, it is clear, is truly the zvorshipped and the absolit^ 
Ruler, while the Jiva is separate from Him and is J y  
humble worshipper. ((■

A. Further, though there is no purpose of His own, thd 
appearance of the Ford in the world is full of purpose ini 
establishing righteousness and in eradicating unrighteouS| 
ness or wickedness and so on. This the Ford intimates! 
pointing to the times when He appears in the world.

Whenever there is the decay of Dharma, Oh| 
Bharata, and there is the triumph of Adharma, then] 
1 come forth (i.e„ I appear before men).

For the protection of the righteous, for the deJ 
truction of the evil-doers and for the purpose oi 
firmly establishing Dharma I appear in every yug.l 
(age). (8j

V, In evety yusa : in every period of time when righte
ousness or Dharma languishes and unrighteousness o r Adhar
ma thrives. It is possible for the Almighty without showing 
Himself to the world to accomplish the work of protecting the 
righteous. But that He does appear in the world is simply His 
supreme pleasure and mercy to do so ; why, He does so bj' 
virtue of His very nature, but not under any necessity. (7, 8).

A. Having thus pointed out that the Ford’s appearance 
in the world is by virtue of His own merciful nature, Sri 
Krishna now tells him what benefit man derives from such a 
knowledge of the Ford,

He who thus truly understands the divine birth 
and action of Mine, does not on casting away this body 
again come into birth; he conies to Me, Arjuna. (9)

V. Divine : not subject to the laws governing the birth 
of beings, (the creatures of the world).

Truly :  as they Here the statement that the know
ledge of the divine birth and action leads to final release js
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R

y indicative of the knowledge which one has to acquire of 
Godhead according to ones own eligibility (9)

, j  A. ‘ Are there beings that have obtained release by 
ipans of such knowledge ? ’ Yes, there are, the Lord says.

Freed from affection, (hope), fear and auger, hav
ing seen Me, the Supreme, and sought Me as the asy
lum, many have become pure with penance of know
ledge and attained to the state of being with Me. ( l o)

V. The whole verse may be again regarded as giving 
the explanation how the aforesaid knowledge leads to release. 
Ma7imaya : those who huvw Me, the Supreme ; or those who 

e Me pervading all beings and sustaining every life. With 
cna7ice of knowledge ; the original term may also mean u’i/h 
>e7ia7ice added to knowledge. Become pure : become freed frojn 
he results of their action. When the soul directly realises the 
uord’s nature the results of past actions are destroyed 
and those of the siabsequeiit actions do not cling 
to him. (, Vide Sutras). MadUhdva : = Mayi + Bhava : existence 
in Me, r.c., the state of eternal blessedness in the Lord’s 
presence which is now for ever revealed to them. ( 10)

A. ‘ If those who possess a general and vague notion 
of the supremacy of the Lord, but who are engaged in 
propitiating only the other gods and Fathers, who, at 
the close of sacrifices, formally offer their action to 
to the Supreme Lord, if those are equally eligible for final 
beatitude with those that have sought Thy protection alone, 
no necessity can be seen for adopting the course inculcated 
here.’ To remove such a doubt the Lord says, the truly wise 
and the mere followers of the Vedas are not both entitled 
to the same advantage or end. According to the character 
of worship by different men, different are the results accru
ing to them as Moksha or Svarga, etc. When their worship 
differs in kind and in intensity of devotion and under
standing, there is no partiality to be attributed to tlie Deity 
that dispenses fruits. This idea the Lord puts into the 
following.
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As they resort to Me, so do I serve them; Oh, 
Partha, men are all following the path of Mine, (ii)

V. They : whether they are the wise, or only the 
blind followers of the Vedic rites. As they, etc., according as 
they seek My grace with the hope of release or with the 
desire of attaining to the regions of Swarga, and so 
on. So do / ,  etc., I  bestow upon them only such things as 
they wishfor, or as their worship and knowledge merit, bitt 
never differently from what they deserve or pray for. All...
....... mine ; all do duties which are enjoined upon them by Me,
which are therefore directed to Me and in which their offer
ings are accepted by Me and of which I  am the dispenser of 
fruits; they are all doing the acts of Mine, i.e., they follow 
the path of Mine. (i  i)

A. But this is the difference between what the wise do 
and what Traividyas do.

Those who desire the realisation (of the fruit) 
of their works are here worshipping the gods. For, 
in the world of men the accomplishment (arising) 
from action is sooner realised. (12)

V. The wise devoted to the Lord worship Him alone, 
knowing well that all the sacred acts have to be accepted 
by Him and that He is the impeller of all such acts, .^ u t  
the Traividyas who are devoted to the mere observance 
of Vedic rites do not perceive this truth ; they only wish to 
see the fruits of their acts soon realised; and so worship the 
[other gods. In the previous verse two things have been 
ipoken of: ( i )  the authorship of all acts; (2) to be the recep
tacle of all acts. Of these the first cannot be attributed to 
tihe Jivas ; for, evidently they are controlled by some power 
beyond, and it can be attributed to the All-powerful Bord 
alone. But how could we understand that He enjoys all the 
works ? The second half proceeds to answer this. The drift 
pf the answer is : only because the Bord accepts all the acts, 
their fruits soon accrue to the workers. Surely any other 

14
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than the absolute Lord cannot be expected to dispense them 
readily.

As Traividyas appear to worship the other deities, how 
to reconcile this with the foregoing statement,' all are follow
ing the path of Mine ?’ In answer to this query the first half of 
this verse is to be construed as an adjectival clause qualify
ing all men in the latter half of the preceding verse. The 
meaning stands th u s: All those men who in the world 
desirous of seeing their work accomplished propitiate 
the igods, ultimately offer their action to Me as requir
ed by the rules; so they (Traividyas) are also following the 
path of Mine. Otherwise they cannot so soon realise their 
purposes in the world. ( 12)

A . Why should there be no realisation of the End with
out devotion to the Lord f Why is it that the Traividyas are 

. not entitled to the same grand result as the wise are ? The 
Lord, is the Father ; he who abandons the Father and wor
ships the other gods, deserves nothing at the hands of the 
Lord the Fath er; whence could he expect to reap the highest 
good ? These thoughts are contained in the following.

The four castes have been created by Me, based 
upon the divisions of the qualities and functions.
Know Me the unchanging Author of that four-fold
caste, and the one who is without a maker, (who is 
no actor.) (13)

V. Based on the divisions, etc.: based on the proportions 
of the qualities, Satva, Rajas, and Tamas in the human 
body and on the appropriate duties of each section of men̂  ̂
Unchanging Author: author who is not superseded by au}  ̂
other or who has no rival, i.e., the one absolute maker folr 
ever. /

One........... maker: One who is not the creation of another
creator ; or'the original term may mean one who id not an 
actor in the sense (that .the soul is an actor, i£., one who is 
working for the results. ( 13)
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A. What then ?

Actions do not cling to Me. I have no longing 
for the fruits of actions ; he who thoroughly thus 
understands Me is not bound by actions. - (14)

V. ‘ As My action is entirely different in kind from that 
of the jiva, the results of actions do not cling to Me. Further, 
the reason why the results of Karma cling to the jivas is that 
these act with desire and attachment, whereas I do not. 
The jivas are anxious about the results, whereas I  am 
not.’ To ensure faith in this, the Lord says that even 
he who knows Him to be such is free from the bondage 
of Karma, so that it is easy to see that Karma cannot assail 
him.

It would be sufficietit to say “ he who understands thus." 
But the addition of Me is to preclude the Aisconstruing of 
the passage thus : ‘ He who understands one’s self thus etc. 
which would imply that the Hord and jiva are identical. On 
the other hand, Arjuna like any other thinker is required to 
understand Sri Krishna the Lord to be the absolute Lord 
whom the results of action do not affect. Such is the force 
of ilA used in the third line. ( 14)

A. ‘ If the wise man is freed from actions, I  am also 
wise, I  am entitled to the release and freedom from action. 
How is it that I am compelled to do ? ’ In answering this 
question of Arjuna, the Lord tells him that, it is in the his
tory of the world, the wise also perform actions for the 
enhancement of eternal bliss.

With such knowledge, duty was performed even 
by the ancients who sought after Moksha. There
fore do thou perform Karma which was observed 
by the ancients and which is still more ancient. (15) 

V. Previously Janaka and others were not meant to be 
represented as the wise ; here that aspect is brought out. So 
this is not a mere repetition of the same instances. ( 15) 

A. The injunction to do duties requires a knowledge
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of them. But that is not easy to gain. To kindle a desire for 
its’acquisition, the Lord says;—

‘ What is Karma ? What is Akarma ? ’ With 
regard to these, even the wise' are bewildered. Of 
that Karma I will tell thee; having understood 
which thou shalt be liberated from' what is in
auspicious. (i6)

V. By the term, Akarma, should be taken both inaction 
and the prohibited action. Of that-, which is difScult to be 
rmderstood even by the wise, which, if known, leads to  
release. Karma in the third line is used in the general sense 
to denote the righteous and the unrighteous action and in
action. By the use of the generic term stress is laid upon 
the p £ ^ m a ? « r^ f  duty. (i6 )

A. In the next, the importance of having an accurate 
knowledge of the nature of ELarma, etc., is stated.

In fact, Akarma and Vikarma should be known 
as distinct from Karma; Karma and Akarma from 
Vikarma ; and Karma and Vikarma from Akarma ; 
difficult is the understanding of Karma.

■V. Supply the ellipsis Karma and Akarma from the 
previous verse to construe with the terms in the ablative 
case. From Karma ; from righteous acts.

From Akarma, from the omission of acts.

From Vikarma, from prohibited acts.

The last line is meant to impress that it is generally 
very difficult to know the subtle distinctions between the 
acts to be done and those not to be done.

Or, in this verse the Lord gives actually the description 
of Karma as promised. Now in the original, Karmanah, etc., 
■Vikarma-^Nah, Akarma+ Nah should be taken as two se
parate words thus : Karma Nah ; To translate the verse 
again.
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In fact, it should be understood that Karma 
proceeds from Us (Me) ; Vikarma proceeds from 
Us (Me) ; and Akarma proceeds from Us (Me) ; 
hence the knowledge of Karma is difficult to gain.

By this it is shown Karma is essentially under the 
control of the Lord and it is no independent entity or 
cause of anything. ( 17)

A. With a detailed explanation of their nature the 
Lord extols Karma, &c.

In activity he who sees the absence of activity and 
in the absence of activity he who sees activity—  
amongst men he is full of wisdom, he has achieved
the Yoga and has performed all the duties. ( 18)

V. In activity: in jiva’s activity in discharging the
duties of the caste and order; he who.......activity: he who sees
the absence of his own independent activity, f.r., he who 
perceives, “ The glorious Lord alone is the independent 
Agent. I  am not an absolute agent, but all my activity is 
under His control; whatever I do, is in virtue of such limited 
activity.” In the dbsc7ice 0/ activity : in the absence of Jiva’s 
activity, i.e., in sleep and other states, when he is inactive • 
He who sees activity : he who sees the incessant working of 
the Lord, i.ê  whether the Jiva is active or inactive, he who 
sees that the Lord alone creates the Mahat and other princi
ples, the elephants and other objects in dream as well, 
creates the world of things perceived both in the state of 
waking and in that of dreaming. Hereby, it is made clear 
that the Lord’s activity does not depend upon any other and 
that of the Jiva depends upon Him and that therefore the 
Jiva should necessarily observe the duties ordained for the 
Varna and Asrama. It is also hereby plain that Akarma 
means omission of duties and Vikarma means the performing 
of prohibited acts. The latter half commends the aforesaid
knowledge of Karma. He has.......Yoga: he has achieved
the means of wisdom. He has........duties: for he has qualified
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himself for attaining the full measure of wisdom and heaven
ly bliss proportionate to his performance or work.

Another venicm ; Karman = Karas, the Vedic command
ment + Meeyate, is seen applicable (to whom). Therefore, the 
word means ‘ one to whom Vedic commandment is intended, 
one bound to act according to the injunctions and pro
hibitions, i.e., a Jiv a ; so it is derived in the Smriti. Likewise, 
Akarma denotes the Lord who is not subject to the injunc
tion or the fruits of action. To translate the first half again.

He who sees in Jiva bound by injunctions the absence 
of independent activity and he who sees all activity in 
the Lord never subject to injunctions,—he is full of 
wisdom, &c. (iS)

A. That he ceases to think himself the agent, does not 
complete the discharge of his duties ; but he should also get 
himself freed from desire and other passions. Thus, the 
same Karma is further described in the next five verses.

Him whose activities are all begun without de
sire and without a definite purpose, him who has his 
Karma burnt up by the fire of knowledge, the wise 
declare Mm a Sage. (19)

V. Desire: desire of fruits. A definite purpose: the 
forethought that by particular acts a particular purpose is 
achieved. The fire of knowledge', by the knowledge that the 

ôrd alone is the absolute Agent, and he is not such, and 
that therefore he has no Karma to anect him. It is then he 
is said to have burnt up his actions. (19)

—J^. “ Absence of desire and forethought does not com
plete the knowledge of Karma. Absence of attachment to 
Karma and its consequence should also be added,” says 
the Lord.

He who having eschewed attachment to action 
and its fruit is ever contented and seeks no (other) 
refuge, he, though ever engaged in action, (he) is 
verily doing nothing. (20)
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V. Who....... refuge : who understands that he is similar
in essence to the ever perfect and independent I^ord and 
who seeks refuge under no one else. The last word in the 
first half may be taken as Anirasraya which means one who 
is not without support i.e., has always the support of the
lyord. H e .......nothing; for he is not doing anything with the
notion of being the absolute agent. (20}

A. The Lord tells him how to eschew desire, forethought, 
&c.

He who has controlled the mind and heart be
comes freed from desire and divested of all surround
ings ; by doing what is barely physical (bodily) 

work he acquires no sin. (21)
V. H e r e i s ( v i d e  Bhashya). Who ......heart

shows that only by restraint of mind it is possible to become 
free from desire &c. Surroundi7igs (^Parigrahd)-. are the 
things to which one is attached, w ., the body, organs, &c. 
To be divested of them is to be divested of Abhhiiana for 
them. Physical {bodily') : necessary for the maintenance, 
of the body or brought about by the body f.e., theorgans> 
owing to mere physical activity without the promptings of 
desire, &c. He acquires no sin ; he does not come into the 
bondage of Karma. The force of the last statement is that 
the concluding statement in the previous verse, “He is verily 
doing nothing ’’ does not niean that activity is a matter 
of illusion; but that he is really active and his real activity 
divested of certain conditions becomes powerless to produce 
undesirable consequences. (21)

A. The Lord gives a definition of him who has controll" 
ed the mind and heart.

He who is satisfied with what he gets by chance, 
who is beyond the pairs of opposites and free from 
envy; being equal in success and failure, he is not 
bound though he may perform. (22)

V, By chance ; without effort. Free from envy; free from 
the anxiety that he is subject to some other power. The latter
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half explains the triumph over the influence of the pairs of 
opposites, the conflicting passions such as love and hate, &c. 
Being equal: not being exhilarated or depressed by success 
or failure. (22)

A. What has been already said in different connections 
is now collected and presented together in the following :

Of him who loosed from attachment and become 
released with mind steadied by wisdom, does duties 
towards Yagna, of him all action m elts away. (23) 

V. From attachment: to fruits. Released: from attach
ment or Abhimana for the body, &c., or from the wrong 
notion of being an absolute agent. Wisdom: the direct 
realisation of, and devotion to, the Lord. Towards Yagna, to
wards Vishnu, f.e., for the purpose of delighting the Lord; 
melts away: in his case Karma ceases to be the cause of 
bondage. (23)

A. As promised, Karma has been described both briefly 
and in detail and the discussion has been just summarised in 
conclusion. Now the Lord explains the attribute ‘ with mind 
steadied by wisdom ’.

(a) He who knows that Brahman is the means.
Brahman is the offering, Brahman is the fire. Brah
man is the act of offering, Brahman the sacrifice to
gether with meditation, by him alone Brahman is to 
be reached. (24)

(b) He who knows that the act of offering is in
Brahman, the material Brahman, the fire is for Brah
man, the act of offering is by Brahman, Karma 
together with meditation is intended for Brahman—by 
him alone Brahman is to be reached. (24)

V. Arpana is used in the sense of that by which any
thing is offered, such as sacrificial ladles, e tc .; hence it is 
translated by the word means. The means, the substances to 
be offered and the fire are given as identical with Brahman,
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I,ikewise, the Karma or any sacred act as a whole together 
with meditation or the devout attitude of mind is to 
be taken in the same relation. Brahmana hutam should 
also be taken as Brahman hutam so as to accord with 
the general construction of the sentence, thereby mean
ing ‘ Brahman is the act of throwing the offerings into 
the fire.’ All these things are spoken of as identical 
with Brahman in order to convey the idea that they all de
pend upon Brahman alone for their very existence and use
fulness. So it is said, ‘ since everything rests in Thy power 
Thou art thought to be everything,’ At the end of this 
verse an ellipsis should be supplied thus, ‘ He who thus knows 
Me,’ It is hereby distinctly shown that the perfect knowledge 
of the Bord conveyed by the expression with mmd steadied by 
wisdom is of the above description.

Second version. Or Brahmana hutam may be taken as 
indicative of relation also of the rest to Brahman. The 
first compound is to be taken as Saptami (lyocative) 
Tatpurusha; and the other compounds as genitive Tat- 
purusha, samadhina construes with Karma in the compound 
Brahma-karma which is not a compound in the first inter
pretation. The sense is: The means, offerings, etc., all belong 
to Brahman, the absolute master. By this,—the resignation 
of agentship referred to by the attribute released in the fore
going verse and spoken of as a necessary part of the sacred 
duties, in what respect and to whom should it be made ? 
In whose power does that bein̂  ̂ rest afterwards ? And 
who is that Yagna towards whom duties are enjoined?—all 
these questions are answered. To renounce absolute agent- 
ship or mastership in respect of duties, the means and 
materials, and to consider everything to be at the disposal of 
Brahman become Yagna or real worship by resigning every
thing to the Kord Vishnu. (24)

A. The description of Karma in general has been given 
that it consists in observing the duties prescribed for the 
several castes and orders with the knowledge that all acti
vity is under the control of the I<ord and everything done is 

15
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an offering to Him. That Karma is now declared to take 
the forms of different sacrifices, etc.

Some that have obtained self-control perform 
the contemplation itself of the Deity as Yagna 
(sacrifice); some others make offerings to Yagna into 
the fire of Brahman by means of Yagna (sacrifice).

(25)
V. The Deity. in the first line is cons

trued as an adjunct to the predicate, i.e., as a complement of 
the verb. Or it may be construed as a objective complement; 
then, the translation would run thus. So7)ie contemplate the 
Deity to be Yagfia. The sense is ( i )  to some the contempla
tion of the Tord by itself constitutes sacrifice or (2) to some 
contemplatists the Deity takes the form of sacrifice • for in 
the latter case Brahman is conceived to be the fire and the 
offering to be the supreme bliss ever enjoyed by Brahman.

By mea?is of Yagna : by means of Agni-hotra and other 
sacrifices. To Yag?ia : to the worshipful Dord. Or the latter 
half may be interpreted thus : some others perform Yagna 
(Agni-hotra, etc.,) into the fire of Brahman by Yagna (depend
ing upon the Lord Yagna) and with the ofierings in
tended for hint? Having understood that everything rests on 
the Lord Yagna, they offer to Vishnu the duty performed 
without any false notion of agentship in them.

By the first clause, it would appear that the objection to 
the ascetic life, which is said to free one of sacrificial duties and 
consequently of good results here and hereafter, does not at 
all stand, since their (of some Yogis,) devotionand meditation 
are as good as Yagnas performed by other orders. (25)

Others offer the hearing and other senses into 
the fires of Restraint; still others sacrifice sound 
and other objects of sense into the fires of the 
senses. (26)

V. The first half means that some restrain their senses 
thinking that itself constitutes the Lord's worship j and they
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clearly understand that even by the control of breath, etc., they 
secure rest in the Lord’s grace and they have in no respect 
absolute power. This is indeed the Brahma-arpana spoken 
of in 24. In this and the following sentences the word 
Yagnena (by the Lord Yagna) is to be supplied. So in the 
second half it is said that others with the same devotion and 
knowledge are experiencing the objects of sense by means 
of the senses. (26)

Others again offer into the fire of Yoga called 
the restraint of mind, kindled by knowledge, all the 
activities of the organs of action and the activities of 
Breath (Prana). (27)

V. The activities of Breath: the functions of Prana 
Apana, Vyana, Udana, Samana. Depending upon the guid
ing power of the Supreme Lord and without any false notion 
of absolute activity on their part, they restrain their mind and 
exercise control over the functions of the organs of action, 
considering all that to be the worshipful Lord Himself. (27)

Yet others are who perform sacrifice with mhst- 
ances, the sacrifice of austerity, the sacrifice of medi
tation, the sacrifice of studying the Vbdas and of 
acquiring knowledge; all who make great efforts 
possess self-control and fulfil difficult vows. (28)

V. With faith in the supremacy of the Lord, Yagna, and 
with the idea of delighting Him they pour into the fire the 
offerings, practise austerities such as Chandrayana, contem
plate Him, read the Vedas, study and acquire knowledge ; 
they make great efforts and take up and fulfil very hard vows.

(28)

Some others again who are devoted to control
ling the breath, having checked the courses of Prana 
and Apana, make Prana enter into Apana and Apana 
into Prana. (*9)

    
 



116 THE BHAGATAD GITA. [ adh.

V .' This describes the state of Kumbhaka when those 
practising Yoga or controlling breath suspend the process of 
respiration completely for the purpose of securing perfect 
concentration. ( 29)

Others having regulated their food sacrifice the 
senses into the senses. All these without exception 
have known Yagna, have their sins reduced by Yagna.

V. Saa ifice the semises etc: restrain and limit the activities 
or the functions of the senses in themselves ; for, this is 
possible when regulation in respect of food reduces the 
strength of the organs of sense and of action. Or sacrifice, 
etc., may mean to contemplate the deities presiding over the 
organs, speech, etc., as being under the control of still 
superior deities presiding over mind, etc. In  this case. 
Regulation of food is to be taken as a separate Yagna or sacri
fice. (30)

Next, the Lord points out the difference between those 
who obtain the knowledge of such Yagnas or sacrifices and 
practise them and those who do not.

Those who eat of the Amrita remains of what has 
been offered (to the gods) in sacrifice, reach the eternal 
Brahman. But, for the non-sacrificer this world does 
not exist, Oh the best of the Kurus, much less the 
other. (31)

V. This -world : This world of mortals which affords but 
very little happiness. Hence one ought to make all endeav
ours to perform sacrifices. (31)

A. The description of the different sacrifices is concluded 
here.

Thus, of many kinds are the sacrifices, in detail
all offered to Brahman (lit. spread out in the face of 
Brahman) ; know them all as resulting from action ; 
having thus undepstood, thou seekest release. (32)

V. Spread out in, etc., is added to show it is Brahman to
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whom are offered even the sacrifices described in 26 and 
subsequent verses ; for it is not distinctly mentioned there.

If  Arjuna should think that the sacrifices being many 
and various, it would do for him to practise the sacrifice of 
knowledge alone and that he need not trouble himself with 
the war of terrible deeds, the I<ord pointsout in the third line 
that all the sacrificial acts, are either mental, oral or physical 
activities. Then, let him choose any ; he cannot hope to 
escape being active ; and this knowledge would make him 
stick to his duties and wish to attain release. If Arjuna should 
still labour under the notion that some of the aforesaid ways 
(sacrifices) raigh without any n e c ^ ity  for action (karma) 
lead one to attain the I^ord’s grace, to correct that view the 
Lord says 'Havins. thus tinuerstood. The purport is this : ‘ If 
you abandon war and for the sake of release practise medita
tion or any such thing, even that is an activity, thereby you 
will be only abandoning the duty imposed upon you; but you 
have not escaped doing. Hence it is fit that being wise, you 
do not abandon the ordained duty of war. If this should 
not be the purport, the latter half of the verse would be quite 
irrelevant and uncalled for. The last clause has also this 
general sense: only after understanding this the Jiva pro
ceeds to seek release. (32)

A. If it be asked which of the aforesaid sacrifices is the 
most exalted, the Lord says :

Better than the sacrifice of substances is the 
sacrifice of wisdom, O Parantapa ; every act, be it 
the smallest, O Partha, finds its accomplishment in 
wisdom. (33)

V. The Sacrifice of substances: pouring clarified butter and 
other offerings into the fire or doing anything else 
for propitiating the gods and deities. The sacrifice of 
wisdoni; the sacrifice which consists of righteous efforts to J  

_gain knowledge and wisdom. Akhila means in entirety; but 
the word is also taken as Akhilam, to the least degree i.e., in 
the least, the smallest act. Finds etc: when wisdom is gained, it 
is said, all action has borne its fruit. ( 33)
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A. Having told him that wisdom is superior to action, 
the lyord requires him to seek after it.

Therefore, by supplication, by service* by res
pectful inquiry, the wise that see the truth will Impart 
thee knowledge, do thou learn that from them. (34) 

V. Therefore; wisdom being far superior to action and 
actions becoming fruitful only through wisdom. Kmwkdge; 
Instruction in sastra, the means of knowledge.

Though Arjuna has been recognised as one of the wise* 
the injunction ‘ Do thou learn’ implies that there has been in
terruption to the light of wisdom in him and it should be 
removed. Indeed, on that account Sri Krishna has begun to 
give him precepts. Precepts have already been given in 
brief and are about to be given in detail. So interpret t̂hey 
will impart ’ into 'we shall impart.’ (34)

A. The knowledge about to be offered is extolled.

Having gained the knowledge (to be imparted 
to thee) thou shalt not again fall into this confus
ion, O Pandava. Hence, by that knowledge thou shalt 
see all beings without exception in Me, the Atman. (35) 

V. This confusion : the confusion into which Arjuna has 
fallen as described in the first Adhyaya. Hence being free 
from the confusion or misapprehension. The Aiman : one who
sits within all beings and actuates them. Thou....... in Me ■■ Thou
wilt understand that all beings are on My support. The Atman 
also means all-feroading. Omnipresent; hence, from this rea
son also* it may be seen that allbeings stand supported by Me. 
In the previous sentence, ‘ Do thou learn that * may also mean 
‘Obtain the knowledge of that Atman knowing whom thou 
wilt not fall etc.’ (35)

Again the knowledge described as a means is extolled 
(as below);

Even if yhou be the worst sinner of all sinners 
thou shalt cross over all sin by the raft of wisdom 
alone. (36)
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Just as fire flaming forth reduces al! fuel to 
ashes, O Arjuna, so does the fire of wisdom reduce 
all actions to ashes (to nothing). (37)

V. All actions; all those that are not Prarabdha, i.e., that 
have not come to fruition. (37)

In the world, there is verily no purifier like wis
dom ; and that ( wisdom), he who is accomplished as 
to means attains in Atman in the long run, (38) 

•A. Having thus extolled wisdom, the immediate step 
for it as well as its fruit the I.ord states thus :

He who is full of faith and is devoted to Me 
alone and has mastery over his senses, obtains wis
dom, and ere long thereafter attains Moksha (supre
me bliss.) (39)

V. E r e  long thereafter; if there be no PrSrabdha Karma, 
he at once obtains release ; but, if it remains, he does, after 
exhausting it by experience. (39)

A. If knowledge and the means of knowledge are ab
sent, naturally wrong notions would step in and the Lord 
points out the consequence of the latter.

He perishes who is ignorant and is destitute of 
faith and full of doubt; for him who is doubting, 
there is neither this world nor the other, nor happi
ness. (40)

V. Perishes ; goes to hell, becomes miserable. (40)

A. In recapitulating the means of wisdom the I/>rd 
further explains the result.

Him whose heart is set on the Lord and actions 
are offered to Him, whose doubts are dispelled (lit. I 
cut) by wisdom̂  whose master is the Supreme Lord,—■ 
him actions do not bind, 0  Dhananjaya, (?'.e., he at
tains release). ~ (41)
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A. The lyOrd concludes the demonstration that duties 
must be done as follows.

Therefore, having cut asunder with the sword 
of wisdom this doubt that has arisen out of ignoranct 
and abides in the heart, follow the Yoga, do tbou 
stand up, O Bharata. ~ (42’

V. Therejore: the results of observing or neglecting th ' 
means of knowledge, being productive of different consf 
quences as explained above \̂ oga \ the means of wisdom whic 
is the discharging of duties.

Thus ends the Fourth Adh5’aya of the Upauishad>  ̂ of 
the Bhagavad Gita entitled Gnanayoga,

    
 



FIFTH ADHYAYA.

Karma Yoga has been briefly dealt with in the Second, 
in verses ‘ Standing on yoga ’ & c.; it is more fully explained 
in the beginning of the Third. It consists in renouncing 
the desire of fruits, &c., and in the discharge of duties to be 
offered in worship to the Kord. Thus it has the two parts, 
(i)  the renouncing of desire &c. ( 2) the discharge of duties 
with devotion. Both these phases dwelt upon iu the 
Third Chapter are here explained at greater length.

Arjuna said : Thou speakest, O Krishna, now 
of the Sanyasa of actions and now again of Yoga, 
Whichever is better of th ese  two, that one please 
conclusively tell me. (i)

V. In verses 22 &c. of the foregoing chapter, the San
yasa or renunciation of desire &c., has been spoken of. In 
verses IS &c., the yoga or performance of duties with devo
tion has been enjoined. Of these two of given description, 
via., Renunciation and Performance, Whichever is better: 
whichever is more efiScacious. That one ■. either Renunciation 
or Performance may be conclusively pointed out to me. If 
renunciation is of greater efficacy, I  shall adopt that alone. 
For, it would be unwise on the contrary to follow the course
of performances------the performances of the bloody duties of
war under the influence of love, hate, anger and other pas
sions—a course contrary to the highest purpose to be real
ised.

This question of Arjuna may also be seen to arise in 
another way. The Renunciation of actions spoken of in 
verse &c., might seem to refer to the ascetic life aud the 
injunction in 42 to follow Yoga or the course of Performance 
to refer to the householder’s life, for the ascetics appear to be 
eligible for the pursuit of knowledge alone, being free from

16
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the necessityof all action,while the house-holders seem eligible 
only for action and not for knowledge. Thus, Renunciation 
and Performance could not at the same time be required of 
the same person. Hence the question, which is the prefer
able course ?

Now the phrase ‘ Sanyasa of actions,’ is to be taken as 
describing the ascetic life spoken of in verse 41, of the pre
ceding chapter. The term yoga indicates the house-holder’s 
life.

Taking either interpretation, it is clearly seen that this 
chapter depends on the Fourth for the evolution of its subject- 
matter, as suggesting the question put by Arjuna; so it is 
properly the Fifth in order.

A. Sanyasa does not here mean the abandoning of all 
duties nor does Yoga mean the Performance of all. Therefore 
the question as to the preferableness of this or that does not 
appear very sensible. The terms respectively mean ‘ freedom 
from attachments &c., and the observance of duties for their 
own sake.’ Both these are possible to find in one and the 
same person and are necessary for the attainment of Happiness. 
This makes the question more clearly ill-considered and use
less. But, if the question however is merely an inquiry for in
formation, the I/)rd answers it by stafng that the Yoga or 
Performance is the best course.

The Blessed Lord said: Renunciation and 
Performance of duties both yield Heaven; but of 
these two, Performance of duties excels Renunciation 
in respect of duties. (2.)

V. Renunciation (Sanyasa) is to eschew desire &c. 
The Performance (Yoga) of duties is their observance with 
perfect resignation to the Lord’s Will, Both these conjointly 
become the means of attaining to the highest bliss. The com
pound Karmasanyasa should be taken as the locativfe Tat- 
purusha (Karmani--hsanyasa = Renunciation in respect of 
duties, z.e,, giving up desires, attachments &c., in respect of 
duties) ; of these two complementary portions of Duty, per-
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forraance is of course the better part of it, to which the 
aforesaid Kenunciation is helpful. ( 2)

A. In the following it is clearly pointed out that the 
term Sanyasa in this context does not denote the ascetic 
order of life, but it means the eschewing of hatred &c.

He is to be understood to be always a sanydsin 
who neither hates nor loves ; indeed he who is free 
from the pairs of opposites, O Mighty-armed, is 
easily released from bondage. (3.)

V. H e....... larues-. The I<ord means that Sanyasa in this
context is the eschewing of passions, viz., love and hate &c., 
but not the particular form of life called, Sanyasa. He who 
is free from such passions is indeed always a Sanyasin. 
Further the term implies the abandoning of all Kamya- 
Karma, i.e,, duties of works done with motives, for 
limited ends. Only such a real Sanyasin obtains release 
with ease from samsara. hideed (hi) shows that this is an es
tablished fact. Hence Arjuna is enjoined not to abandon his 
duty of going to war.

, As explained in verse IV. 22 and as seen from Arjuna’s 
own question he appears to know the meaning of the 
term and might not be told again; he is however, only 
reminded of the correct knowledge in proceeding to explain 
how this Sanyasa leads to the highest bliss. So it is not 
mere repitition. (3.)

A. In Skandha V it is thus remarked : “ Of him power 
is denied for directly knowing the truth &c.” That is, in 
the absence of renunciation of all the objects, wisdom, 
or knowledge, it is said, cannot arise; that is, since 
wisdom can arise only on renouncing everything, it appears 
that the Sanyasa or eschewing of desires, &c., is a necessary 
step towards wisdom ; whereas the Performance of duties 
seems to stand in the way of wisdom as it might appear from 
the remark in Skandha X I, “ Blinded by Fire, fatigued with 
smoke, he cannot discern his own abode,” i.e., he who is 
mistaken that the sacrificial duties alone lead to Heaven,
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and who constantly fatigues himself with the smoke of 
Sacrificial Fire does not at all see the Supreme Being to be 
his abode and shelter. These two remarks raise a question 
how Karma-Yoga or Performance of duties is of greater 
importance than the said Renunciation. The Lord replies 
that like Renunciation Karma-Yoga too is really indis
pensable for the rise of wisdom.

Sankhya and Yoga are, the young say, separate 
(from each other), but not the wise; he who 
properly observes (or follows) e v e n  one obtains the 
fruit of both. (4.)

V. Sankhya means knowledge. The latter half clears 
the doubt that Yoga might not lead to knowledge. If  any 
one of the two courses be followed, the man attains to the 
results of both. (4.)

A. It might be supposed that either course is in
dependently capable of leading one to certain common 
results and that the previous statement does not expressly 
show that Yoga leads to wisdom. To remove this mistake 
the Lord Himself explains its meaning in the next.

What goal is reached by those that have 
obtained wisdom is attained to even by those that 
follow Yoga. He (indeed) sees (the truth) who sees 
the courses of Sankhya and Yoga to be one. (5.)

V. What goal: the glorious Lord. Even those that 
perform duties obtain wisdom and thereby reach the Lord. 
Thus he is wise who perceives the course of knowledge and 
that of duties are means to one and the same end. Thus 
Renunciation and Performance of duties both lead to 
knowledge and are not opposed to each other. The remark 
made regarding the mere affliction in the performance of 
sacrificial acts refers only to Kamyakarma,

* Another interpretation of verses 4 and 5. First the 
question is raised that Sanyasa and Yoga cannot both be 
found in the same person, on the supposition that the terms
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denote the ascetic and the householder who should be 
necessarily different persons at a given time. The question 
has been disposed of by not admitting the terms in the 
aforesaid sense. Now it is pointed out that to admit the 
difference of persons for Saiiyasa and Yoga is unnecessary or 
not reasonable.

Children talk that Sankhya an? Yoga are sepa
rate ; but not the wise; he who properly follows even 
one realises the fruit of both.

V. Children : those who are wanting in power of dis
crimination. SanTthya, and yoga ; knowledge and observance 
of duties. Separate : to be followed by different persons 
and not found in one and the same person. That is, those 
that lead ascetic life are eligible for the pursuit of knowledge 
alone and not for Karma (acts of duty); while the house
holders are eligible for action (Yoga) alone and not for 
knowledge. Such is the talk of the ignorant. Since he who 
performs duties as well—he alone realises the perfect 
reward of knowledge, the learned and wise do not talk like 
children.

Here the qualification by the term properly restricts both 
the courses and thereby it is made clear that action requires 
the help of knowledge and in the absence of it the proper 
discharge of duties is not possible. Nor is it possible to say 
that that knowledge can be called a proper one which does 
not bear the full measure of heavenly bliss. Knowledge 
cannot lead one to such a blessed state without the aid of 
Karma or action. Thus it is indicated that for that purpose 
knowledge requires the help of the performance of duties.

A. In the next the Lord concludes by distinctly 
declaring that the householders also attain to that place 
which is to be reached chiefly by knowledge and which is 
also gained by the ascetics and therefore the householders 
are eligible for the pursuit of knowledge.

Because the place to be reached by the 
Sankhyas is gained by those that follow Yoga 5 there-
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fore Sankhya and Yoga are (to be united in) one; 
he who perceives (this) perceives (the truth). (5.)

V. By the SavJkhyas: By the wise, i£., by the ascetics.
By those.......Yoga ; by those that mainly perform duties. He
is a man of real wisdom who sees that knowledge is necessary 
for the follower of Karma and Karma for the wise also and 
thus both knowledge and Karma must meet together in the 
same person. (5.)

A. In verse 3 the Lord has pointed out what He means 
by Sanyasa, and in 4 and 5 has shown that the Yoga or 
Performance of duties is an essential step for the attainment 
of Wisdom and therefore it issuperior.to Sanyasa and in the 
following gives a positive reason why the Yoga is the more 
important of the two. .

Further, Sanyasa, O Mighty-armed, is bard
to realise in the absence of Yoga; the sage united 
to Yoga ere long reaches Brahman. (6.1

V. Yoga; the discharge of duties only meant to be 
offered in worship to the Kord. Sanyasa Renunciation, 
t.e. getting free from affection and other passions. Hard to 
realise: very difficult to attain to ; even if attained that 
Renunciation which has no reference to the duties performed 
would turn out a wasted labour, since it cannot lead to the 
attainment of the highest purpose (heaven). On the other 
hand, not to speak of any disgrace resulting from neglect of 
duty in the midst of present Society, the neglect of one’s own 
duties would bring one to the sufferings of hell.

The Sage: he who renounces attachment, &c. United to 
Yoga ; who performs the duties with devotion to the Lord. 
The term Muni (sage) is thus defined in Sm riti: “ He 
indeed is the sage in the world who is free from love, hate, 
&c.”

Now it is plain that the Renunciation is, or is not, a step 
for realising the highest end, according as it is, or is not, 
combined with the Performance of duties,
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Or the relation of this verse to the preceding may be 
stated thus : In verse 2 Sanyasa and Yoga'are declared to 
be conjointly the cause of heaven; here the disadvantage of 
not uniting them together is pointed out. To translate the 
verse again.

Whereas Sanyasa is hard to realise except in 
the form of Yoga; the sage united to Yoga ere long 
reaches Brahman. (6.)

V. Except in the form of The Renunciation or
abandoning of all duties instead of renouncing attachment 
&c. to duties actually discharged for the grace of the Lord is 
hard to realise and it is further useless as leading to hell and 
punishment; for it is then sheer neglect of duty. On the 
other hand, the Renunciation which takes the form of 
discharging duties out of devotion to the Lord is the main 
.step towards heaven, which idea is brought out in the second 
half. Thus it appears that the Sanyasa here spoken of is 
a particular aspect or character of the Yoga itself. This is 
expressly stated later on by Sri Krishna; “ What they call 
Sanyasa, know that to be Yoga.” (VI. 2) To speak of them 
separately as Sanyasa and Yoga is only to bring out their 
relation as in the common phrase, K u r u - P a n d a v a . ( 6 . )

A. Next the aforesaid Sanyasa joined to Yoga is clearly 
shown to be the cause of great consequences (to be the 
means of exalted ends).

He who joined to Yoga, being of pure nature 
has completely subdued the mind and restrained the 
senses and finds that He who is the Lord of all 
beings is his own Lord—he is not affected though he 
be doing (Karma). (7.)

V. Joined to Yoga; j'.r., Karma-Yoga. The word Atman 
occurs four times. The first Atman means N ature; the 
.second, the Mind; the third and the fourth, mean the 
Supreme Lord who is the absolute Maker and Actor. 
Though....... Karma: though he might be following the
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dictates of the Vedas and performing works, the consequences 
do not become attached to him ; that is to say, he becomes 
released from mundane bondage.

And find.......own L ord : i. e., he becomes a man of
wisdom. The control of the mind, &c., show the means of 
eschewing the passions of love, hate, &c. To know the Lord 
of all beings to be also his Lord is the wisdom that forms 
the mediate reward before reaching Brahman.

Joined to Foga :—Also means performing duties thinking 
them to be the worship of the Lord. Sarva-bhuta—Atma- 
hhuta—Ahna : may also be taken to mean one whose mind 
is firmly set on the Lord of all beings. Here the last Atman 
is again taken to mean the mind.

The first half explains Sanyasa by giving the source 
or means of obtaining it, the latter giving the imme
diate result of practising Yoga and Sanyasa, »?>., the attain
ment of wisdom. (7.)

A. The following two verses clearly describe Sanyasa 
spoken of from 3 to 7.

He who is in the path of Yoga and knows the 
truth, when he sees, hears, feels, smells, eats, walks, 
sleeps, breathes, talks, leaves, takes, raises the eyelids, 
or closes them, should consider that the senses go to 
their objects, and. think, “ I do nothing at all.” (8, 9.)

V. He who knows the truth, i.e., the dependent nature 
of the soul. He should conclusively perceive in his mind 
that his senses are under the direction of the Lord drawn to 
their several objects and so he appears to be acting with his 
organs of sense and action. Thus Sanyasa has another 
shade of meaning, viz., the resigning of thought or wish for 
the objects and the thought of being an independent agent.

Such Sanyasa has been called only Yoga and it leads to 
the highest bliss. These two verses also show how San
yasa becomes Yoga. For, when every organ is actively dis
charging its own function, to realise that the absolute Lord 
directs the senses as He wills and that he himself (soul)
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does nothing, renders the eschewing of disaffection and 
other passions the true Yoga.

A. In briefly explaining the Yoga too, it is shown in
dispensable to practise the means of Yoga and Sanyasa to
gether whereby alone Karma or the consequences of action 
do not cling to him.

He who having renounced attachment and 
placed his actions in Brahman does them—he is not  ̂
affected (touched) by evil, just as the lotus-leaf by 
water. (lo.)

V. Attachment', desire of fruits. Placed his actio7is in 
Brahman ; having perceived that these actions are, for his 
own good (caused by the Lord) to be performed by him 
as so many acts in worship of the Kord. He •who does them : 
he who does them with the understanding that his power to 
do is completely under the control of the Kord. He is not 
........water, i.e„ he obtains perfect wisdom and thereby be
comes released from mundane bondage.

In verse 6 it has been pointed out that Saiiyasa is 
difficult to secure without Y oga; this shows Yoga and 
Sanyasa should go together. In v. 7 the eSect of combining 
Yoga or action and San}msa has also been given by saying 
that the doer is not pursued by what he does. However, it 
might possibly occur to one that Yoga and Sanyasa were 
not really meant to be taken as conjointly the cause. To 
remove such a doubt the necessity of combining them towards 
the intended result is emphasised in this verse. ( 10.)

A  The practice of the wise in this respect is an observa^ 
tion, which the Lord refers to as follows.

By means of the body, mind and reason, by the 
pure senses'. Yogis too do perform duties free from 
attachment for the purification of the Atman (mind).

( i r . )
V. Reasoji or Buddhi is spoken of as a twelfth organ, 

Pure senses: pure i.e., free from love, hate, and presumption of 
17
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power and free from the notion of being independent on the 
part of the soul, their master. The first half brings out the 
Sanyasa, the second refers to Yoga and the last phrase ‘ for 
the purification, &c. gives the result.’ (i i-)

A. Next it is pointed out that there is no way to heaven 
other than the means of Yoga and Sanyasa combined, by 
explaining how this means leads to the highest bliss, while 
the absence of it tightens the bondage.

He who abandoning the fruit of action follows 
Yoga obtains the n a tu ra l peace. He who destitute 
of Yoga is by force of desire attached to the result 
isbounddown. (i2.)

V, Abandoning......Mtion ; of course, abandoning also
desire, wish, thought, &c., of the fruit, i.e., becoming a 
Sanyasin as explained above. Follows performs duties 
regarding them acts of worship of the Lord. Natural'. 
essential. Teace: the essential bles-redness to which the
soul is restored. H e .......desire: he who has not become a
Sanyasin in the above sense, i. e., does not perform duties 
without motives or desires and simply for the Lord’s grace. 
To the result: to the limited consequences of action. Is 
bound down; is subject to endless sufferings of birth and 
death. ( 12.)

A, The Sanyasa has been (verse f) explained as renounc
ing Abhimana with regard to the sou ‘s being an agent, by 
himself. Now the sense of the term is extended by stating 
that Sanyasa consists also in renouncing the Abhimana of 
thinking himself to be the director of another agent.

Having renounced by the mind all the actions, 
the dweller in the body who has control over the 
senses remains happy in the city of nine gates, 
neither doing nor causing (anybody else) to do. (13-)

V. This may also be taken as the explanation of 
“ placing the actions in Brahman ” as spoken of in (v. 10).
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Having....... actions:  having fully understood “ the I/>rd
Himself makes me do all these acts of worship for my own 
good ; the power in me to do anything is under the direction 
and control of the Lord.” This is the force of qualification 
by the mind. Otherwise the phrase has no purpose or mean
ing. Neither,......catising....... to do : i.e., destitute of all
notion of being an independent agent with regard to any
thing he does or he causes another to do. The significance 
of the whole verse is : the consequences of action do not 
cling to him who is destitute of Abhimana as pointed out 
above- ( 13)

A. It is against reason to say that one should, while 
doing everything, think, ‘ I  do nothing ’ ; for such a notion is 
a veritable misapprehension. In clearing this objection the 
Lord explains what He means as follows.

The p o w e rfu l one does not confer on the world 
the agentship; nor does actions, nor causes the 
coming by of the fruits of action; but the self- 
existent goes on. (14.)

V. The powerful one : i.e., the Jiva who is a Lord with re
gard to the unintelligent principle and is endowed with some 
capacity. He cannot confer on the world agentship i.e., cannot 
cause the world to do any action independently ; he himself 
cannot independently perform actions. Necessarily the Jiva 
cannot command the fruits of action.

The first three feet should be construed together. Each  
noun in the accusative case is governed by the transitive 
verb Srijati, ( 1) gives or confers, (2) does, (3) creates or 
causes.

The Jiva has no independent power to obtain the 
different results for the world or for himself. One is requir
ed to think, ‘ I  do nothing at all,’ only in the sense that he 
is not acting or doing anything with absolute power.

Though Jiv'a has no absolute power to act, he has 
the freedom of action conferred on him by the Lord in 
respect of activities and the unseen merit or consequences
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thereof and of secnring the fruit of action. Then how 
is it right to say that one should place all the actions 
in Brahman, &c.? In answering to this objection the 
Bord says:

The powerful Bord does not give the world any indepen
dent activity in respect of Agnihotra and other sacrificial 
duties. He does not allow the actions for the world, i.e.. He 
does not allow the world the unseen merits arising from their 
acts; z.e., He does not give the world the freedom of dealing 
with those merits or consequences. Nor does He allow the 
world to attain independently the results of their action.

It might be asked how there could be any activity when 
the Jiva has no freedom of action for acquiring merit and 
reaping the consequences. The last foot answers this ques
tion. Swabhava : that which exists by itself, not depending 
upon any other thing. The term also means, ‘ He who brings 
(the world) into existence.’ The significance of the term is 
that the Hord owes nothing to others either for His own 
existence or for making other things. Thus the term means* 
‘ the glorious and absolute Hord.’ And H e alone proceeds 
with every activity, aeals with the unseen merit called Karma 
and with the attainment by Jivas of the fruits of their action. 
At no time and in no respect does He confer absolute freedom 
(Svatantrya) on another; but at all times and in every 
respect He alone acts absolutely. ( 14.)

A. The powerlessness of the Jiva in attaining to the 
fruits of his action is explained in the following

The powerful One comes by neither the evil 
nor the good of another (any body); wisdom is 
enveloped by Nescience ; and hereby the beings have 
lost their understanding./

V. As before, the verse^as a double interpretation by 
taking Vibhu to mean the Jiva or the Hord. The powerful One, 
i£., the Jiva who is powerful over the unintelligent matter. 
He cannot of his own accord accept or share in the 
evil work of another sinful being nor can he share in another’s
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righteous work. So in respect of activity or the merit of 
action he is not free.

The verse clears the doubt that the Lord being the 
absolute actor might be subject to the consequences of all 
activity. (Vibhuh), the powerjtil One is the absolute Lord. 
Since He is absolute He does not accept the evil arising from 
any action, nor the m erit; i.e., the Lord is not affected by the 
consequences of any activity or action.

If  there is a ruler who is everywhere and is absolutely a 
free agent and doer of all, how is it that He is not seen by 
any body ? The latter half answers the question. Hereby •. 
on account of the power of understanding being obstructed by 
nescience, the Jivas do not know or see Him. ( 15.)

A. I f  wisdom be enveloped (overpowered) by nes
cience, such wisdom cannot destroy that nescience. Still 
none other than wisdom could be the means of destroying 
it. Therefore the Yoga and Sanyasa required to be practis
ed for the sake of wisdom should be of no avail. To set 
aside this objection the Lord says ;

However to them of whom that Nescience is 
destroj'ed by the knowledge of Atman the (Lord)— 
to them alone wisdom like the sun shows that 
Supreme (Thing). (16.)

V. Knowledge or wisdom is indeed of two kinds— 
essential and acquired by sense-experience. Though essen
tial, knowledge or wisdom, the property of the Jiva is ob
structed by nescience and is incapable of overcoming it, still 
by the knowledge of Atman, the Lord, acquired by sense- 
experience the nescience may become shattered and weakened 
in some, and to these alone wisdom or the direct knowledge 
of the Lord arises, and that knowledge, even as the bright 
sun, reveals the Lord to the direct view of the Jiva. ( 16.)

A. Now the step immediately leading to the direct 
realisation is described.
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Those whose thought is on Him, to whom 
He is the Lord, who stand firm in Him, and for 
whom He is the highest goal—those absolved of 
all sins by force of wisdom attain to the state of 
Non-return. O ? - )

F. The direct realisation of the Supreme Being does 
not result from the knowledge derived from studying or 
thinking but once ; on the other hand the constant enhancing 
and intensifying of such knowledge is necessary for the pur
pose, as discussed and established in the Sutras i —12 of the 
fourth Adhyaya. They should constantly think of Him till 
release from the body comes, and contemplate Him to be 
their Maker and Ruler in all respects; they should stand 
firm in their faith in H im ; they should seek Him as their 
only and supreme goal. By such a devotion they see the 
Lord directly. The sight drives away all their sins and they 
attain to Heaven or Mukti from which they do not return to 
the Mundane bondage (Samsdra).

A. The following is intended to explain that it is neces
sary for direct realisation of Brahman to see all the forms of 
the Supreme Lord to be everywhere equal and the same.

In the Brahmin who possesses complete 
knowledge and great humility, in the cow, in the 
elephant, in the dog, and in the out-caste, the 
learned are seers of the Equal. (18.)

F. TAe learned-, those who have obtained perfect know
ledge of God as may be derived from the study of Sastras, 
observation, &c. The Brahmin and others are evidently of 
unequal fitness; but the Lord who pervades all beings is seen 
by the learned to be equal, to be absolutely the same in 
respect of all the excellent attributes and in respect of the 
absence of all defects.

That this verse is of the aforesaid meaning can be seen 
from the latter half of the subsequent verse. That seeing 
Brahman equal or same in all beings leads to direct realisa-
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tion is shown by the context to be the force or effect of the 
verse. (i8.)

A. He who sees Brahman equal is lauded in the 
following.

Even here creation is conquered by them 
whose mind is set on (this) equality ; for Brahman 
destitute of defects is the equal ; thus they stand 
on Brahman. (i9*)

V. Even here ; even in this life or birth in which they 
see Brahman to be equal or equally unaffected and perfect^ 
though pervading all things. Creation : birth, death, &c., 
i.e., Samsara or mundane bondage. That is, those who 
perceive Brahman, though present in all things is always 
perfect, is unmixed with or unaffected by Prakriti obtain 
wisdom and thereby release in the very life in which such a 
vision has arisen.

The latter half shows which is the thing spoken of to be 
equal and in what respect the equality exists. The equal or 
identical thing is Brahman andtheequality is in respect of 
being unassailed by defects. Since Brahman alone is such 
an equal and unconditioned thing, they who see Brahman are 
the seers of the Equal. (19.)

A. Again Sanyasa or renunciation is explaitied.

With settled thought, free from delusion, 
knowing Brahman and standing on Brahman, 
one should not be filled with exultation on coming 
by what is favourable, nor become agitated on 
coming by what is unfavourable. (20.)

V. What is favourable: what leads to pleasure. What
.......unfavourable', what leads to pain or sorrow. When this
or that befalls one, the mind should not be allowed to be 
overpowered by sorrow or by exultation. This is possible 
for him whose thought is settled. Free from delusion-, free 
from the wrong notion that any one of the world is by
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himself the free agent in bringing about the good or evil. 
Knowing Brahman; This furnishes the means of rooting 
out the wrong notion. It is not sufiBcient to Know Brahman, 
i.e., merely to know Him as the only absolute Agent; but he 
should also stand on Brahman,/.c., must always contemplate 
Brahman.

It might be questioned how Sanyasa without Yoga 
is useless. No doubt in verse 6 and the following this has 
been said in order to exalt the Yoga over Sanyasa. That 
view does not appear correct; for when the evil influence of 
desire, &c., is ended, naturally the essential bliss by itself 
^lecomes manifest. (Answer) T ru e ; but the same bliss can 
however become for ever unobstructed and undiminishing 
only when there is the Yoga of contemplating and meditating 
on the I<ord. (20.)

A. Again the greater importance of Yoga is pointed
out.

What blessedness he feels in his self whose 
mind is not entangled in the external contacts, he 
enjoys that blessedness as imperishable when his 
mind is given to the Yoga (meditation) on Brahman.

( 2 1 .)

V. C07itads: should be taken in the sense of ‘ the 
objects with which the senses come in contact.’ One should 
endeavour to prevent them from being presented to the 
senses. When they are presented his mind should feel no 
attachment to them. ‘ That is, such a one is a Sa7iyasi7i. 
In his self-, in his essential state. It would have been
sufficient to say what....... he feels. But the addition of i7t
his self (Atmani) is intended to show that even Atman is not 
destitute of peculiarities or essential attributes which can be 
abstracted and spoken of separately as the property of any
thing else.

H e : who is a Sanyasin i.e., one that has renounced 
attachments as described above. Brahmani -l- Yogah
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meditation on Brahman ; Yukta = joined to ; Atman =  
the mind. The whole word mean# he whose mind is given 
to meditating on Brahman. That blessedness: the blessedness 
that becomes manifest after renunciation which secures 
freedom from the torments of desire and other passions. 
Here tat is to be supplied as an ellipsis being the correla
tive of Yat in the first half. Akshaiyya =  that cannot be 
diminished, reduced or destroyed. That is, the state of 
blessedness which now becomes manifest, is never again to 
be withdrawn or shadowed over and the J iva continues to 
enjoy it for ever<  ̂ '

This may be taken as explaining how the Sanyasa which 
takes the form of Yoga or performance of duties leads to the 
highest Bliss—the topic begun in the latter half of the sixth 
verse. Now the sense of the whole is : Even in Samsara 
the individual who is capable of practising the simple means 
of remembering the Lord and renouncing the attachment, 
becomes happy; then it is but natural that he who is 
practising the most efficacious means for contemplating the 
Lord, &c., attains to Moksha and other blessed states and it 
is a certainty. (21,)

A. In order to induce the individual to renounce desire 
and other passions, the enjoyment of desires or pleasures is 
de.spised.

For, whatever enjoyments or pleasures result 
from the contact of objects, they are all simply the 
source of misery; (for) these have a beginning and 
an end; Oh Kunti’s son, the wise man does not 
take delight in them. (22.)

A. As a step towards the Sanyasa of given descrip
tion the Lord extols the renouncing of the pleasure arising 
from desires fulfilled.

He who, while here alone, is, before leaving the 
body, able to bear up against the perturbation that 
arises from love or hate,—he has Yoga, he is the 
happy man. (23.)

18
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V. Here alofie: in the human body itself; for it is 
possible only in the humfn life to endure the vehemence of 
love and other passions and it is not possible in any other 
body; such is the force of the words here alone. Hence it is 
clear that one should make every endeavoirr after the moral 
strength necessary for enduring the tempest of passions. (23) 

A. The characteristics of the wise are dwelt upon at 
length in the following.

He who has happiness (is happy) within, who has 
delight (is rejoiced) within, and who has the Light 
only within,—he, the Yogi, having taken his stand 
on Brahman goes to Brahman that has no body.(24) 

V. Happy within : having his essential nature of bliss 
revealed (manifested) on the reduction of the torments of 
desire, &c. is rejoiced within: owing to the direct realisation 
of the Tord who has been pleased to reveal Himself. The 
next clause shows how these characteristics are secured by 
the wise; Who has the light only within: to whose self 
within the body, the glorious Tord has revealed Himself. 
From this explanation it may be seen that the possession of 
the Light within is not given as the characteristic mark to 
distinguish the wise man from others ; but it only accounts 
for the other characteristics which are his description.

Contemplation is of two-fold description. One is attend
ed with absence of all Consciousness with reference to 
external objects. The second is attended with a conscious
ness of external objects, which is incapable of interrupting 
the perception of the light within ; and this is indicated by 
the particle ‘ only ’ (Eva) in the third clause. So long as 
the external perception cannot interrupt the light within, the 
former is practically non-existent with regard to the latter. 
So the particle ‘ only ’ which excludes other things from 
being taken as important may lead us to this definition: 
The perception of light within is completely free from the 
consciousness of other things.

The second half shows the possibility how the Yogin 
finds delight within. It should also be noted that this verse,
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especially the attribute Brahmabhuta, recapitulates the 
characteristics of the Yogia or the'wise m an; i.e., he who 
finds happiness within and is all devotion to Brahman and 
thereby perceives Him is the Yogin or the man of wisdom. 
Or, he who being all devotion to Brahman perceives Him 
finds happiness within (Tat). ( 24)

A. The aforesaid states are the results not only of per
ceiving Brahman, but also of the absolution from all sins. So 
the Lord says:

Cutting away from doubt and misapprehension, 
with the mind e.xtended and controlled and bent upon 
(seeking) the good of all beings, the wise who are 
absolved of sins perceive Brahman, the bodiless.(25.)

V. Dtvaidha : lit. The state of being divided into 
two, i.e., to be different from what the thing really, is i.e., 
wrong notion which includes both doubt and misapprehen
sion. Rishayah : are those who have received the light of 
wisdom, from the root Riska, to know. The third foot may 
be taken as one compound word, vis., Chchinnadwaidha + 
Ayatatman; or as Dwaidhah -t- Yatatman. In  the first 
case the second word means of extended mind. In the second 
it means having the mind under control. Taking both the 
senses the significance is : The wise that have undergone the 
courses of study, &c., and known everything and at the same 
time secured perfect control over their mind. Thus it can 
be seen that the removal of sins, correct knowledge of every
thing and control of mind are all indispensable steps for 
ending doubt and misapprehension. Labha7ite: should be 
taken as equivalent to Upalabhantc = find or see.

In this verse the destruction of sins which are an 
obstruction to the light of wisdom is evidently spoken of. 
The immediate cause of an eficct is the full explanation of 
the effect and so it forms its definition, too. Thus there is 
nothing unconnected with the context. (25.)

A. In the following some other characteristic is given 
in addition to the aforesaid. It is the seeing of Brahman 
without any effort at all times and in all places.
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For those who are free from love and hate, who 
are striving for it and have restrained the mind and 
have known the Atman, the bodiless Brahman is 
everywhere. (26)

V. Everywhere: at all times and in all places. (26,) 
A. The next two verses deal with the meditation spoken 

of in verse 21.

Having made the external contacts purely 
external and fixed the sight only between the brows 
and having balanced Prana and Apana that are 
passing through the nostrils, (27.)

The contemplatist who intent upon release has
controlled his mind and reason and the other senses 
and who is always free from desire, fear and anger, is 
certainly the released one. (28.)

A. What the object of that meditation is, is next point
ed out.

Having known Me to be the One to whom all 
sacrifices and austerities are intended, the One great 
Ruler of all the world, the one Benefactor of all 
beings, he finds Me, the Peace. (29.)

V. The Peace: the source of peace and happiness, ix, 
the Lord Himself. Hawig known : having meditated. E'inds 
Me : directly sees Me. (29,)

Thus ends the Fifth Adhyaya of the Upanishads of the 
Bhagavad Gita entitled the Sanyasa Yoga.    
 



SIXTH ADHYAYA.

In verse 49 of the Second Adhyaya an account of Yoga 
has been promised. The Yoga which is to be dwelt upon in 
the next six chapters is the means of knowing the glorious 
Lord. It is of two kinds, viz. : ( i )  Karmayoga, how to per
form duties and what their performance means; ( 2) Dhyana- 
yoga, contemplation as a means of securing direct knowledge 
of God. Of these the first is an external and preliminary 
condition for knowledge; so it has been briefly described 
(  )  in the Second, and more fully in the Third and subse
quent Chapters. Now as the result of Karmayoga and the 
immediate step towards knowledge—which step is about to 
be explained—Samadhiyoga briefly referred to in verse 27 of 
the preceding Chapter is fully expounded in this Adhayaya.

Posture and other conditions are accessory to it and 
they will also be presently spoken of. However they are 
all meant to promote only Dhyana or contemplation, which 
therefore is the main topic for consideration. This topic is 
commenced in verse 5 ; first, in order to show that he who 
is well-practised and conformed in Sanyasayoga is really fit 
for this meditation, the Lord summarises the description of 
Sanyasa which congists in eschewing Love. Hate audother 
passippa, and that of Yoga which is performing one’s own 
duties as the worship of the Lord>

The blessed Lord said: He is both Yogin and 
Sanyasin who not resorting to the fruit of action 
does what should be done> but not he who is without 
fire and without action. (i.)

V. Not resorting....... action : not actuated by the conse
quences of action, n<?., without a motive. What should be done: 
duties which devolve upon one by virtue of his birth and 
station in life, i,e., what he may be bound to do in his Varna
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and Asrama. Both....... Yogin: the same person unites in
himself the merits of Sanyasa and Yoga together. Such a 
one is really fit for practising meditation.

The last clause refutes the Saiikhya view that he who 
ceases to maintain the sacred fires and to perform the 
sacrifices such as Agnihotra, is eligible for meditation. The 
clause means that the person who gives up the sacred fires 
and duties connected with them cannot be either Sanyasi 
or Yogi. For, it has been shown in a previous chapter that 
even the ascetic has both Fire to keep and rites to perform 
(in verses ) ( ). Indeed when the householder becomes
an ascetic he does not abandon the sacred fire, but he trans
fers it only to his own self, instead of maintaining it as 
separate from his body. Therefore whatever the stage of 
life may be one must be both Sanyasi and Yogi, and so is 
the ascetic, too. (i.)

A. The use of the terms Sanyasin and Yogin may 
cause the mistake that Sanyasa is different from Yoga. To 
prevent it, though spoken of separately with reference 
to the secondary Yoga, Sanyasa is shown to be included 
under the chief Yoga.

What they call Sanyasa, know that, O Pandava, 
to be Yoga; for no one that has not eschewed wish 
becomes a Yogin (2.)

V. Sanyasa is the avoiding of affection, anger and 
other passions which is spoken of in verse ( ). That to be 
Yoga: that to be the chief Yoga, it is to be understood to 
consist in getting free of the passions—a freedom which is 
themeans of knowledge—and in the observance of Nivritta— 
karma or the discharge of duties for their own sake. That
....... wish; wish and other attachments that might ignore
the dependent nature of the Jiva’s activity, i.e., one who has 
not resigned his powers to act to the I,ord, but observes the 
duties as if he were an absolute agent. Such a one cannot 
be said to have secured the means of attaining wisdom ; for 
when a group of circumstances is given to be the cause of 
an effect,*the same effect cannot be expected to arise if the
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group is defective by any one or more circumstances. The 
mention of Yoga and Sanyasa as separate is like that of 
knowledge and deyotion intended to bring out the different 
aspects of the same thing. (2.)

A. If  it be asked whether Karma3'oga which has been 
said to constitute the fitness for contemplation and conse
quently to be very important, is to be practised once for all 
or till the final object is achieved, the latter alternative is 
to be adopted in answer.

In the case of the sage who would well ascend 
Yoga, performance of duty is said to be the means, 
and in the case of the same sage when he has ascen
ded Yoga, concentration is said to be the means. (3.)

V. \Yho.......Yo^a : who seeks to accomplish the means
of wisdom to the fullest extent. Of the sage-, of him who 
has derived wisdom only by culture and other external 
means. Is said to be the means ; of realising the Truth or the 
I,ord, which is here called ascending Yoga. That is, the 
performance of duties must continue till the accomplish
ment of the main object of directly seeing the Lord. When 
he has ascended Yoga: when he has the means of wisdom wholly 
accomplished, i.e., when the means have been practised to the 
fullest extent and have brought him face to face with the 
object of research, i.e., when he has become a Seer of God 
Himself. Concentration is being conscious of the Lord alone 
and to be engaged in no activity other than contemplating 
Him, worshipping Him and explaining to the world His 
glories. Such is the duty here called concentration 
of the accomplished sage for whom it becomes the means 
of enhanced bliss after release (in heaven).

This question is indeed answered in v. , ch. I I ; however 
there it relates to one that seeks the knowledge to be 
gained by study and other external means, whereas the 
question here is about one that seeks for the best means of 
rising to the direct perception of the Lord.

Or the first half of the present verse may be taken as a 
recapitulation of what is said in v. , ch. II, in order to lay
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down the duties of contemplation, &c., for him who has rea
lised the Xord.

Or the verse may answer this question. In following 
Karmayoga what particular course is to be necessarily adopt
ed by one that seeks after direct realisation of the I<ord ?

In the first half the duty enjoined upon the aspirant 
after knowledge is being helpful to all classes of people, the 
highest, the lowest and the middling. That is, he should as 
much as it may lie in his power labour to be of service to 
all these three classes of beings; the Tord Hari is thereby 
highly pleased with him and shows Himself unto such a man. 
So such a duty cannot be dispensed with. In the second 
half the wise man is, it is said, bound to concentrate his 
mind on the Tord, i.e., he should naturally retire from such 
a labour and never to give up contemplation, worship or the 
duty of explaining the glories of the Lord. The term con
centration naturally implies withdrawing oneself from a 
certain set of duties in favour of attending to something else. 
At this stage his accomplishment solely depends upon his 
attention to those who are above him in the scale. To 
summarise, the first half says performance of certain duties 
is required of the aspirant after knowledge, the second half 
says that the withdrawing of oneself from those duties for 
the sake of concentration is required of him who has begun 
to see the Tord. From this the apparent contradiction in 
the last clause of the first verse may be seen to disappear. 
Thus we see also the words Karma and Sama in this verse 
are used to mean the duties towards the world and with
drawing oneself from them. (3.)

A. The characteristics of one that has ascended Yoga, 
f.e., fully worked out the means of wisdom are gathered into 
a definition.

Just when he feels no attachment either for the 
objects of sense or for actions, and completely re
nounces all wish and thought, then he is called one 
that lias ascended Yoga, (4-)
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V. Absence of attachment to Karma indeed seems to 
mean only the abandoning of its performance. This, how
ever, is contradictory to the statement that one without action 
is no Yogi. To remove this difficulty an explanation of 
what the absence of attachment means is given thus: He
completely....... thought. When the wise man is said to be free
from attachment to action, it means that he resigns in all his 
acts his individual thought or wish, that the activity is not of 
his own choice. On the other hand the thought, the prime, 
mover of action, activity, &c., are understood by him as rest
ing on the glorious Kord. Now the definition of him who is 
accomplished of Yoga runs thus; To rise to the knowledge 
that thought, wish, &c., are under the control of theKord, and 
thereby to be free from attachment to action and to refrain 
without effort from the objects of sense are the characteris
tics of the man that has ascended Yoga. Now the difference 
between one that is on the path of Yoga and one that is at 
the end of it lies in the effort to be made and in the absence 
of it. (4.)

A. The renunciation of wish, &c., and the performance 
of prescribed duties confer, it has been said, on a person the 
fitness for meditation. Now it is laid down that that medita* 
tion should be practised with 'great and uninterrupted effort.

By means of the mind one should lift up the soul, 
(but) should not ruin the soul; for, the mind alone is 
the friend of the soul, the mind alone is the soul’s’ 
enemy. (5.)

A. What state of mind is friendly or inimical to the soul 
in any particular condition ?

The mind is truly the friend of that soul by 
whom, (by means of reason), the mind is conquered; 
but in the case of him who has not subdued the 
mind the same mind is like any other enemy on the 
side of the enemy. (6.)

V. Atmand in the third foot may be taken to mean by 
the Jiva put in apposition with the relative prououp in the

}9
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Instranental case, or it may mean by means of Buddhi or 
reason. The friendliness of the mind consists in its being 
inclined to the contemplation of the I<ord. When the mind 
is not conquered, it is said to be on the side of the enemy 
since it becomes a source of harm. The significance i s : the 
Yoga of meditation is to be practised after completely sub
duing the mind. (6.)

A nother version  o f  5 an d  6.

The ascent of Yoga is to have fully practised the means 
of knowledge ; the chief aid to it is the grace of the Lord, 
which is stated in these verses. To translate them.

(5) By (the grace of) the Lord one should lift 
up the soul, but ought not to ruin it; for, the Lord 
alone is the friend of the soul, the Lord alone the 
soul’s enemy.

To whom is the Lord a frieud or an euemy ?

(6) The Lord is truly th- friend of that soul by 
whom by means o f  self through devotion the Lord is 
won ; but surely the Lord alone is like unto an enemy 
on the side of the enemy to him who has not won the 
Lord by means of devotion.

N o t e . — in 5 means by the Lord, i.r., by means 
of the Lord’s grace. Atman in the nominative case means 
the Lord. (5.)

(6) Atman (nom.) means the ParamatinS. Almana: by 
reason, i£ , by devotion. Andtman ; he who has not won for 
himself the sight of the Lord by the strength of his devotion.

A. When won over, the mind and the Lord become, it 
has been said, friends of the soul. By rendering whit sort of 
Aelp or favour, do they become his friends and lift him up ? 
That favour is described thus.

To him who has won over the mind and the 
Lord and has become wholly tranquil, Paramatman is 
distinctly present,
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V. Won over the Lord: realised the Lord’s nature by
means of intense devotion. Become.......tranquil, i.e., whose
mind has come to such a state that without any effort on 
the part of the self it turns away from all the objects of 
sense. Is distinctly present: during medita
tion and in due course completely shows Himself to the soul. 
That is, the man attains to the full benefit of his Yoga and is 
said to have ascended the summit of Yoga.

A. In  verse 4 the characteristics of the wise have been 
given and they are now further explained to the close of the 
9th verse.

Under cold or heat, pleasure or pain, honour or 
dishonour, he who is satisfied with the aid of 
know'lcdge aud wisdom, who, having subdued the 
senses, unperturbed like the sky, regarding equal 
a lump of earth, stone and gold, practises Yoga— he 
is said to have attained Y'oga.

He excels whose judgment is even-handed with 
regard to the good-hearted, the friend, the foe, the 
indifferent, the middling, the hated and the related ; 
even to the righteous and the wicked.

V. Kutastha : one who stands unchanged liEfe or 
the sky j i.c., one who is not subject to the perturbation of 
exultation or depression of heart. Verse 8 shows how that 
state of tranquillity is obtained. Knowledge ; of the absolute 
Supremacy of the Lord. By wisdotn is meant a deeper insight 
into the glories of the Lord. Or by knowledge and wisdom 
are meant the knowledge derived from all external means 
and the direct realisation of the Lord. Who is satisfied . who 
by force of reason has turned away from the objects of sensev 
Of course thereafter the control of the organs of sense is 
complete, Then he is unagitated like the sky and looks 
Upon a lump of earth, a piece of stone or gold to be equally 
futile and his observance of duties then becomes the perfect 
.Yoga practice, for he does them not for any purpose of his
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own, but as things necessary for the fulfilment of the divitie 
laws- (6 to 8.)

V. In verse 9 the same Yogi is said to become a more 
meritorious and better seer of truth, when he sees the Lord, 
the one Lord in all, friend or foe, indifferent or inimical, 
righteous or unrighteous. Such a perception of the Lord 
and His working in all makes him perfect in the Yoga. It 
is also implied that the Lord does not differ from His count
less manifestations, wherever they may be perceived to be.

The good-hearted (Suhrid), &c., are severally such as the 
Lord makes them to be. The Lord Himself does not modify 
their character, but keeps them distinct; i.e., it is to be under
stood that the Lord may not only introduce laws, but He 
always maintains them with the utmost rigour. The friend 
or foe does not make himself as such. This understanding 
of the nature and condition of things as they are is the fw- 
partial judgment here spoken of. Further it is meant that 
the differences conveyed by the terms Jriend, foe, &c., do not 
necessarily point to any diversity in the nature of the intel
ligent Being but it is due to the environment of the gross 
senses or the mind. Whatever may be the characteristic 
differences or peculiarities between the several classes of 
souls, they are all to be seen equal in one respect, viz., that 
they are all intelligent beings. It is also meant the equal 
knowledge in respect of the good-hearted, &c., consists n 
realising each as he is and in behaving towards them as 
required by the laws of Ethics.

Suhrid or the good-hearted is the benefactor that 
does not expect a return of service. The friend is he who 
draws his attention to the point of danger and guards him 
from it. The foe is he who slays or otherwise outrages one. 

rThe indifferent is the person who neither attends to any 
beneficial act which he may be bound to do nor is 
concerned in doing positive injury. He who does good 
as well as bad is said to stand in the middle, t.f., the 
middling. The hated is one who is bent upon doing some
thing which is not liked by one. The relative is always one 
^ho is a permanent benefactor. (9 0
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A. The yoga of contemplation, the treatment of which 
has been commenced in verse 5, is again taken up here for 
adding a description of its course.

The yogin betaking himself to a secluded 
place, remaining single and having controlled the 
mind and body, eschewed desires, and refused the 
charity of others, should incessantly fix the mind 
(on the Lord). (10).

V. The yogin : he who is practising the means of wis
dom. Should....... Lord', should keep the mind in the state of
Sauiddhi, i.e., dead to all external things and alive only to the
glories of the Lord within the self. Betaking......single t
remaining in a place remote from the resort of other people 
and avoiding the company of a second person. Atman in the 
first half means the mind j in the second half the body. 
Parigraha means to receive what another may give, to 
receive the help that may be rendered by others for the 
necessaries of his life. The last attribute therefore signifies 
the importance of overcoming the passion to acquire. Noth, 
ing gives the mind or the body so much rest as the eschew
ing of hope and desire for gain. ( 10).

A. In the following verses are given several conditions 
favourable to securing the serenit}’ of mind indispensable 
for intense meditation.

In some hallowed spot having for himself 
adopted a firm seat which is neither too high nor too 
low, with cloth, deer-skin and Darbha-grass spread 
one over the o\her. (* • )•

V. In some....... sp ot; this means any place which can
promote the serenity of the mind. ( 11),

On such a seat having sat down and restrained 
the functions of the mind and other organs and 
devoted the mind to the One Thing, one should 
practise Yoga for tke purification of the mind (or 
the selQ.
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V. For........or the self: for cleansing the mind ot all
passions so as to make it fit for intense devotioti or for 
cleansing the self of all the evils of Samsara. Practise yoga ; 
perform meditation. This verse in repeating the same in
junction describes the course to be followed. ( 12.)

Holding his body, his head and neck all erect 
and motionless, firm (in his seat), closely looking to 
the tip of the nose, without turning the eyes to the 
several directions. (13.)

With the mind prefectly tranquil, without fear, 
being firm in the vow of the Brahmacharin, having 
restrained the mind, thinking of Myself, thinking 
that I am the Supreme, he should remain medita
ting on Me. (14.)

V. The verse 13 which is not a complete sentence may 
be construed with the foregoing or the following verse,

With........... tranquil -, with the mind which by habitual
control has even without the effort of the self ceased to run 
to the objects. Without fear-, fearless of any danger from 
wild animals or wicked men, &c. ( 13-14).

A. The fruit of Samadhi or meditation is given here.

Having always thus meditated on the Lord 
(devoted the mind to the Lord) the follower of Yoga 
with perfect control over mind attains the blessed 
state of being in Me, of ŵ hich the last step is the 
falling off of the body. (*5-)

• V. Attains....... being in Me : not only becomes Jivam-
ukta, but also attains to eternal heaven. (15.)

A. In the next two are given the rules to be observed 
by the coiitemplatist with regard to food, &c.

However, there is no Yoga (possible) for. him 
who eats too much or abstains altogether from food 
or who sleeps much or who long keeps awake, O 
r̂juna*  ̂ (i6t)

    
 



w .] THE BHAGAVAD GITA, 15t

Of him whose food and exercise are of due 
measure, whose labour in matters of duty is regulat
ed, whose sleep and wakefulness are also regulated, 
of him the Yoga becomes capable of killing out 
misery. (17).

V. In 16 the prohibition regarding food and vigils refers 
to persons who are naturally weak. In the case of those who 
are endowed with powers of endurance and absolute abstin
ence wakefulness, &c., cannot interfere with the course of 
meditation.

Verse 17 states the positive conditions promoting the 
Yoga practice and its effects. ( 16-17).

A. The Yoga when accomplished is observed to be as 
follows.

When the mind completely restrained (from other 
objects) stands in Atman alone and when he ceases 
to thirst after all the desires, he is then said to be 
accomplished of Yoga. (18).

V. In Aiman alone: in the I,ord alone.
A. \Vlien the practice of Yoga is complete, what is the 

state of the man ?
* Just as the light in a windless place does not 

move,’—this is known to be the simile in the case of 
the Yogi who has the restraint of mind and practises 
yoga (contemplation) of Atman. (19.)

V. The simile appears to be a quotation. Accordingly 
translation is given. It is possible to take it as a peculiar 
construction, the term Yatha being taken as an introductory
word equivalent to a conjunction. Who has.......of Atman t
who controls the mind from being drawn away to the 
Worldly objects and devotes it completely to the contempla
tion of the I<ord. ( 19.)

(That slate) in which the mind restrained by 
the practice of Yoga withdraws itself (from externitl
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activities), and in which the person sees the Lord 
through the mind and is satisfied within himself.

(20.)
(That state), in which he finds that 

supreme happiness which is perceived m self
experience and is beyond the senses, and he does 
not stray from the Truth. (21.)

(That state), having attained which he does not 
regard any other gain to be superior toil, and, being 
established in which he is not shaken by misery, 
however great it be ; (22.)

That state know thou to be what is called Yoga, 
whence results redemption from coming info misery ; 
such î oga is surely to be practised by one with a 
mind that has felt disgust (for finite objects). (23O 

V. The verse 20 consists of two adjectival clauses to 
be construed with Tam in verse 23. And so also in the 
following two verses.

Verse 23. The word Santyoga in the text indicates not 
only the extinction of misery but also the prevention of its 
rising again. Such Yoga or contemplation should certainly 
be practised with the mind which has ceased to have attrac
tion for worldly things. Certainly : implies that one seeking 
release cannot dispense with meditation—that is, it is an in
variable and the most important condition for the purpose. (23).

Having completely abandoned all the enjoy
ments that have their origin in sankalpa^ and by the 
mind alone having restrained the group o f  the senses 
on all sides, (24.)

He should slowly withdraw the mind (from the 
objects of sense), by means of Buddhi full of stead
fastness ; he should make the mind rest in the Lord 
and should not think of anything (else), (25-)
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V. Satikalpa : is mentally the resolution to do a thing 
for a definite purpose. By the mind alone : it is implied that 
the control of the senses is not secured except by means of 
the mind.

Should slowly withdraw: when the senses are on the one 
side slowly withdrawn from the objects, the mind also, on the 
other should, step by step, delight in the I<ord. (24-25.)

A. If the mind has not become steady in meditation, it 
should be reduced to subjection by Pratyahara process.

Wherever the fickle mind wanders without
being steady, from every such (object), he should re
strain the mind and bring it under the control of Atman 
alone. (26.)

V. Wherever-, to whatever object. 'Fickle-, naturally
changing. (26)

A. Having thus described Yoga in detail the Lord 
now describes th^ benefit accruing to the follower (practi- 
ser).

Supreme bliss verily comes to this Yogi who is 
of perfectly tranquil mind, in whom Rajas is calmed, 
who firmly stands in Brahman and is free from all 
evil. (27.)

V. TF^o........m ind: whose mind does not by itself seek
after the objects of sense. Rajas is one of the primary prin
ciples of matter and is the cause of anger and other pas
sions, and the evils arising from these. Hence he is free from 
allevil,?V.,theevilpassions,m., desire, anger, &c.. The parti
cle, verily (hi), shows this view to be a well-known one in 
scriptures and other sacred authorities. (27.)

A. When it is said that blissfulness results to the Yogi 
two questions present themselves : ( i )  Whether it is the 
result of his exertion ? (2) Of what description is it ? In 
answer the I<ord says (explains as follows).

The Yogi who becomes free from evil (by) thus 
contemplating Atman, always attains with ease the 

20

    
 



THE BHAGAVAD OITA. [ a6B.

final state of blessedness of being in contact 
with Brahman. (28.)

V. Freefro77t evil; free from Raga, Dwesha and other 
passions. Of being in contact uith Brah7tian :  manifested or 
realised on account of being in direct contact with Brahman. 
The direct contact meant here is the relation of Brahman to 
the soul from whom all the screens that conceal Him are 
finally removed. Final: unsurpassed. (28.)

A. The preceding verse has given the result of 
Dhyana, contemplation. The following describes the object 
of contemplation.

He whose mind is given to contemplation, who 
equally perceives the Lord in everything, sees the Lord 
abiding in all beings and all beings abiding in the 
Lord. (29.)

V. The object of contemplation has been already point
ed out at the close of the V Adhyaya.

The description giv'en here has reference to the souls of
the highest eligibility. Who 'equally...........eve7-ything'■ who
perceives that the I<ord present in everything from Brahma 
to a piece of straw is of equal glory and powers. (29 )

A. The importance of perceiving Brahman present in 
everything is pointed out in the following.

He who sees Me everywhere and sees everything 
in Me, to him I aih not lost, nor is he lost to Me. 
I do not disappear from his view nor does he dis
appear from Mine. (30.)

V. In M e: dependent on Me. To Jm/t I  am 7iot lost: I  do 
not cease to be his protector, i.e„ I always remain his protec. 
tor. Nor is he lost to Me: he does not cease to be My votary, 
f.e., he always remains My Bhakta. (30.)

A. The above is further explained.

He who turned to one thing worships Me pre
sent in all beings, he. the Yogi in whatever way he be, 
is (still) in Me. ( î.^
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V. Turned to one thing: hemg persuaded that the sup
reme I<ord is but one everywhere. In whatever way he be : 
whether he treads the path of virtue or neglects it ; for once 
the realisation of the Lord having come, final release is not 
withheld from him, though there may be the loss of intensity 
or extent of blessings in heavenly life on account of such 
neglect. Vide Brahma Sutras on this subject. (31.)

A. Samadarsana or equal perception has been expound
ed in one way in the preceding verse, i.e, as seeing the same 
Lord everywhere. Now the same equal perception is ex
pounded with reference to those that are devoted to the Lord.

He who, ds it is to himself, sees it, pleasure or 
pain, equal to every one, O Arjuna, he the Yogi is 
considered the most exalted. (32)

V. Who........equal to everyone : who sees that whatever is
pleasurable or painful to himself is equally such to every one 
attached to the Lord and wishes to see all the beings (God’s) 
happy, z>., he who bears love to God’s beings like unto his own 
self is the foremost of the Yogis.

A, Now Arjuna doubts the usefulness of the Yoga laid 
down by the Lord as not being in practice.

Arjuna said : This Yoga with this notion of 
equality which has been described by Thee, O Madhu- 
sudana,—of this I cannot see the permanency, it being 
changeable (restless.) (33.)

V. With the notion of the equality :  with reference to the 
Lord’s presence in everything, or to the sympathy that is to 
be felt for all God’s beings, or to the concentration of the 
mind, &c., itself.

A. ‘ It being restless ’ : in this phrase it is not clear what is 
hieant to be restless.

In raising this^doubt, Arjuna further urges that the stabi
lity of Yoga cannot be secured eveu by controlling the mind.

R e stle ss  indeed is th e  n}<nd, 0  K ris h n a ; it is
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rebellious, strong, and unshaken (incorrigible); I 
think its control is very difficult as of the wind. (34.)

It h  rebellions ; it throws the body and the organs into 
great agitation; strong : difficult to subdue by reasoning ; and 
incorrigiih : for anything that is good. As the blasts of 
wind cannot be restrained by throwing anything in its way ; 
likewise, it is impossible to obtain perfect control over the 
mind. (34.)

A. Admitting the fickleness or restlessness of the mind, 
&c., the Lord states the method of making that conquest.

The blessed Lord said : Doubtless, 0  mighty- 
armed, the mind is fickle and very difficult to res
train ; but, 0  Kaunteya, it is restrained by force of 
habit and by eschewing passions or attachment. (35.)

A. Like the proud elephant that has become exhausted 
the mind which becomes satiated with all the enjoyments 
may of itself come under restraint. What is the necessity for 
constant practice or for eschewing the passions for the pur
pose ? The Lord answers the question.

That the Yoga is very difficult to be accomplish
ed by him who has not restrained the mind, is My 
conclusion, but that it is possible to accomplish for 
him who with the restraint of the mind endeavours 
(after it) by this means. (36.)

A. What is the consequence of neglecting to exercise 
habitual control over the mind, & c.? This question Arjuna 
once more urges.

Arjuna said : He who does not exert himself, 
(but) has faith, and who, the mind having been dis
turbed from Yoga, fails of the Yoga-accomplish
ment,'—what way does he go, O Krishna. (37*)

V. Faith :  the sense that there is something beyond 
this life to be reached. Yoga-, is the contemplation the means.
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Voga-accomplis!itnefit: perfect Yoga, i.e., power to contemplate 
the Lord undisturbed by anything outside.

Doe.s he, (fallen from) losing Soih, with nothing 
to stand upon, ignorant of the path leading to 
Brahman—does he like a cloud rent by the wind go 
to destruction, or does he not, 0  Mighty-armed ? (38.)

V, Fallen from both: (i)  losing both Swarga and 
Moksha ; (2) losing the great ends both here and hereafter !
(3) losing the means of doing Kamya Karma for the sake of 
Swarga as well as meditation leading to heaven. With nothing 
to stand upon :  unsupported, i.ê  not finding any sure source 
of happiness.

This my doubt, 0  Krishna, Thou wilt be pleased 
to completely dispel; for there is none else than 
Thyself that can dispel this doubt. (39.)

The blessed Lord said : 0  Parlha, neither here, 
nor there, does he come to destruction ; for no one 
that practises what is righteous, 0  beloved, treads 
the path of woe. (40.)

V. The destruction here is to be born as lower animals ; 
and the destruction there is to be damned in hell. Neither 
of these evil results befalls him, who has fallen from Yoga.
T h at ........... righteous : who practises meditation and other
pious duties with faith. (40.)

A. Then what happens to him ?

He who has fallen from Yoga attains to the 
Worlds of righteousness and having for long years 
dwelt therein is again, born in the house of such as 
are pious and wealthy. (41-^

V. Worlds of righteousness ; worlds which are readied as 
a result of righteousness.

Or he is born only ip the family of the
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wise Yogi ; indeed this is very rare lo obtain in 
the world, the birth which is of this description. (42.)

Then he obtains that mental relation, (contem
plation of the Lord) which he had formed in the pre
vious life ; and now he endeavours for still further 
accomplishment, O the delight of Kurus. (43.)

V. Still further accomplishvu7it : for greater intensity of 
devotion and contemplation. (43.)

By the same practice of the former life, in spite 
of himself, he is indeed drawn (towards it) ; he may 
be merely seeking to know of Yoga ; even he passes 
beyond Sabda-Brahma. (44.)

V. In spite of himself-, though he is not intentionally 
and naturally seeking to practise Yoga. By the latter half 
it is conveyed that he who has fallen from Yoga attains but 
naturally to the celestial worlds intended for the righteous. 
If he who merely seeks to know what this Yoga is, should be
come exempt from the injunctions and prohibitions of Sabda- 
Brahma or the Vedas, it is no wonder that the Yoga-bhrashta 
goes to Swarga. To pass beyond Sabda-Brahma is to be 
free from the operation of the Vedic-regulations, /.e., to attain 
Mukti. (44.)

A. If the mere desire to know Yoga be said to lead to 
Mukti, it would follow that the practice of Yoga is unneces
sary. So the Lord points out that Mukti cannot result from 
that alone, but that in many a life it has to be practised.

- But endeavouring with great effort he becomes 
the Yogi destitute of all evil and becomes accom
plished through many lives ; thereupon he reaches 
the highest goal. (45.)

V. He : even he who seeks to know of Yoga. Endea
vouring : making endeavours when he has known what Yoga 
is. Thereupon : when he is accomplished of Yoga, f.e., when 
he has realised Brahman, (45>)
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A. The Yoga taught here is now praised.

The Yogi is. superior to those that practise 
austerities ; he is decidedly superior to even the 
learned. The Yogi is superior even to those that 
perform Karma (duties) ; therefore be thou Yogi ; 
O Arjuna, (46)

V. Austerities: such as Chandrayana, &c., viz., actsiof self- 
denial. The learned : those who have acquired knowledge but 
do not practise the Yoga or contemplation of the Lord.

(46)
A. Difference in degree is pointed out among those that 

practise contemplation.

Even of all the Yogis he is considered by Me 
to be the foremost Yogi, who worships Me with faith, 
with his mind and heart centred in Me. (47.)

V. Sraddha or faith is Bhakti. He who has faith is con
sidered Yukta i.e.,a. Yogi. He who worships Me with Bhakti 
is a greater Yogi. And he who without attachment to fruits 
with perfect resignation and faith worships Me is the fore
most of Yogis. Such is the distinction intended by the super
lative affix in Yuktatama.

Thus ends the sixth Adhyaya of the Upanishads of the 
Bhagavad-Gita entitled the Yoga of Self-restraint.

    
 



SEVENTH ADHYAYA.

In Chapter I, verse 49, the means of divine knowledge 
was promised to be described. The course of Karma-Yoga 
or the observance of Nivritta-Karma free from desire and 
other passions which forms the external condition for securing 
wisdom, has been described to the close of Chapter V. In 
the sixth the immediate and essential step for wisdom has 
been described to be the Yoga of contemplation and medi
tation. Now the contemplation just spoken of can be the 
means of securing wisdom only when it is nourished by 
Bhakti or Devotion, not through hatred, &c., as in the case of 
Sisupala, &c. Therefore the next six chapters describe the 
glory of the Almighty Lord so as to engender that devotion. 
Though in verses 12, &c., of the second chapter, &c., there 
is some mention of God’s glory, still the main topic has been 
only of means. Similarly in the next six chapters now and 
then means may be spoken o f ; but mainly these are devoted 
to describing the greatness of the glorious Lord. Thus the 
distinction between the sets of chapters is clearly made out 
with reference to the main topics. The reason for the parti
cular order in which the two sets are placed is as follows : 
The means to a certain end being discussed, next it is neces
sary to know what that end is. Hence the greatness of the 
thing to be known is dwelt upon at length. Thus we see 
there is the relation of cause and effect between the topics 
they deal with.

What is laid down in theory becomes plain only on actual 
practice. In order to interest the Student Sri Krishna now 
promises to describe the glory of the Lord.

The blessed Lord said : With the mind wholly 
clinging to Me, O Partha, practising Yoga and de
pendent upon Me, listen thou to that by which 
thou shalt know Me entirely and without doubt- (i«)
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V. To Me: to Sri Krishna. Wholly clinging to M e: 
intensely devoted to Me. Yo(ja : Both kinds of means of 
knowledge. Dependent upon Ale; perceiving that only the 
Lord makes me do everything and He alone is my refuge 
and I stand in Him alone. Listeti to that; listen to such 
words of Mine as enable you free from all doubts to know Me 
and to the full extent. Listen to such words and have faith in 
them. (i )

A. To show that the listener’s part depends only upon 
the author of exposition ; i.e., listening is a step subsequent 
or secondary to exposition, ?>., only when he who can, is 
pleased to expound, the listener becomes such ; the Lord 
says:

This Gnana with V'ignana I shall describe to 
thee leaving nothing to remain ; having known which 
there remains nothing else here to be again known.

( 2)
V. Gnana  ̂ Vignafia. These terms are u.sed in the sense 

ofthatw'hich is the object of Gnana or knowledge, that 
which is the object of Vignana or .superior knowledge. This : 
whieh relates to Me. The first half means ; I shall give you 
an outline as well as a detailed knowledge of My glory, 
Leaving....rejnain : Omitting nothing which Arjuna ought, 
to know. The latter half extols the knowledge which is to 
be imparted. (2)

A. It has been said that there is nothing else to be 
known. But the pursuit of the knowledge that has been 
promised cannot enlist supreme attention, if it were easy to 
gain. So the Lord says how difficult it is to acquire:

Among thousands of men, there is (but) some 
one who strives for knowledge ; even among those 
that strive for it [there is but one who becomes ac- 
cninolished of knowledge] ; even among those who 
are accomplished of knowledge, there is but one who 
knows Me as I am. (3)

21
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V. But one ; only one who has a store of merit and who 
is blessed. After Yatatamapi a clause is supplied of which 
the translation is given within brackets. I<earning and 
knowledge, however necessary and useful they be, are differ
ent from the first-hand perception of truth. Such wisdom is 
gained by very, very few and the rarity as well as the dis
tinction are clearly seen from supplying the clause. (3)

A. With this introduction the promised Gnana  ̂ that 
which is to be known, is now pointed out to begin with, 
in the followiu.g four verses.

Barth, Water, Fire, Air, Ether, the Mind, 
Thought, and Ahankara, these indeed are the eight 
forms into which this, My Prakriti, is divided.

V. Earth, 8cc., the first five are the five Bhutas. The 
Mind and Thought are two other principles ; so also Ahan
kara. This last should be taken to imply and include Mahat- 
tattva. Taking the actually enumerated forms they are eight. 
Taking also the implied Mahat it becomes nine. The Tord- 
says that Prakriti directed by Himself (the Bord) assumes 
the eight forms in the effected state. ( 4)

A  “ Not only the unintelligent Prakriti with its pro
ducts is under My control, but also the intelligent Prakriti, 
the mother of the whole world beginning with Brahma the 
four-faced,” says the Bord :

This is the inferior [Prakriti]. But as other 
than this, know My Prakriti who is the higher and, 
O Mighty-armed, remains the life [of all], by whom 
this world is sustained. (5)

V. The purport of this verse is also to show what the 
lower and higher things are over which the Bord is the 
Supreme Ruler.

This : that which has been just spoken of in the prc- 
ceeding verse, viz., the unintelligent Prakriti. This includes 
the souls also. Thus the unintelligent Prakriti and the souls 
form the inferior or lower order of things. But as other than 
this : other than the unintelligent Prakriti, etc. The other is
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the life of all the souls and is present in the bodies of 
all the souls, supporting the vital principle in them. Jiva- 
bhuta in the original means that which is the life of every
thing aud as such remains for ever. My Pmkriti i.e., the 
Prakriti that is under My control. This also includes 
the finally released souls. So the injunction is : Know Sri, 
and the released to be far exalted. By whom, 5fc. Since there- 
leased are the images of the Lord, the last clause is added. (5)

A. While there are the body, the organs of sense 
&c„ what is the significance of saying that these two Pra- 
kritis alone are under the control of the Lord and how does 
this constitute the entire glory of the Lord ? In answer it 
is pointed out that the body and all other elfected things 
are completely included under the two Prakritis.

Understand that all beings are of these sources. 
I am equally the origination and dissolution, the 
source and the end  ̂ of the whole world. (6)

V. All beings; all the intelligent beings called the souls 
together with the body. The organs and their objects, which 
are all effected things, are of these sources i.e., have their 
origin in the non-intelligent and intelligent Prakritis just 
spoken of- The origination should be understood in the 
comprehensive or in the narrow sense as the case may 
require. That is to say, the origination of a soul or intelli
gent being is to bring it into embodied life.

In the two previous verses the two Prakritis are sepa
rately spoken of as inferior and superior (lower and higher). 
By the term My it is intimated that they both are under the 
control of the Lord. By the last clause in verse 5 and the first 
in this verse the support and the cause of the world are shown. 
Here it might appear that only the two Prakritis are depen
dent upon the Lord while the origination, sustenance and des
truction of the world are only under the control of the Pra
kritis, not that of the Lord. To remove such a mistake the 
latter half of this verse proceeds. 1 am. &c. : I  am called 
origination and dissolution, since I  am the cause of origina
tion and dissolution and of their knowledge, since I  alone
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enjoy the two states. The enjoyment of these states may 
be understood to be similar to that of a father at the birth 
c a son or on the fall of an enemy when the facts become 
known, especially when he knows them to be the means of 
his happiness. Similar illustrations may be given. Butin  
the case of the lyord the knowledge of any such fact cannot 
be said to be a source of blessedness, for He is always per
fect in bliss. However such statements are only explicable 
in the light of His incomprehensible powers. The purport 
of the whole verse is that through Prakritis the Tord is the 
sole Author of everything in the world. (6)

A. When the lower and higher Prakritis are said 
to be dependent upon the Tord. He cannot of course be 
either of them, and on the other hand. He is necessarily 
superior to them and can be called the Father of the world. 
But it being just possible to suppose a still higher Father 
of the world, it may be asked how the statement in the 
latter half of verse 6 is proved. In answer the following 
observation is made.

Than Me there is nothing else higher, O Dha- 
nanjaya ; and on Me all this stands even as series of 
beads do on a string (thread). (7)

V. Than...higher. Nothing else than Me is the sup
reme Being. Otherwise the previous statement would be
come inconsistent. Again the thought in the first clause may 
be thus analysed. When a higher thing is denied, it is sug
gested that I  am the Supreme; for I  am the higher, over and 
above everything else that is comparatively held higher 
than every other thing. That is to say, when one out of a 
group is distinguished from all the rest, it can be spoken of 
as higher than any and all the rest. But that which is 
altogether different from any one of the group and the 
whole of it, and is at the same time made the subject of com
parison—that can be still spoken of in the comparative 
degree. In such a case the comparative degree has the 
force of the superlative drawing attention to the vast gulf of 
difference between the compared. Further the use of the
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term ‘ higher ’ as indicated in the introduction is meant to 
clear another doubt.

The lower Prakriti has been shown to consist of several 
things; so also the higher Prakriti ; likewise, the still 
higher thing, viz'., the Supreme Being might also be supposed 
to be not otic, but many might be supposed to exist. 
To clear this doubt engendered by analogy the distinction 
has been brought out by the comparative degree whch always 
excludes a third alternative, the universe of thought in this 
case being always strictly and logically divided into two 
sections.

In the previous verse the Lord has been shewn to be 
the origination and dissolution of the world. Here the 
latter half of the verse shews that the world depends 
for its sustenance upon Him alone.

A. Now Sri Krishna goes on to explain Vignana iiro- 
mised in verse i. Vignana is the deep and detailed under
standing of the Lord’s glory transcending all worldly things 
(known to the world).

In water I am the essence, 0  Kunti’s son ; in the 
sun and moon I am the lustre ; in all the Vedas I am 
the sacred syllable; in Ether I am the sound and in 
men I am manliness. (8)

V. Rasa or essence of a thing is that peculiar principle, 
part or element, which taken awa}', the thing cannot be 
what it is. Here, the Lord speaks of Himself as identical with 
the es.sence of water; for it is He that confers on water that 
essence and makes it what it is, and it is He who absolutely 
enjoys that essence of water. Whatever is spoken of as the 
essence of a thing, is not what can be acquired or lost in 
any condition or at any stage. As the Author of such essence 
of things, the Lord is in everything and He says H e is 
Lustre or radiance, is the essential and the excellent part of 
the sun and moon, The Lord is the chief source and cause 
of that lustre. Hence the Lord is the lustre in the sun and 
moon. The sacred syllable is the excellent part of all the 
Vedas. The essence of all the Vedas is the Branava; for
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Pranava fully describes the Lord which the Vedas are 
intended to do. That Pranava or the sacred syllable is of 
such character and power, depends upon the supreme will 
of the Lord. Therefore, owing to this intimate relation 
between the ultimate cause and every effect they are spoken 
of as identical. The sound which is considered an essential 
property of ether is one which is not acquired and it is the 
excellent part of the thing. This property is absolutely 
under the control and enjoyment of the Lord. Hence the 
Lord is the sound in ether. In men there is a peculiarity 
which distinguishes them from womankind. Let it be 
denoted by the term mafilhicss. It appears in various forms 
as courage, forwardness, &c. The inherence of such a pecu
liarity and its perception are entirely due to the Lord’s will 
and appointment. Hence He is manliness in men, (8).

And in Earth I am the pure fragrance ; and in 
Fire I am the heat; in all beings I am the life; and 
in the austere I am the austerity. (9)

V. The pure or sweet smell peculiar to the element of 
Earth is certainly not acquired by it. That is its very nature ; 
and that is one essential property of all properties of Earth, 
The Lord is the cause of its inherence in Earth, and He 
enjoys it absolutely. Hence He says, In TSarth I  am,

The heat or the power to burn observed in Fire is its 
peculiarity and essence, of which the Lord is the sole cause 
and Master. Hence it is He who is the heat in Fire. The 
life or the principle of living in all beings is absolutely 
under the control of the Lord and so He is the life. In the 
austere, i.e., in those that practise austerities, fasting, &c., the 
possibility of their practising them is absolutely under His 
control and depends upon His grace. Hence He is their 
austerity. (9)

Partha, know Me, the Eternal, as the seed of all 
beings ; I am the Buddhi of all those that are en
dowed with Buddhi, I am the brilliance of all the 
brilliant* (10)
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V. Know Me as the seed : know Me to be like the seed ; 

for I  am the cause of the manifestation of the world as the 
seed is. But I am not the material cause which undergoes 
modification and manifests itself into a grosser thing. 
Indeed I am the controller of such a cause and its effect. 
Buddhi is here wisdom. The wisdom in the wise, I am. 
Of all the attributes of the wise, wisdom is the essential and 
excellent part. That it is such an attribute and it is an 
attribute of the wise depends upon My will, I  direct them 
to be what they are. Hence I am the wisdom in the wise. 
Similarly la m  the brilliance of the brilliant. This clause ma}' 
also be rendered thiis : I  am the power of the powerful.

All beings, water, the sun and moon, &c., which have been 
spoken of as the ultimate things are indeed under the 
control of the Lord as much as the essence and other 
properties as stated above. Still the special statements like 
the above are meant to draw out the incalculable difference 
between the absolute Lord and any other agent. For 
instance, the weaver or̂  the potter or any other workman of 
the world is seen able to deal with the materials with which 
nature supplies him. But he has no power to control their 
properties, smell, taste, & c .; much less the kind or very cha
racter of the properties. He cannot make a certain smell what 
it is. Even in the so called artificial products of which he 
seems to be the author he only manipulates the things in the 
grosser conditions ; when the conditions are brought about 
he can no longer prevent the result, nor could he in any 
way change the character of the resultant states or proper
ties, viz., smell, taste, &c. When he has produced the cloth 
or the vessel out of the materials available for his work, 
the several properties of his production result by the way  ̂
but they are not separately laboured for and produced by 
the workman. This is not however the case with the 
glorious Lord. He is not only the cause of water, air and 
other things, but also of their properties, ta.ste, &c„ and of 
these properties being what they are ; and He is severally 
producing the substance, its qualities, &c., by His Supreme 
will. It  is not to be supposed that the Lord also creates the
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thing alone, and tlie properties are merely the resultant 
phenomena over which He has no special influence. To 
remove this mistake the above statements have been made 
showing that the l^ord enjoys His authorship over Rasa and 
other essential properties of things far more than the things 
themselves.

Further Rasa and other essential properties are here 
described so that meditation may be practised taking them 
as Pratima or image. Hence the Ford says, “ I am Rasa, &c.” 
To speak of Pratima as identical with the I/Drd whose pre
sence in Pratima is contemplated is a well-known principle 
in such passages as “ Meditate upon ISTama as Brahman.” So it 
appears that the contemplation of Brahman as present in 
Rasa, &c., is more efficacious than contemplating Brahman 
present in water, &c. It is accordingly stated that those who 
are in pursuit of wisdom contemplate that the Lord is pre
sent in all those souls who are the presiding deities over 
Rasa, &c., and those presiding over water, &c„ are their 
attendants. Hence also are the special statements.

Again the Smriti sa3’s “ To perceive the supremacy of 
Vishnu everywhere is said to be knowledge ; and to have a 
clear and comprehensive perception of the details of it con
stitutes wisdom or higher knowledge; so the sages say. ”

By the term Guana in the first verse is thus meant to be 
a general perception of the Lord’s supremacy over everything 
and everywhere. All those things that are comprehended in 
verse 5 &c., the non-intelligeut Prakriti, Brahma and 
other souls are of a lower order. Still lower are the Asuras 
or evil-spirits. Sri or Lakshrai and the released souls are 
called the higher, of these Sri being flie higher, in the full 
significance of the term ; for Sri is eternally blessed and 
unas.sailed by misery. The released souls are only like 
unto the higher, since thej' were once assailed by misery. 
All these are absolutely under the control ofH ari. Hence j 
He is far higher than all these. Thus the comparative has 
the force of ///e Superlative, one superior to Him not existing. 
Between Sri and the released on the one hand and Hari on 
the other, there being none else to be spoken of as higher,
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He alone should be called the higher. That is to say, taking 
the above division, Hari on one side and all the rest on 
another, it becomes clear that He alone is both the higher 
and the highest, but none else.

Thus in verses 4 to 7 by lajdng out the distinction 
of the lower and higher Prakritis, the Supremacy of Hari 
has been pointed out, which constitutes the knowledge 
and wisdom promised in verse i. The same wisdom 
or higher knowledge has been further stated as consisting 
in the perception of the absolute control which the Tord 
has over everything (verses 8 to 12). H e r e a n d  other 
terms are the names of Brahman, for the reason that He 
enjoys the Rasa or the excellent part and is the Author of 
it. Accordingly the locative case in water, ^c., has the localis
ing force. So then, “ As I am present in water and take to 
Myself the essence of it as well as ordain it, I am called! 
“Being present in the sun and moon, I am shining by^ 
hence I am called Prabha.” Being present in all the 
I cause the devout to pray to Me, and praise Me, hen^ 
Pranava. Being present in ether I ordain the going 
.sound, hence I am called Sabda (sound).” I  am fra 
and purity; as such I remain in the Earth and ordain the 
smell in it, both good and bad ; hence I am called Gaudha 
or .smell. ”

“ Being present in Agni I ordain the Tejas or the power 
of burning in i t ;  hence I am called T ejas ;” ‘‘ I stand in 
beings and give them life or Jivana, hence I am called 
Jivana." “Present in those that perform Tapas, He does 
Tapas, i.e., He ordains their Tapas-, hence He is called 
Tapas." Since He ordains Bija or the seed. He is called
Bija. Of all those..........with Buddhi : the genitive is used
for the locative. “ Present in those that have Buddhi, I 
understand and direct their understanding or Buddhis, so I 
am called Buddhi.” “ Present in the powerful I direct their 
power or Tejas, so I am Tejas.” Thus the purport of the 
passage is ; The Lord is present in all the different things, 
water, &c., and confers on them their essential and distiu- 

22
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guishing properties, Rasa, Gandha, Prabha, &c„ and He is 
therefore denoted by every such name. (lo.)

And I am the strength of the strong,—the 
strength which is destitute of Kama and Raga ; in 
beings I am the Kama which is not opposed to 
Dharma, O the foremost of the Bliarata race. (i i.)

V. Of the slrotig-. In the strong I am present and I 
am the strength free from Kama and Raga. Since My 
strength does not depend upon nourishment from objects 
enjoyed, but it is eternal and absolutely perfect, I am the 
strength—unmixed of Kama or desires. Since it is not used 
for improper objects, it is the strength free from Raga or 
passion; for indeed the passionate make use of their 
strength in improper places. The desire or Kama in beings 
which is not opposed to Dharma or righteousness—that 

,m.
ke p h ra s e s , p u r e  f r a g r a n c e , t h e  s t r e n g th  d e s t i tu te  o f  

R a g a , 6 ’c ., pure a n d  o th e r  e p i th e ts  s ig n ify  t h a t  
, is  to  b e  c o n te m p la te d  a s  p r e s e n t  in  t h e  b e s t  th in g s  
I t  n o t  in  t h e  d is a g r e e a b le  o r  o b je c t io n a b le  p r o p e r -

(u .)
A. The lyOrd is the ordainer not only of Rasa and other 

properties, but of all things, water, &c.,—which the Rord 
summarises as follows:

And whatever are the products of Satva and 
whatever, the products of Rajas and of Tamas, 
know them all to be from Me; know that they are in 
Me; but not I in them. (12.)

V. Bhavdh; are the nameable things which are, as the 
case may be, the modifications of Satva^ Rajas or Tamas. 
Arjuna is required to know them all as having been origin
ated by the Lord alone and that they are resting wholly on 
His support, and in fact they live by Him. On the other 
hand it is pointed out that, He does not stand supported by 
other things, f.e., He is the absolute Being. The repetition

ties.
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of whatever indicates that though everything is a com
plex produet of the three qualities together, still the things 
are spoken of severally as Satvic, &c., on account of the pre
ponderance of the particular quality in each class. (12.)

A. An objection might arise thus: In the previous 
verse which concludes the description of Vignana, it has 
been stated that of all the things produced out of the three 
qualities the I<ord alone is the cause and the support. This 
implies that He is far beyond the qualities ; but this seems 
absurd. If  that be the implication, the Lord should be un
knowable as being out of the range of qualities. Or He 
should be knowable as possessed of qualities. Both the.se 
cannot be at once predicated of Him, since it would be mere 
contradiction. To set aside'this objection Sri Krishna says :

All this world deluded by these things consist
ing of qualities, three (in number) does not] 
perceive Me to be different from these (and 
undecaying.

V. Three (in number): Apparently the cons 
in the original requires the adjective three to be takd 
with things; but by propriety iv io io oe construed with Guna,
By these thmgs.......... qualities: by the things which consist
of the three qualities, Satva, Rajas and Tamasioutof which 
they are produced. The termination Maya in Qunamaya 
has the Tadatmya (  =  self-same) force ; that is, the things are 
identical with Gunas or qualities. Further the phrase implies 
and means the qualities and their products for the material 
cause and its effect are not different but identical.

Or the adjective three may be directly construed with 
things as implying the three groups of the products already 
spoken of as Satvika, Rajasa and Tauiasa.

By these things : these, viz., those that are proved by the 
several means of evidence. All this world: this, viz., which 
is other than the wise and enlightened. To be dijfferent from 
these-, these: viz., the qualities and their modifications. 
Hence the Lord is tmdecaymg even in person. This fact
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the world does not perceive. But the contrary is under
stood.

Here the qualification ‘ by i/iese’ is to impress the fact 
that all things are the effect of Gunas ; for the term l/tcse 
refers to all that are the objects of accurate perception. How 
could it be said that the products of the qualities become 
the cause of the delusion that the glorious Lord is possessed 
of Gunas, or qualified ? If there were any causal relation 
between them, it would be right to say deluded by, ^c. But 
this is no serious doubt. Having seen in the world that all 
the beings possess bodies made up of the three Gunas, one 
might suppose that the bodjq &c., of Eswara are also of such 
stuff, they being only the body, Hence it is possible and 
right to say deluded by, &e. The wise understand things as 
they are, and to xclude them the adjective ihis has been 

I the phrase a ? / T h e  ignorant people for want 
(us cannot understand the Lord to be beyond the 
gf three Gunas. On the other hand by some false 

and reasoning beased upon it the world might 
\ a contrary notion. (13,)

A. On the analogy of the. body and organs of Brahma 
and other souls and from the general notion of a body it is 
natural to suppose that the Lord also has a body produced out 
of Matter. Then how does such a supposition be
come a delusion. There is nothing to contradict the suppo
sition or hypothesis based upon the ariklogy; further the 
perception of the wise cannot be said to contradict it. For, 
as against the experience of very, very many ordinary think
ers, the single instance and the inconsiderable ex
perience of the wise man must of itself give way and be pro
nounced inaccurate, nor could it be said that the experience 
at some other distant time of the numerous common think
ers might prove their earlier experience false; for the con
tradiction which has not arisen from eternity in the past is 
not likely to arise in the eternity to come. In replying to 
this objection the Lord points out that lJurga, the deity 
presiding over the three Gunds is Wfie cause of the correct
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and incorrect notions of the beings, whereas the aforesaid 
reasoning is but a nominal circumstance.

Indeed, this divine (i.e.,) My Maya is of the quali
ties is hard to get over; (but) those who resort to Me 
alone get over this Maya. (H-)

V. Divine : Daivi related to Deva. Deva is one who is 
possessed of the powers of creating, &c., and of all the bliss
ful qualities. That Deva or Deity is definitely made known 
by the term My. My '■ most beloved of Me. This, proved by 
means of evidence. Of qualities ■. presiding over qualities, Maya 
is Durga, who brings about the illusion. Is hard to yet over: 
for, by mere lapse of time the illusion cannot be expected to 
find correction.

When it might be sufficient to say My Maya, the epithet 
Daivi (divine) answers the question why Maya < 
to get over though She be^Mine. It .shows that sh  ̂
of supreme powers as being most beloved | 
who am possessed of unlimited powers to create 
destroy the world, &c. Of qualities: this attribute! 
as the presiding Deity over the qualities She : 
lity Tamas the means of producing illusion.

In addition to false reasoning and analogy Maya streng
thened by the Dord now appears to be the cause of delusion,_ 
Then it follows that it can never be corrected and no one is 
likely to attain wisdom. In reply to this objection the latter 
half proceeds. Me alone \ the emphatic particle alone is meant 
to indicate how the Dord is to be resorted to. The course is 
this : one should give up devotion to all other things and per
form even the worship of preceptors, &c., as the votaries of 
the Dord and thus absolutely resign oneself to Him as the sole 
refuge. Such a one surely gets over the delusion caused by 
Maj'a. ( 14.)

A. “ If the means of getting over Maya is to resort 
to Thee, then how is it that all have not as j’et sought 
Thee aud got over it (delusion)? ” In reply Sri Krishna says;

The worst of men, unrighteous and undiscerning,
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deluded by Maya and having attained to the nature of 
Asuras do not resort to Me. (*5-)

V. Unrighteous  ̂ by habit and character. Undiscerning ; 
wanting in the sense of discrimination, i.e„ incapable of seeing 
what is real and permanent as distinguished, from the unreal 
and perishable, &c. Hence they are the worst of men. By 
Maya: by the Will of the I.ord as well as by their own nature' 
Deluded : deprived of the accurate perception of what is pre
sented or adhisthana, i e., clouded by misapprehension; hence 
they are mentally of the Asura nature. Consequently they do 
not resort to Me. Asuras are so called, because they find 
delight in their organs of sense, t.e., in the gratification of the 
senses. (15.)

A ‘ The righteous that worship Me and resort to Me are 
not of the same order,’ says Sri Krishna.

ir classes are the righteous people that 
k O Arjuna ; the afflicted, the seeker after 
I the seeker after wealth and the wise man, 
lost of the Bharata race. (16.)

afflicted ; he who suffers from any is
"clrcumstauce. The wise man ; who has known the real 

nature of Atman. The vocative is twice used to sustain 
^ p l^ er attention. ( 16,)

Of these, the wise man is ever united unto Me 
and devoted to one only and he is the feremost; for 
I am the most beloved of the wise man and he is be
loved of Me. (17.)

V. United unto Me, by contemplation. To one only: to
Me alone as the Supreme. The reason is given in the latter 
half. ( 17.)

A. The praise of the wise seems to imply censure of others, 
which supposition is removed as follows.

Great are all these without exception ; but the 
wise man is indeed Myself (.\tman only); this is My
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conclusion ; for having devoted his mind (to Me) to
wards the supreme goal he is indeed come to Me.(i8)

V. Is indeed Myself: is spoken of as indentical with tbe 
Lord ; being most beloved of Him; or being blessed with wis
dom that everything depends for its existence upon the 
Lord. Atman only: the term Atman is also derived from the 
root A'p to obtain and means he who obtains, f.e., he who 
attains to Me. The particle Its should be introduced after the 
word Eva in the first half. t i8)

A. “ The wise of this description are rarely met with,” 
says the following.

He who at the close of many births resorts to 
Me with the knowledge that Vasudeva is all,—he, 
such a Mahatma is very rare to find. (19.)

V. Vasudeva is all: Vasudeva is the cause of e x is t^ ce j' 
&c., of everything. Sarva (all)may also mean perfect; then 
the sentence means, ‘ Vasudeva is the absolutely perfect Beiin 
Having attained such knowledge the wise man 1 
sha ; and it is beyond doubt that only those 
Lord are eligible for the Moksha ; for the gloric 
being peifect is able to bestow wisdom, &c.,
Such a wise man that has sought My protection i 
Mahatma (one of vast understanding or a great j 
ally men of such wisdom are rarely found. By 
statement the doubt is precluded that all might thus know 
Vasudeva and gain Moksha; for though Moksha results from 
such knowledge we do not find that all know Vasudeva. 
Hence it appears Moksha does not come to all. ( 19.)

A. Many possessing a knowledge of the glorious Lord are 
seen in the world; how then is it right to say that they are 
rare ? In answer Sri Krishna says;

By their many and different desires, deprived 
of understanding practising the various vows and be- 
ing governed by their own nature, they go to the 
other gods, (2c»0
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V. The various vows: the vows described in the several 
works dedicated to different deities. The}' onl}’ seem rvise 
men. Those that have lost the knowledge of the supremacy 
of the l,ord worship the other gods and resort to them. It 
is not easy to find men of pure devotion to the Lord. (20-)

A. It is asked whether he who worships the other gods 
becomes in course the votary of the Lord. Such a worship
per may be one that is ever a mere Traividya, /.e., one attach
ed to the limited and apparent fruits promised by the Vedas. 
Or he may be a pure and unqualified worshipper of the Lord, 
but may happen to be worshipping the other gods owing to 
the absence of persons to guide him in the due path. The 
next verse deals with the first alternative.

Whoever being devoted wishes with perfect 
faith to worship a particular form, of such a one I 
maintain the same faith unshaken. (21-)

V. Whoever: any one who is not the real devotee, or not 
I Tamas and who is destitute of the true under- 
le Lord’s supreme nature and of the misappre- 

, regard to it. If by force of other circumstances 
?outly and faithfully to worship any such form as 

ildra, &c., in every such worshipper I promote and 
the same faith without allowing it to be shaken, 

■^ther gods are spoken of as the Tanu or body of 
the Lord ; for the Lord present in them bestows upon the 
worshipper the fruits of his requisition (prayer). (21.)

Endowed with such faith he follows the worship 
of That; and thence he obtains those desires which 
are ordained only by Me. (22.)

V. Thence : from the worship of that deity which he has 
chosen. Otily by Me : by Me present in that deity. Those de
sires ; the several objects of his desire. Fo r none else than 
My.self can yield the desired fruits.

Verses 21 and 22 also answer the second alternative. 
The interpretation now would run thus ;
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Every one naturally devoted to tlic Eord and possessing 
the knowledge of Him may worship some other form under 
the force of some cause or circumstances. I strengthen his 
faith in the particular form or deity; with that faith he in time 
comes to know the proper path and begins to worship the 
Lord (Me) alone and attains Moksha and all other desirable 
fruits which I alone can bestow on him. (22.)

A. If the worshipper of the other gods should also ob
tain their reward from Thee alone, whence is the necessity for 
him to abandon their worship and follow Thine ? In reply 
the following proceeds.

. But perishable is the fruit accruing to them who 
are of limited understanding; (for) to the gods they 
go, who worship the gods ; My votaries go to Me also.

( 23O
V. Finite is the fruit accruing to those who, in spite of 

the knowledge that the Lord is far superior to Ramd, Brahma 
&c., worship the other deities. Why ? Because they are of poor 
understanding and pray for poor things. How 
accruing to them become finite ? When in sp2 
ledge they worship the other gods, they attaij 
not to Me ; so they are led to finite resultj 
devotees attain to the other gods and ultinj 
also. So infinite are the results of worshipj 
fore My worship should first proceed as th^
The other gods should be next worshipped

A. ‘ What is that peculiarity or differer 
self and the other gods by which the fruits ; 
who come to Thee become infinite, whereas] 
the other gods are limited ? '  The following answers 
question.

Me, the unmanifest, the senseless regard as one 
that has become manifest, not perceiving My entirely 
different nature, unchanged and unsurpassed. (24.)

V. The se?iseless: those who have not attained wisdom. 
Entirely dijffemit, from all other things. Nature-, the real 

23
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State tested by the several means of evidence. The unviani- 
fest ; destitute of the effected material body. One......mani
fest : one that is united to an effected material bod\% that is, 
the souL Thus one point of difference between Myself and 
the other gods is not being subject to a body produced out of 
matter.

Just as there are the worshippers of the gods, My wor
shippers, the followers of the three Vedas and the votaries of 
the Ivord, so also there are some that hate Me. This idea is 
also expressed by this verse. Those that are destitute of 
understanding being incapable of realising My entirely differ
ent and excellent nature, think Me to be the manifest Jiva or 
soul who can be fully understood, whereas I am the un
manifest, not possible to be fully comprehended. That is, 
they regard Me the finite soul or identical with him.

A third sense the same verse bears.
If  as already stated Thou art the Glorious One present 

everywhere and ruling everything from within and from 
without, how is it that some think Thee to be identical with 

I the interpretation would stand thus: 
think Me, the unmanifest I^ord, to be one 

est and finite soul, those are the people who 
liderstanding are incapable of perceiving My 

they are fit to fall into the hell of dark-
(24-)

|je asked whether the I,ord is distressed by 
I f  these haters of perverted knowledge. In 
Inswer it is pointed out that the Nescience 
[of the aforesaid perversion does not grow 
Vlso under the control of the l,ord. Hence 

distress to the Lord.

Concealed by my supreme power and Maya I am 
not apparent to all; this bewildered world does not 
perceive Me to be the unhorn and unchanged, (25.)

V. Yoga : means, viz,, power ; Mfiya is Durga. I  do not 
allow Myself to be plainly known by others. [I am not reveal
ed to the reason of allj. The world is kept enveloped in
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ignorance by Myself. So it cannot see My real nature that 
has neither a beginning nor any modification. (25.)

A. Just as there may be ignorance or non-perception 
between two persons separated by a screen or some other 
partition, so also there might be non-perception to Thee as 
well of beings on account of Maya intervening. In remo
ving such a doubt Sri Krishna says that Maya though screen
like does not interrupt His omniscient pervasion.

I know, O Arjuna, the beings that are past and 
present as well as those of the future ; but nobody 
knows Me. (26.)

V. Since I am not subject to the bondage of Maya, f.e., 
since My vision is not interrupted by it, I know all the past, 
present and future beings; but nobody knows Me accurately, 
as I am ; for the world is tied down by Maya. Even Brahma 
and others having vast powers of understanding do not fully 
comprehend M e; but possess just a glimpse of My glory. ( 26.)

A. In the preceding passages 14 and 25 it has been stated 
that Maya and the Eord are the chief cause of the misappre
hension which makes the Eord one with the soul. Now 
another secondary cause is shown to exist.

By means of the delusion with regard to the 
pairs of opposites rising out of love and hate, O Bha- 
rata, all beings attain perverse knowledge from the time 
of creation, 0  slayer of foes. (27.)

As love and hate become intense, attachment or aver
tings also becomes stronger; and this.'fiecessarily leads 
ne notions. The pairs of opposites are : pleasure and 
u and loss, &c. As pain, loss, &c., are to be eschewed, 
he pleasure, &c., arising from the enjoyments of the 

|of sense are fit to be eschewed. The misappre- 
Ivvith regard to these things consists in thinking 
•rthy of being sought and accomplished. Surge; lit. 

luring the time of creation. Here it means from the time 
/of creation. Perverse knowledge : such as taking the Eor4 
I and the soul to be one.
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It has been stated above that such perverse knowledge 
is under the control of the kord ; but that does not seem 
reasonable; for elsewhere attraction and repulsion or some 
other similar passions are stated to be the cause of the wrong 
notions. In reply that is shown to be a secondary or acces
sory cause. That does not exist before creation. However 
it does from the very beginning of the world, which fact is 
referred to in this verse. Now the pairs of opposites are 
omniscience and little understanding, independence and 
dependence, omnipotence and limited power, &c. W ith re
gard to these, perverse notions arise from love and hate, and 
they are becoming stronger from the moment of creation. 
The two vocatives intensify the attention of the hearer, (27.)

A. If all beings are said to be thus deluded, then the 
path of heaven is lost, it might appear. ‘ No,’ the Lord says,
‘ for there are some who are free from such delusion.

Those men of righteous deeds whose sin is re
duced to nothing, become freed from the delusion of 
the pairs of opposites and, being steadfast in vows, 
worship Me. (28-)

V. Become freed.. .opposites ;  free from perverse notions 
with regard to both sets given above. (28.)

A. If it be asked what is the b e n ^ t of worshipping the 
Lord, in reply the worship spoken of in ^the above is recapi
tulated and the perception of Brahman is shown to be its 
result

Those who resort to Me and endeavour. 
lease from old age and death,—they know tf 
man, all the Adhyatma and all Karraas.

V. Release includes the turning away from tl 
of Svarga, &c. They ; of such righteous nature. E i
after.......death;  this is meant to praise the tendency]
release which is better than attachment to any othe 
As already stated it is meant to turn away the mind from 
other desires. But this should not be interpreted as an in- 
juaction to worship the Lord for the sake of Moksha; for the |
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intensely devout souls do not entertain a wish even for 
Moksha. The benefit of worshipping the I.ord has been 
stated before as getting over the influence of Maya. WBat 
is stated here is that only the worship of the I.ord leads men 
through knowledge to cross over Maya and there is no other 
means for the purpose. (29.)

A. By the expression ‘ that Brahman ’ in the above it 
might seem that Brahman is different from the Bord. To 
remove such an impression Sri Krishna says :

Those who know Me together with Adhibhuta 
and Adhidaiva, and with Adhiyagna and also at the 
li:ne of departing,—those are the persons devoting 
their mind (to contemplation). (30.)

V The latter half may also be rendered thus; Those 
who remember Me even at the hour of departing are such as 
have devoted their minds to the Bord and depepd and con
sequently they alone know that Brahman. (30.)

Thus ends the Seventh Adhyaya of the Upanishads of 
the Bhagavad Gitfi entitUd the Gnana- Vignana Yoga.”

    
 



EIGHTH ADHYAYA.

lu this Adhyaya is mainly given the explanation of what 
has been referred to in the latter half of 29 and 30. Inci
dentally are dealt with the consequence of remembering the 
lyord at the departing hour, the means of securing such 
remembrance and the path leading to Brahman, Thus the 
sequence of this Adhyaya and the unity of the subject in 
itself are seen. The Bord’s glory in that He is the object 
of such remembrance, the goal of attainment, forms tS e '^ ^ -^  
port of this Adhyaya ; so it has a place in the second group.

Brahman has been above spoken of in the third person 
as something distant and unknown and this induces the 
supposition that Brahman is different from the glorious Lord 
Krishna. Again the description given in the first half of 
verse 30 supra seems to distinguish the knowledge of the 
Lord from that of Brahmau. From such statements as ‘ Vasu- 
deva is Brahman,’ it appears that the Lord Himself is Brah
man. These varying statements having caused a doubt, 
Arjuna puts these questions.

Arjuna said : What is that Brahman, what is 
the Adhyatma» what is Karma, O Purushottama ? 
And what is declared to be the Adhibhuta and what 
is spoken of as Adhidaiva ? (it) ,

Who is Adhiyagna in this body and how, 0  
Madhusudana ? And how at the hour of departing 
art Thou known by those that have controlled the 
mind. ? (2.)

V, There are two different questions. What and how.
‘ What ’ expresses that the thing itself is yet to be known.
‘ How ’ requires the peculiarities constituting the thing. 
Adhiyagna is not an Avyayibhava compound, i t  is derived 
thus ! Adhigatah yagnam=Adhiyagna,
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How at the hour o f departing, ^ e. What is the benefit of 
remembering, of what description is the thing to be remem
bered, by what means or in what way it should be remem
bered, are the questions intended in the latter half of the 
second verse. ( i2.)

A. In all there are eight questions and they are regularly 
answered one by one.

The blessed Lord said: Brahman is the Supreme 
Akshara ; Svabhava is called Adhyatma; what is 
called Karma is the grand work of creation which 
brings forth the souls and the material things. (3.)

V. The Brahman about which (Arjuna) thou hast enquir
ed is the Supreme Akshara, i.e., Brahman is the same thing as 
is denoted by the term ‘Supreme Akshara’ or ‘ Paramakshara.’ 
rAkshara-imperishable]. Instead of saying. I  am Brahman 
the reply that Brahman is Akshara implies that the term 
Akshara is a well-known name of Vishnu, so that the reply 
is equivalent to ‘ Vishnu is Brahman’ or ‘ I am Myself Brah
man,’ since the term Akshara is so used in the Srutis. P'urther 
it is desired to convey to the ignorant the use of this term 
and the attribute of imperishableness conveyed by it. The 
addition of ‘ supreme,’ is to distinguish Brahman the Akshara 
from the two Prakritis that have been also called Aksharas, 
lower and higher.

Adhyatma; Atmanam x Adhi, that which is attached 
to Atman or Jiva, viz,, the body, the organs of sense and 
the mind. The same is expressed by the term Svabhav^a. 
S v a -se lf  or Jiva. Bhava = that which exists as a help 
to him, viz., the body, the organs, &c. Thus taking the 
word Adhyatma in the nominative case, ‘ Adhyatma means 
the body, &c., which are bestowed upon the soul as aids to 
him.’

Adhyatma is also the name of a work treating of the 
soul; Referring to this work the term should be taken in 
the locative sense. Now Svabhava; S v a-th e  Jiva,-t.bhava 
-  one that is eternally of the same nature. Thus the whole
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clause means : In the work called Adhyatma the Jiva who 
is of eternal and immutable essence is spoken of. In Sva + 
bhava, Sva alone might do ; but it is ambiguous as it may 
denote what belongs to self or Jiva, vh., the body, &c. The 
ambiguity is removed by the addition of Bhava. Fo r as 
conveyed by the Srutis such as Annamayam Somya manah 
(the modification of Anna is the mind, O the sacred one). 
The mind and other belongings of the Jiva are only the 
modification of Anna, but are not eternally immutable, 
Bhava alone would not do ; for it would include the Lord 
whO-is also eternally immutable. Thus both Sva and Bhdva 
are full of import. The latter half answers the question 
‘ what is Karma.’ Here Bhuta and BhSva are respectively 
used.in the sense of Jivas and Jada or non-intelligent things, 
The producer of these is the grand activity of creation on 
the part of the Lord. This is the Karma here required to be 
known. Visarga : great or grand creation which is the work 
of the Lord. (3)

A, Next Adhibhuta, &c., are explained,

Adhibhuta is the decaying product ; and Adlii- 
daivata is Purusha (the soul). In this body of the 
embodied ones it is I who am Adhiyagna, 0  the best 
of living beings. (4.)

V. Bhuta is the soul together with the body. That 
which is helpful to such a soul is denoted by the term Adhi
bhuta. This is the perishable product of non-intelligent 
matter. Bhava lit. that which is produced, the gross effects 
of matter. Adhidaivaia. Daivata are the gods ; what 
relates to them is Adhidaivata, i.e,, that which is the ruler 
of all the gods or that which is the foremost among the 
gods. It is Purusha or Jiva. Purusha lit. that which abides 
in the body. H e is the presiding divinity over all other 
souls. As the case may be. He is Sankarshana or Brahma.

Adhiyagna : Vide derivations supra. I t may also be 
taken as a Bahuvrihi compound. A d h i+ yagn a-h e by whom 
sacrifice is presided over, i.e., to whom the sacrifice is offered. 
In this body, i.e., in the corporeal body attached toi souls, it is
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only I, the ruler of sacrifice. The qualification by the adjec
tive this is to exclude the Tord’s person which is not differ* 
ent from the Tord’s spiritual essence. So we cannot speak 
of the Lord’s person as being ruled by Him as the body of 
other beings can be. The purport of the statement, ‘ I  am 
the Adhiyagna in this body’, is that the Lord is spoken of as 
such on account of His being the ruler from within the body 
of the sacrificer, of those that accept the sacrifice, and of 
those that confer fruits on the votaries. The question put 
by Arjuna is “ Who is Adhij'agna in this body ? ’ If  the 
phrase ‘ in this body ’ be omitted, the intended meaning 
cannot be seen ; for, otherwise Adhiyagna may be taken to 
be Agni or any one else, who may be a different one 
from Hari, the Adhiyagna. If this, were intended by the 
question, there would follow the objection of asking 
what is known. So to indicate exactly which Adhiyagna 
is meant here, the adjunct in the body is added. The adjunct 
turns the attention from Agni and other well-known 
things connected with a sacrifice to the Supreme Ruler 
connected with all those that perform or accept the sacrifice 
and bestow fruits upon the votary. (4.)

[For further explanation of this verse see appendix]. 
Now comes the reply to the question, “ W*hy art Thou to be 
remembered at the last moment of life ? ”

And he who remembering Me alone at the closing 
hour departs from the body,—he attains to the state 
of being in Me ; of this there is no boubt. (5.]

F . At the closing hour: at the moment of death. Mayi -r 
bhava = the state of being in Me i.e., to be in a state of unsur
passed experience of bliss. Hence to attain such a state, it 
is clear, the Lord should be remembered. ( 5.)

A. If  it be asked how this might happen, a general pro
position is stated as follows.

Remembering whatever being at the end he 
casts off body he goes to that, that alone, 0  Kunti’s 
Son, being prepared by the constant setting of the 
mind upon that (thing). (6.)

?4
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V. Bhdva in the first foot means a thitig in the widest 
sense, i.e., any state of embodied existence. The last foot 
describes how it is possible to remember a particular thing 
at the last moment of life. Tadbhava is used in a technical 
sense, meaning the mind lost into a particular thing, z.f.,wholly 
given to it. Bhavita, (also used in a technical sense) prepared 
or habituated. The mind constantly made to think of a par
ticular thing and gradually by force of habit remembers that 
alone without any effort. A person with such fixed habits 
expiring remembers that thing alone. It is the constant prac
tice of the mind in contemplating the Lord, that leads to 
the direct vision of the Lord and, when Prarabdha Karma 
has decayed, tends to remembering the Lord when the soul 
finally departs from the body.

The simultaneousness conveyed by the present partici
ple ‘ remembering’ with expiring removes the doubt that it 
might not be possible to remember any thing owing to the 
extreme suffering at the last moment; for the wise who are 
always convinced of the futility of the body &c, and seek 
to cast them off, the separation from such things cannot 
cause pain. So, such memory is not improbable. Further, 
even in the case of an ignorant person the suffering does not 
really extend to the very last moment, but it is observed 
only in the preceding moments. (6)

A. The following states the use of the aforesaid descrip
tion of the advantages of remembrance at the last moment.

Therefore, at all times remember Me and fight; 
having set thy mind and heart upon Me, thou shalt 
only come to Me ; and there is no doubt. (7)

V. Therefore \ since the constant and daily contemp
lation of Me is the way to remember Me at the last moment 
of life which memory brings the soul to Me. (7.)

A. The preparation of the mind spoken of above is more 
clearly stated as follows:

With the mind furnished with the course of 
constant practice and not straying to anjr other
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thing, thinking upon the most exalted divine Person, 
—he goeth to Him. (8.)

V. Abhyasa: repetition, Yosa ; the way or course. Yukta: 
furnished with. Divine; (Divya); that which is engaged in 
the blissful sport of creating the world, and so on. Person: 
Purusha. The I,ord is called Purusha for Heiis abiding as the 
Ruler in the bodies of all beings (Puri.- in the bodyi; Sete : 
abides). Purusha also means the perfect. And the Tord is 
the Perfect Being. (8.)

A. Of what description is the Person to be remembered ? 

(The most exalted Person) who is omniscient, 
destitute of beginning, the Ruler, more minute than 
the minute, who supports and nourishes every
thing, whose former nature cannot be fully compre
hended, who is brilliant like the sun and beyond 
darkness (Tainas)—Him whosoever contemplates, (9) 

And at the moment of departure, with the firm 
mind and devotion, having made Prana enter the 
middle of the brows, whoever contemplates Him 
reaches the most exalted divine Person. (10.)

V. Beyond darkness {Tamas) : beyond. Vra'knix or Mrityu, 
i.e.,noi subject to the influence of either. By comparing the 
Lord to the brilliant sun tlie Lord might seem to have birth, 
&c. To remove that wrong impression the next epithet 
‘ beyond darkness ’ is added. For hereby the brilliant person 
of the Lord is shown to be one not effected out of Prakriti 
or matter. Hence there can be no birth, nor other limita
tions. The bringing of Prana between the eye-brows applies 
only to those who have acquired the control over the vital 
aics. This is not a common condition to all departing. 
Mukti is possible by perfect devotion and renunciation for 
such as have not controlled the vital airs.. (9, 10.)

A. How He should be remembered is stated in the next 
three. This course is also specially applicable to those that 
have obtained control over the vital airs-
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The goal which is absolutely indestructible, 
those versed in the Vedas declare, which the ascetics 
free from passions enter, desiring which they practise” 
Bramacharya, that goal I shall briefly describe to 
thee. (ii.)

Having closed all the gates and restrained the 
mind in H rid  and fixed his life-breath in the head, 
and having got to perfect concentration (12.)

He who uttering the name of Brahman, the Mono
syllable Alim, thinking upon Brahman, departs from 
the body,— he attains to the highest goal. (13.)

V. Brahmacharya: tlie sending of the mind, &c., to 
Brahman, i.e., the devotion of the mind and all the senses to 
the Lord. In verse i i  what is to he comtemplated is des
cribed. In the following two the method of contemplation 
is given. All the gates: different A through which
vital airs pass, ; is Narayana; comes from the root
Hri to take away or bear. He who bears the world is 
Narayana. He should utter the sacred syllable as w’ell as 
think on the Supreme Person of Brahman at the time of 
departing from the body. When such remembrance of the 
Lord comes, the soul goes directly to Brahman. ( 13.)

A. To impress more distinctly the necessity for daily 
practice of contemplation it is pointed out th u s:

He who with his mind not given to other things 
daily and constantly thinketh upon Me,—to him \vho 
daily practising the course becomes Yogin, i.e., ac
complished of the means, I am easily accessible, O 
Partha. ’ (14,)

V.........Daily pmclisiiKj the means : contemplation or me
mory laid down as the means of daily practice becomes such 
a strong habit that nothiizg interrupts its course. When that 
stage is reached, one is said to be accomplished of the means.
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\Easily accessible; I  am pleased to present Myself to his 
Imemor}', i.e. I  am easily reached. ( i4-)

A. What is the highest goal mentioned above ? “ It is 
pnly coming to Me.” With this answer the highest goal is 
Bescribed in the following. “ The highest goal and the easy 
Access to the Lord both mean only coming unto Me.” With 
this idea, Sri Krishna praises going to Him.

The Mahatmas that have achieved the highest 
.accomplishment, having (once) reached Me do not 
again obtain birth, the abode of misery, the imperma
nent state.

V. Mahatmas; Mt. those of great mind, r>., perfect in 
wisdom. Highest accomplishtncnt; Moksha. 5 .)

A. I f  it be supposed that even those going to Brahma 
and others do not come back to birth and death, and there 
can be no special adv'aiitage in going to the Lord, Sri 
Krishna says:

The worlds beginning with the world of Brahma 
return again and again, O Arjuna; but having reached 
Me, he has no birth again. (16.)

The worlds from the world of Brahma are for re
turning, O Arjuna; but there is no birth, 0  Kunti's son, 
(for him) who has come to Me. (16.)

V. The particle A' {/rum) marks a limit. The worlds from, 
cfTt,; The worlds below that of Brahma. Those that have 
ascended to the worlds below that of Brahma may return 
to the world of birth and death. [See appendix for further 
discussion.] ( 16.)

A. In order to demonstrate the proposition that those 
going to the Lord do not return to birth, the Lord will 
be shown to be the Author of Creation, Destruction. &c. By 
Way of introduction to this Sri Krishna says :

The people who know the day of Brahman to be a 
thousand ages in extent and the night (also) a thou*
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sand ages in extent—they are the knowers of day and 
night. ( i7 j

V. Thousand: is to be taken in the sense of many, man>f. 
The extent or duration of the day or night is usually denot" 
ed by the term Dvi pardrdha. Of Brahtna7i : of Pai'a 
Brahmau, the Supreme Being. The relative basejj'a/ may be 
taken as an indeclinable equivalent to : Who (in the 
plural). Or the relative may be supplied in construing 
the original. Para Brahmau being an entity and worker 
through boundless eternity, the division of day and night 
depends upon our attributing to Him the activ'e and inactive 
states according to our limited range of understanding. ( 17.)

A. What happens then ?

From the Unmanifest all the manifested proceed 
at the coming of day ; at the coming of night they are 
withdrawn only into that called the Unmanifest. (18.)

V. Ai the C 07>iing of d a y ; of the day of Para Brahman, i.e., 
at the end of Maha Pralaya. From the Unmanifest: from 
the Supreme Being, the glorious Bord of all. The m a n i f e s t e d : 
the modifications of Satva, Rajas and Tanias, the three 
principles of changeable matter, and other gross effects 
thereof. These are all produced by the efficient cause, the 
Supreme Being and into Himself they are withdrawn, at the 
coming of night, /.<?., at the commencement of Pralaya.

( 18.)
A. To make us perceive that the glories of the Lord are* 

boundless, the stream of creation and dissolution is stated to 
be uninterrupted.

The same multitude of beings, (as we observe), 
is born again and again, and at the coming' of 
night, under the power of the Lord, goes to dissolu
tion, O Partha; and it is again originated at the 
coming of day. (19.)

A, When Brahman’s day and night are spoken of, one
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might mistake that the I<ord also has a beginning and an 
end. This is refuted in the next two verses.

But the Supreme, the Unmainfest, is a thing 
entirely different from the manifested, and He is 
eternal—He who does not perish when all the beings 
do perish. (20.)

V. A  thing entirely different:  absolutely independent 
Being. (20.)

The Unmanifest is (therefore) called the Akshara 
(the Imperishable). They declare it the/ highest 
goal ; (for), those who reach it return not. That is 
My Supreme essence (nature). (21)

A. I t  has been stated that Bhakti and Yoga are chief 
steps : but it might seem that Bhakti is on a par with the 
other steps. To show Bhakti to be far superior to all other 
steps Sri Krishna says:

The Supreme Person, O Partha, in whom all 
beings abide, by whom all this is pervaded, is to be 
reached only by devotion of exceptional intensity. (22.)

V. All this, world. Devotion....... intensity: devotion
unlike that which may be felt for any other thing, and in fact 
the devotion that does not pass to other things. Here the 
devotion should be taken as equivalent to supreme devotion. 
The very repitition implies it. ( Vide Brahma Sutra). (22.)

A. It has been said that those going to Brahman do 
not return, whereas others do return. In reply to the 
enquiry about the route and the presiding deities which 
secure non-return, and about what brings back the souls 
to birth and death : Sri Krishna says :

That time wherein the Yogis going forth do 
not return and that wherein they, going forth, surely 
return,—that time I shall tell thee, O the foremost of 
the Bharata?, (23.)
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V. The time is the route presided over by the deity 
ruling the time as -well as the route not presided over by
that deitJ^ That time....... thee : I  shall describe to thee the
deities ruling the time as well as those connected with the 
path. ( 23.)

Agni (fire), Jyotis (light), daytime, the bright 
fortnight, the six months, the northern path—on this 
(path) going forth the men who know Brahman attain 
to Brahman. (24.)

V. Ag7ii: is the deity Agni. Jyotis : is the deidty called 
Archis. Daytime : by this is meant the deity presiding over 
it, together with the deity Abhijit. The bright fortnight:  
its presiding deity together with that of full-moon day. The 
S ix  mo7iths, etc,:  the presiding deity of the period together 
with those of Uttarayana and Vishu- Those wise men that 
regularly go by the path of which the stages are commanded 
by these deities attain to Brahman and do not return to birth. 
By proximity the period of six months in this verse is what 
is commonly known as Uttarayana. The Northern path : the 
particular conjunction of time when the sun is said to turn 
Northward. ( 24.)

Smoke, night time, and the dark fortnight; the 
six months, the Southern path ; on this (road) (going 
forth) the having reached the Jyotis of the 
Moon returneth. (25.)

V. Sftwlce, etc., are as before indicative of the deities at ^ 
the difierent stages of the Second route. The Yogi mentioned 
here is the Karma Yogi. By this term distinction is 
drawn between those that have seen Brahman and those that 
follow Karma, so that the preparations enabling either of 
them to go by the one or the other path are different as the 
case may be. It should be borne in mind that the possibility 
of travelling by these paths depends upon their remembrance 
of either at the last moment of departing, from the body 

Sutra). (25.)
A. The;description of the path is concluded,
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These indeed are the bright and dark paths 
of the world declared eternal; by the first he attains 
to the non-returning state; by the other he comes 
back again. (26.)

V. Of the world: of those that are following the course 
of knowledge or of righteous deeds. The paths as described 
respectively pertain to these two classes of workers. ( 26.)

A. The importance of the above information is pointed 
out in the following.

Partha, no yogi knowing these courses becomes 
bewildered ; therefore, at all times be tliou constant 
in Yoga, 0  Arjuna. (27.)

V. Yogi:  he who seeks after wisdom or performs 
righteous deeds as the means of getting into either of these 
paths. Or he who has attained to the direct realisation of 
Brahman and on whom the light of wisdom has shone. 
Such a Yogi does not become bewildered i,e., does not fail to 
remember the L,ord at the last moment. Therefore :  Since 
Yoga leads one to the achievement of the highest purpose.
Be thou....... Yoga :  Be thou always practising Nivritta Karma
enjoined upon the Varna and Asrama which thou art in, 
increasing thy knowledge ^f the Lord and devotion to 
Him. (27.)

A. The chapter is concluded with a statement of the 
benefit of the knowledge inculcated here.

Having known (realisedl this, the Yogi indeed 
passeth all that meritorious reward which is declared 
for the Vedas, sacrifices, austerities and charitable 
gifts and lie also attains to the highest and foremost 
place (Heaven). (28.)

V. This ;  the nature and meaning of Adhyatma, etc., the 
omnipotence of the glorious Tord, the description of the 
path ; or this may refer to the realisation of Brahman and 
the two paths.

Thus ends the Eighth Adhyaya of the Upanishads of the 
Bhagavad-Gita entitled the Akshara Brahma Yoga.

25

    
 



NINTH ADHYAYA.
At the close of the Seventh Adhyaya the glorious Lord 

has been briefly mentioned by the expressions, Sadhibhuta 
etc., and in this chapter His glory is more fully explained. 
However it should not be supposed that this chapter should 
be placed immediately after the Seventh ; for the further 
exposition of the topic is possible only after the terms 
Adhibhuta, &c., are clearly explained, which has been done 
in the Eighth.

A. The most wonderful glories of the Lord are about 
to be described. To enlist undivided attention, the topic 
itself is praised at the outset.

The blessed Lord said : This, verily the pro- 
foundest secret, Gnana with Vignana, I shall declare 
to thee, the uncarping; which, having known, thou 
shalt be freed from evil.

V. The pro/oimdest secret-, that which is to he very 
carefully kept from the unworthy. Gnana :  what ought to 
be known, Vignana : -vdoaX ought to be known more fully* 
The uncarpifig: one that is free from jealousy and other evil 
tendencies. This attribute is intended to define those that 
are worthy of sacred trust to be reposed in them. ( i )

Kingly knowledge, kingly secret, hallowed and 
excellent, this by which the Ruler of the senses is 
known, which goes unfailingly to the supporter, which 
is very easy to achieve and is undecaying, (I shall tell 
thee). (2.)
, V. This: that which will be presently expounded. 
Jsingly hiowledge: ihe most important kind of knowledge: 
of all. A7«gi/y iec;r/: the secret of secrets than which there 
is nothing else to be carefully guarded. Hallowed; capable 
of purifying other things; hence it is excellent. Pratyaksha ;
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he who stands in every organ of sense and rules it. Prati 
= every; A ksha: organ of sense). That is the Lord who 

guides every organ of sense from within is Pratyaksha. 
Avagama : that by which anything is known. So Pratyaksha- 
vagama =the means by which the Ruler of the senses is rea
lised. Dharmya : pertaining to Dharma; the means of know
ing Dharma; the Supporter, the Supreme Lord; (from the root 
Dhri: to support ; Dharma is a derivative denoting agent). 
Vndecaying : of midecaying consequence or fruit. Such is 
the instruction to be given in the sequel. (2.)

A. If the aforesaid means of directl}" realising Brahman, 
of acquiring true knowledge externally, be such and so easy 
it might seem that none need be sufiering in samsara. 
To clear this doubt and to point out the evils attending those 
who neglect this course Sri Krishna says;

Those that are without faith in this knowledge 
relating to Dharma (the supporter, the Lord), O slayer 
of foes, do not come to Me and only remain fi.xed in 
the path of birth and death. (3)

V. Without faith : having no belief that the knowledge 
inculcated here surely leads to the achievement of the 
highest purpose of man. (3.)

A. By the term Pratyakshavagama the direct realisation 
of Brahman is referred to. And by the term Dharmyh the 
true knowledge of the Lord by means of the Sastras is con
veyed. The latter is the step leading to the former. It is 
this knowledge that has been promised and extolled. The 
neglect of it has been condemned. This has been divided 
into Gnana and Vignana. Of these Gnana is expounded 
here below (4 to 15).

All this world is prevaded by Me of unmanifest 
person ; all beings stand on Me ; I do not stand on 
them. (4.)

V. This world-, consisting of beings moving and un
moving. Pervading everything the Lord might be expected 
to fall within the perception of all j but He does not. Why J
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He pervades in his unmanifest form. When we speak of 
pervasion, we might commit a mistake in thinking that the 
world is a support or receptacle for the Lord. To prevent it 
the Lord says, “ All beings, &c.” He is the support of all,_ 
whereas He does not rest on the support of anything else. (4-) 

A. I f  all beings rest on the Lord, we should be con
scious that we are supported by Him even as we are by the 
earth on which we stand. Further the contact of fire or 
water may diffuse a hot or cold touch to the earth and other 
things, so our contact with the Lord must transfer to each 
their other qualities. To remove such wrong notions the 
Lord says :

Moreover, the beings are not resting on Me; note 
Aly Lordly power; My Self t he Creator of beings js th e  
bearer of beings, but does not re st on the beings.(5.=) 

V. Moreover....Mb; so as to perceive him by the S (^ e  of 
touch and to be affected by each other's contact or to 
exchange the qualites of each other, the beings do not rest 
on him. The touch .which is characteristic of the material 
substance does not exist in the Lord as the Sruti says ( Vide 
Sutra Bhashya Sutra 5). The Smriti also says : “ Neither 
is He visible to the sight, nor is He touched (perceived) by 
the sense of touch.”

Aj^hen He is the support of all beings, how is it consist
ent to say that they do not rest on Him. In answer the second 
foot directs the inqurer to note the Supreme power of the 
Lord. “ Yoga is a means, i.e., a power.” Accordingly the 
translation is given. ^

Previously an epithet has been used to Vishnu, viz., of 
Unmanifest nature; it might be supposed that the person of 
the Lord is a separable and different one as it is in our *wn 
case. To remove such a miscnception the true definitiou nf 
the support of all the beings, &c., is shown to be t’n 
characteristic only of the Lord’s own essential self.

Bhuta bhavana : Bhdvana\ the creator; Bhiita'. be h„ '. 
The word Atman in this verse is used to denote persc'u < r 
body. The body or self of the Lord is spoken of as| I
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Creator, Bearer and the Ruler within all beings jstill, the 
Lord or Lord’s person is not said to be in Bhiita i.e., depend
ing upon the Bhuta. Here the use of Atma instead of Deha 
(body) is intended to remove the doubt that a body of non- 
intelligent matter might be predicated of the Lord and also 
to show that the Lord’s person is not different from 
the Lord’s essence and what may be spoken of as His person 
is the same intelligence as constitutes His essence. For the 
term Atma is capable at once of denoting intelligent nature 
and of conveying persoualit)^ (5.)

A. Kven if the Lord be the support of all, it might be 
thought improbable that, being so intimately connected with 
everything. He does not exchange His properties for those 
of other beings. To clear up such a wrong notion, Sri 
Krishna illustrates how the I,ord remains unaffected though 
present in everything.

As the great Vayu always abiding in the sky 
is present everywhere, so do all beings abide in Me ; 
thus do thou understand- (6.)

As the great Vayu moving everywhere always 
abides in the sky, so do all beings abide in Me; thus 
do thou understand.

V. Vayu: the wind or air. Everything mu 
space; so Vayu abides in the sky. He moves thro' 
and things, but does not become affected by thê  
things with which he comes in contact. B' 
touch, or any smell observed to be connecter 
not its property, but is the property of the 
matter, water, earth, &c., borne by the win 
all beings abide in Me, they do not acqti 
do I become affected by theirs.

A. In verse 5 the promised Guana has 
by stating that the Lord is the support and root - 
thidgi and in 5 and 6, the position was illustrated. In the 
follolfing again the promised Gnana is t l ^ u  up.
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During dissolution, all beings, O Kaunteya, go into 
Prakriti who is Mine; at the beginning of Kalpa I 
again bring them out in various forms. (7.)

V. A ll beimjs: the multitudes of souls together with the 
iion-iutelligent things. Who is Mine : who is under My con - 
trol and consists of the three qualities, Satva, Rajas, and 
Tamas. ( 7.)

Kalpa : the period during which the effected things 
of the world remain in the gross state.

A. In the context treating of creation (in the Vedas) 
Prakriti does not appear to be mentioned. From this c ir 
cumstance it might be supposed that the Lord is working 
without means and materials. To prevent it, the previous 
statement is further explained thus:

Making use of My own Prakriti, I again and again 
bring out the whole of this multitude of beings which 
are under the power of Prakriti. (8.)

V. My own: Subject to Mj'control. Prakriti: which is 
composed of the three principles of matter, Satva, &c., 
Making use of, &c., making Prakriti the material cause of My

under the p07ucr of Prakriti-, all the beings 
jtrolled by Myself; for the very power of Prakriti 

other natures is under My direction and 
/»«i«hastw o meanings :—(i )  not hav- 

(2) (A : Vishnu; vasa coiitrol) one that is 
of Vishnu.

makes use of Prakriti in His creation, 
Opposed that He is unable to work with- 

other hand, it is His Supreme grace 
Heuce the epithet Svdm (My own) is 

ad d ed ^ ^ B ^ B w  that the virtue in Prakriti to become the 
means Is !u the gift and guidance of the Lord. ( Vide 
Sutra.) (8.)

A. lu creating,the various things does the Lord become
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bound by any K am a as the Jiva is by his actions ? No,”  
Sri Krishna says:

And those acts do not bind Me down, O Dhan- 
anjaya,— Me who sit as if indifferent, unattached to 
those acts. (9.)

V. TAose ads : the acts of creation, &c. They do not
bind me. Why? ^Vho...... indifferent. If  the Lord is really
the Creator and creation is not attributed to Him through 
Maya, how can it be said that He is indifferent ? It cannot 
be. So instead of “ who sit indifferent, &c.” we have 
“ who sit as it indifferent. ” That is, the Tord is really not 
indifferent,but is directly connected with the creation, &c., of 
the world. Still He is compared to the indifferent, i.e., one 
unconnected with creation, &c., for He is not attached to 
those acts. The attachment must be in the form, “ these 
acts are for My own interest; they shall bear their conse
quences to M e; they have cost Me labour and pain.” Such 
attachment or interest and feeling of pain are absent in the 
case of the Lord. So, directly dealing with the world He is 
as if indifferent to it. (9.)

A. By the preceding statements ‘ making use of Prakriti’
‘ who sit as if indifferent’, it is suggested that the Lord is of 
inactive nature; that the Pakriti alone is absolute creator ,• 
that merely on account of the presence of Prakriti the 
creative activity is attributed to the Supreme Being. To 
correct such a possible view the following proceeds.

By Me directly supervising, Prakriti is made to 
produce (produces) the moving and unmoving ; 
because of this, O Kaunteya, the world variously 
comes round and round. , (lO-)

V. Adhyakshena : instrumental singular of Adhyaksha, 
which lit. means he who directly sees. The case conyeys 
the agent. The full force is that the Lord is not only 
directly supervising, but He is also directly the worker. The 
Lord causes the Prakriti to produce and directly eyes the 
work of Prakriti. Hence the peculiar constniction in the 
te x t .

    
 



200 THB BHAOAVAO OITA. [ a b h .

Because of this : thus Prakriti being the cause or agent 
guided by the primary cause and guide, Myself.

The question sought to be answered in this verse has 
been anticipated and replied by such epithets and clauses 
as, “ Mine ”, “ My own”, ” unattached to those acts”. How
ever, with a view to make plain the absolute nature of the 
Lord the preceding replies have been overlooked and this 
has been given afresh. (lo.)

A. “ If  Thou art thus the author of creation, subsistence 
and dissolution of the world, why should some neglect Thee ? 
Even neglecting they are free from punishment. How then 
to account for their position and to accept that Thou art the 
Maker of all ?” In reply to this question Sri Krishna says :

The deluded souls neglect Me as having assum
ed human form, not knowing My true nature, Supreme 
eternal, great and perfect. (n  )

V. As Jiavmg assumed human form : the ignorant that 
are of the Tamasa class mistake Me to have come into a 
human body on account of My presenting a form which is 
like the human body. Now it is easy to see the question 
about the exchange of properties by contact has no place 
whatever, ude there is nothing contradictory in the previous 
statements, viz., “ He is the bearer of beings,” “ He is not 
resting on the beings.” Here there is no distinction between 
the self and the body; the term dsrila (depending upon or 
having assumed) is used in a secondary sense as in the 
instance of ‘ A’s body is in A‘s control. * In the same 
way the Lord’s person is spoken of as being under the Lord’s 
control. The usage is intended to convey absence of inter
dependence ; hence there is no contradiction to the 
identity conveyed by the expression Myself \n verse 5.

.• Bhuta: always existing zV„ eternal; 
Iswara; the ruling one z. perfect in every kind of excel
lence. Bhdvax that which is ; nature; the truth; true 
nature. (ii-)

A. In denying that those who neglect the Lord and the
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truth are free from any evil consequence Sir Krishna points 
out the result.

They are of empty hopes ; of empty deeds ; of 
empty knowledge ; of perverse understanding ; and 
they have come to be of the deceitful nature of 
Rakshasas and Asuras. (i2-)

V. Of empty hopes'-, the haters of the Kord, even if they 
should seem to prosper here below, have no hopes to realise 
in the life hereafter. Their deeds are also empty; for they 
cannot hope to realise the pleasures of heavenly existence 
by means of their sacrificial apd other duties. Their know
ledge is also empty, because it cannot produce devotion in 
them and lead them to wisdom ( Vide Sutra—). In fine there 
is no purpose which they could achieve in the future (heaven
ly) state. That Sisupala obtained the grace of the Tord by 
force of his hatred^ and similar statements are intended 
only to glorify uninterrupted contemplation.

If ignorant, they might misapprehend. Why should 
there be burning hatred formed in them or whence is such 
intensity of ignorance on their part? In answer the root of 
it is pointed out in the latter half. Deceitful; depriving the 
power of clear understanding. The whole sentence should 
be construed with the predicate in verse ii . ( 12.)

A, Why should it not be supposed that the Lord is 
neglected owing to some defect ? In reply Sri Krishna 
says that, if such had been the case, even divine natures 
might show negleqt, but that this state of things does not 
exist.

But the Mahatmas, Partha, having divine nature 
know Me the cause of beings, and the undecaying, 
worship Me with the mind that is not given to other 
things. (13,)

V. Divine nature: the essential qualification of those that 
a r e . elig'ble for heavenly blessings. Undecaying: im
perishable in every sense. (i^.)

26
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A. The course of worship is indicated thus :

Always praising Me, exerting themselves (in 
glorifying Me), firm in vows, worshipping Me with 
devotion, ever practising Yoga, they meditate on 
Me. (14.)

V . Ever....... Yog.i'. always setting their mind on Me,
acquiring knowledge and performing righteous deeds. 
Vows : fast and other austerities. Praising Me-, uttering the 

sacred names of the Lord and singing His glories. ( 14.)

And worshipping by Gnanayagna some others 
also meditate on Me of the omnipresent form as one, 
as different, in various ways. (15.)

V . Some others also: Some other Mahatmas also. Wor- 
shipping by Gnanayagna: studying, thinking, and contem
plating the sacred things and imparting instruction to others; 
delighted with the knowledge of God’s glories ; such is the 
real worship. Michha in the original should be taken as part 
put for the whole. As different: as different from all the 
world. In various ways-, as brilliant, blue, as of golden 
hue, &c., ( Vide Chapter IV).

As one., & c.; As of one form, vie., Narayana. As of differ- 
e?it forms -. \’asudeva, Sankarshana, &c., (5 fonus). /«  various 
ways : as of twelve, twenty-four, and numberless forms. ( 15.)

A. To impart the promised Vignana the object of it is 
introduced in the following four verses.

I, the Kratu ; I, the Yagna; Swadha am I ; I am 
the herb ; I, the sacred textI,  also the butter ; I am 
the fire; I, the offering. (16.)

V. Kratu and Yagna are varieties of sacrifice the for
mer being more complex and of longer duration. Swadha: is 
an offering made to Pitris such as Tilodaka. These things 
are spoken of as identically one with the Lord in the same 
sense as Rasa, &c., in the Seventh Chapter. He is the cause 
and support of all these things ; Pie ordains ev^erything, He 
is declared by every name to indicate that fact. ( i 6.)
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Of this world I am the father, the mother, the 
nourisher and the venerable ; the one to be known, the 
holy thing, the sacred syllable, and also the Rik, Sama 
and Yajus- /

V. Pitdviaka (lit. grandsire), means one that is worthy 
of veneration^.-(For the varioirs etymological explanations 
which show how these terms declare the excellent attributes 
of the L,ord, the reader is referred to the original Bhashya],

(I am the goal, the Lord, master, witness, abode, 
refuge, well-wisher, origin, dissolution, foundation, 
treasure-house, seed, the unmodified. (i8.)

V. The goal: because the Ford is sought by those 
seeking release. Lord'- because He maintains. Master-, because 
He owns everything: Witfiess: for He sees directly. Be/icge : 
He protects the afflicted. Wcll-njisher: one that comes forward 
.to help another without any consideration. Treasure-home : 
the three worlds are treasured up in Him during Pralaya 
All things are first withdrawn into Prakriti and that Prakriti 
into the I,ord. Seed: because He manifests the world ; but 
He himself is unmodified unlike the common seed. ( i 8.)

I give heat (from the sun) ; (from within the 
clouds) I hold back and send forth rain j (abiding in 
the organs of sense and supporting life) I am Amrita 
or immortality; and also death (as destroying beings); 
I am Sat as well -as Asat, O Arjuna. (19.)

V. S a t : the multitude of gross things. Asat; the subtle 
causes of all, Or, Sat : perfect in excellence ; Asat: without 
a second who is perfect in excellence. The repetition of ‘ I  ’ 
shows that all this has not been said merely in a figurative 
sense, but what is said is fully meant. ( 19.)

A. In commenting upon the passage ‘ I, the Kratu,’ &c., 
it has been said that the Hord alone accepts all sacrifices, &c., 
but that seems objectionable; for, that being the fact, it must 
be admitted that the Ford also accepts the sacrifice of 
Traividyas and there woulH be no difference in the fiuits
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bestowed upon them aud on the Bhagavatas ; for in either 
case the result depends upon the acceptance of the sacrifice, 
&c., by the B ord ; and His acceptance must be the same iu 
all cases.

To remove this objection Sri Krishna points out that 
the fruit of the Kord’s worship by the Bhagavatas (devoted 
to the Bord) is far superior to what is conferred upon the 
Traividyas for their sacrifices.

The Traividyas who drink the juice of Soma and 
are thereby purified from sin, having performed 
sacrifices, pray to Me for the goal of Svarga; 
having ascended the happy abode of the Ruler of the 
gods, they enjoy the celestial pleasures in the 
celestial region. - (20.)

V. Traividyas'. Rik, Sama, Yajus. Those that possess 
Traividyas are Trividyas. They know that Vishnu is the 
Supreme Being; but are generally contented with the super
ficial understanding of the Vedas and think that the sacrifi
ces are to be made to propitiate the other gods for the sake 
of Svarga, &c.; accordingly they perform sacrifices and at the 
close formally offer them to Vishnu. They drink of the Soma 
juice left after sacrificing and thereby they have their sins 
washed off. They only solicit the attainment of Svarga as 
a reward for their righteous deeds. They go to the region 
ofindra and partake of the enjoyments of that celestial 
region. ‘ ( 20.)

Having enjoyed that vast region of Svarga, their 
merit getting diminished, they enter (come back to) 
the mortal world, again thus striking into the same 
path of the duties of the three Vedas, desiring enjoy
ments they attain (to the reward of going and coming 
back.)

V. That...Svarga : the great blessings unknown to the 
world below. Mfrit...diminished: when some of their merit is
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still left, they fall down to the earth. By force of that 
remainder they tread the same path ; they again go to 
Svarga and return to the earth, but never get into the path 
to immortality from which there is no returning. (21.)

A. The fruit accruing to those (Bhagavatas) that are 
dev'Oted to the I<ord i s :

Those men-who devoutly worship Me, thinking 
of no other—of those who are ever devoted to Me I 
(bear) look after the Yoga and Kshema. _ (22,)

V. \Sho....... to me: who have devoted their mind and body
to Me and are ever active in My service and in contemplat
ing Me. Yoga-, is the obtaining of what is not already 
possessed; here, the attainment of Moksha. Kshema : is the 
security of .what is obtained; here the eternal character 
which the L,ord confers.on their heavenly life. That is to 
say. He confers on the devout that heavenly abode from 
which they do not return to mortal life.

Though the same Hord accepts the Traividyas’ sacrifice 
and the worship of the devout, still the difference in the 
consequence arises from the very nature of their worship ; 
this is intimated by the clause ‘ thinking of no other.’

As in V II 2 Traividyas are observed to worship the 
other gods, w'hereas the Bhagavatas, it has been said, 
think of no other. The former have been denied in
tense devotion and kno’wledge in “ But they do not truly 
perceive Me." And it is not possible to cherish intense 
devotion without true perception. On the other hand 
Bhagavatas devoutly worship Him. The Traividyas seek after 
Svarga and its enjoyments. But the Bhagavatas think of 
Him and Him alone, not of pleasures. The former offer 
their sacrifices formally at the end, whereas the latter are 
ever devoted to delight Him. Thus the character and the 
course of worship differing, they severally reap different 
fruits. f32.)

A, The difference of fruits reaped by the worshippers 
of the other gods is explained with a reason.
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Also those who are the votaries of the other 
gods and worship them with faith—even they, 0 
Kaunteya, worship Me alone, though not as the 
Sastra requires. (23.)

V- Though....... thougli the sacrifices ought to
be intended for Me alone, they intend them for the other 
gods, but at the close they fonnally offer it to Me. Hence 
they worship Me, but not in the way as they ought to 
according to Vidhi or Sasfra. (23.)

A. As the offering of their sacrifice also goes to the 
I,ord, what makes their performance uusaslraic or un
methodical ?

I am indeed of all the sacrifices the enjoyer 
and also the Lord ; but they do not thoroughly and 
truly know Me ; and hence they fall.

V. /  am, &rc., I  enable people to perform and am the 
Deity to be ofiered to in all the sacrifices. Such as I am they 
do not truly and thoroughly know Me. Not thoroughlj", 
because knowing Me to be the Supreme Being they do not 
still clearly understand I am the One to be worshipped 
ill all sacrifices. Not truly, because they do not under
stand the true relation to Me of Brahma and other gods, 
who are only My attendants. Hence their fall. (24.)

A. What they severally attain to is enumerated.

Those that worship the gods go to the gods ; 
to Pitris, go the worshippers of Pitris; they who 
worship the Bhutas (such as Saptamatri, &c.,) go 
to the Bhutas ; so also My worshippers come unto 
Me. (25.)

A. The worship of the other gods seems fit to be fol
lowed iu spite of the limited fruit; for the fruit is easily 
achfeved ; but Thy worship is impossible to follow for the 
feeble; for great is Thy glory.—To refute such a view Sri 
Krishna says:
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. He wlio offers to Me with devotion a leaf, a 
flower, a fruit, water, that devout offering of him 
whose mind is restrained, I accept. (26 )

V. A leaf ̂ c. ; those leaves, flowers, &c., which are not 
prohibited to be used as ofTerings. Prayaidlma^iah : Prayata 
+  atman (mind) ; Prayata; Pra + yam (to restrain) + ta rest
rained from going to other objects, i.e., filled with renuncia
tion and unattached to objects of sense. Hence the term is 
often used to mean ‘ the pure in soul,' ‘ of hallowed spirit.’ 
The Tord means that devotion is what delights Him • but 
not the offerings of material stuff. (26.)

A. Sri Krishna concludes by saying, “ Since even 
a little greatly rejoices Me, if offered with devotion, do 
thou the same.”

Whatsoever thou dost, whatsoever thou.eatest, 
whatsoever tliou offerest into the fire, whatsoever thou 
givest, whatsoever thou practisest as austerity, O 
Kunti’s son, that do thou resign to Me. (2 7-)

A. Of what use is it to resign that to Thee ?

Thus thou shalt be freed from the bonds of 
Karma yielding good and evil fruits ; having united 
in thyself the Sanyasa and Yoga, thou shalt, being 
released, come unto Me. (28.)

V. Sa?iyasa is to renounce the fruits of duties and 
virtuous deeds performed. Yoga is the performance of such 
duties and virtuous deeds enjoined upon man. (28.)

A. As stated above, “ I accept what is offered with 
devotion," if Thou art beloved of the devout, it follows Thou 
art displeased with the haters. Then, bearing love and 
hatred to the devout and the hater. Thou art likely to 
bes'.ow great blessings on the somewhat devout and to 
inflict very severe punishments (great evil) upon one whose 
hatred is not very intense. So do I find Kings and Lords 
of men behaving, Tuns partiality aud cruelty seen; to find
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place in Thee, To correct this absurd view Sri Krishna 
says :

Equal am I in all beings ; for Me none is hate
ful, none beloved ; but they who worship Me with 
devotion—they are in Me and iu them also am I.

(29-)
V. I am neither partial nor cruel to beings one and all; 

for there is no more hatred towards any than what may be 
found in them. There is none dearer to Me than w’hat bis 
devotion makes him. But I  am only iu the fomi of the fruit 
which their devotion or hatred may deserve. So I am equal* 
For Yama is not regarded as being partial for the reason 
that he rewards or punishes the several souls according to 
their action. Hence is the well-known saying, “ Impartial 
is the Ruler of the dead.”

The latter half now states what the devout gain. They 
are hi Me : they are under My control, which they also per
ceive. In them also am / :  I am ready to hear their prayers.

Another interpretation. Supply the words* Ehakta ’ and 
‘ Abhakta ' in the first half. I am equal to all ; among all 
beings no Bhakta becomes hateful to Me and no Abhakta 
becomes the receptacle of My love. So I am impartial. 
There would be partiality only when the Bhakta is hated 
and the Abhakta is loved. But this I never do. I bestow 
fruit only according to Bhakti or devotion, I  take delight 
in those who take delight in Me. (29.)

A. Bhakti is extolled in the following.

Even if he be highly unrighteous in conduct, 
but worships Me without turning to anotlier, he 
should be considered righteous only ; lor he has 
conclusively known the truth. (30O

V. He\ one that has divine nature in himself. Some
times those that have acquired merit more than they are 
eligible for, come decreed by the will of the Rord to do wrong 
things. ^Yithout turning to another: without worshipping any
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other deity, as the absolute Ruler ; for such a one has 
'obtained conclusive and accurate knowledge of the truth of 
Godhead. It should be noted that when a man of intense 
devotion and faith goes wrong in a certain particular, because 
of this alone he does not cease to be the real Bhakta; where
as the wrong course is, it should be understood, meant to 
jeduce the measure of merit which he might have acquired 
in excess of what he is eligible for. So the course is run by 
the Lord’s decree. (30.)

A. Let him possess conclusive and accurate knowledge ; 
still why should such a man in the wrong way be regarded 
righteous? Sri Krishna replies:

Soon he comes to be of righteous mind and 
surely attains to eternal Peace (Moksha). 0  Kunti’s 
son, do thou well understand that My Bhakta 
(devotee) never perishes. (3*.)

V. does not suffer punishment in hell.
Since his knowledge is conclusive, his mind is soon turned 
to the right direction. All that has been said in this context 
concerns the celestials, Rishis, and thoSe celestials who 
appear in the world by their Amsds. (31.)

Partha, indeed even those who are of sinful 
birth, viz., women, Vaisyas and Sudras—even they 
depending upon Me (having devoted themselves to 
Me) attain to the highest goal. (32.)

V. From this it is clear that very great is the virtue of 
devotion. Of sinful birth, though belonging to a higher 
order originally, now fallen down in birth owing to their 
sins. Some like Sudyumna may be born as women though 
originally men. So the Brahmana may have become a Vaisya 
or Sudra. (32.)

How much (rather) then the righteous Brah- 
manas and devoted princes and saints ? Having come 
into this transient and joyless world, do thou worship
Me. (33*)

27
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V. Righteous Brahma7ias.‘ those who have become 
Brahmanas by virtue of their holy acts. Similarly those 
that have’become princes, saints or Rishis. Hence devotion 
is the foren\ost and the most efficacious means of working
out the final beatitude. Having.......Me\ seeing that such is
the life here, do not delay My worship. (33.)

A.* How to worship? What is the result ? Sri Krishna 
says;

Give thy mind to Me; be thou My devotee ; 
offer thy sacrifices to Me ; prostrate thyself before 
Me ; having thus used thy mind and made Me thy 
goal, thou shalt surely come unto Me: (34.)

Thus ends the Ninth Adhyaya of the Upanishads of the 
Bhagavad Gita entitled the Yoga of the iKingly Secret.

    
 



TENTH ADHYAYA.

In the Sixth Chapter tne Yoga of contemplation has 
been treated of. In the last sentence of the Ninth it has been 
called to memor3\ It requires the object to be contemplated. 
So, what are called the Vibhutirupas of the Lord are 
about to be described in this Adhyaya' (from verse 19). 
First it is shown that the Lord is the great cause that 
creates Buddhi and other faculties, the great saints and other 
Mahatmas with extraordinary powers. The object of con
templation has been indeed pointed out in the beginuingand 
at the end of the Fifth. The resuming of the topic here 
again is to give further details of the Lord’s glories necessary 
for contemplation by the eligible of higher ranks. The afore
said power of creating extraordinary faculties and beings is 
also a matter for the contemplation by the great 'souls. 
Hence the description in this chapter. ^

Wh}’, the Vibhutirupas also have been already mentioned 
in “ Ia n iR a s a  in water,” “ I am the Kratu,” &c. But the 
same are spoken of here at greater length with further details. 
Hence this is called Vibhuti Adhyaya.

In order to show that Arjuna is a fit student, Sri Krishna 
addresses him with special epithets in premising the topic to 
be discussed.

The Blessed Lord shid : Once more, 0  mighty- 
armed, listen to My excellent word ; which, desiring 
thy good, I shall tell thee who art delighted (with 
My words.) (i.)

y .  aw'rf: excellent because of describing the
glories of God. Thee who art delighted: by this clause the 
fitness of the pupil to hear and learn is suggested. (i.)

A, The promised glory is described.
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Neither the niultitucjes- of the gods nor the great 
Rishis, know My glory or birth or creation ; for I am 
the first (cause) of the gods, of the great Rishis, of 
all. ■ (2.)

V, The Prabhava in the text is to be taken iia three 
senses: ( i )  The gods and the Rishis cannot fully comprehend 
My g lo ry ;(2) They cannot think of My birth5(3) They 
cannot be the witnesses of My creative activity; for they 
subsequently come into existence. My creation : the creation 
(of the world) which lies in Mypower. Mistake should not be 
made by thinking that the Tord also might have origin, 
though unknown like His glory, or the beginning of the world. 
I t  should be clearly seen that the Lord has no beginning as 
surely as His glory does exist or as surely as the origination 
of the world is a fact. The Lord having no origin, the gods 
and Rishis do not know His origin. The reason is given in 
the latter half. Of the Gods, G’c.i includes men also; i.e., of 
the whole world. All things are My creation and there is 
none to create Me. Asat or nothingness cannot be said to 
create anything, nor is it consistent to speak of My creating 
Myself {vide Sutra—) • (2)

A. It is a glorious attribute of the Lord that to know 
Him is the surest way to release from mundane bondage.

He who knoweth Me to be the Unborn, the 
Mover, and the Cause, and the great Lord of the 
world,—he is the one among mortals that is Tiof 
deluded, and the one liberated from all sins- (3.)

V. He Tvho I he who is eligible. Anadi. Ana + adi; 
Ana from the root An ■ to m ove; A d i: the first great cause. 
A nadi: the cause of Ana (Mukhya Prana). (3,)

A. It is the glorious Lord that bestows on us the facul- 
fies of Buddhi, &.C., Sri Krishna says :

Buddhi (the inner sense, mindor discrimination,) 
perception, absence of wish to do what is prohibited 
(or absence of misapprehension), forbearance and
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forgiveness, truthfulness, restraint of the senses, 
reposing the mind on the Lord (devotion), pleasure 
and pain, origination, existence (sustenance), fear 
and also fearlessness ; (4.)

Harmlessness, equanimity, contentment, piety 
(austerity), charity, fame, ill-repute ; all these various 
attributes of beings proceed from Me alone. (5.)

A. “ Even the beings that possess these faculties proceed 
from Me,” says the'Eord.

The seven great Rishis of the preceding 
Manvantara^ and the four Manus born of the mind, 
are born of Me, as also are these who in the world are 
their children. (6.)

V. Marichi, Atri, Angiras, Pulastya, Pulaha, Kratii and 
Vasishtha are the seven Rishis of old. Manvaniara; the period 
during which a Mann rules. Svayambhuva, Svarochisha, 
Raivata and Uttama are the four Manus.

Manvantara: those who are of superior wisdom, i.c., 
Brahma and other gods who are also divided into four classes 
as Brahma, Kshatriya, Vaisya and Sudra ( Vide Brihad, 
Bhashya) Svayambhuva and others, though commonly 
thought to be the creation of Brahma, are really created by 
Me present in Brahma as his inner guide. Brahma is only a 
way, as it were, for My work. (6.)

' a . The effect of knowing such glories of the Lord is 
declared thus:

This Vibhuti and Yoga of Mine, he who truly 
understandeth becomes endowed with unperturbed 

‘contemplation; of this there is no doubt. (7,)
V. Vihhuti; V i: excellent, supreme; bhuti: state of 

being unperceived by the gods, Rishis, &c., as stated above. 
Vibhuti: Vi + bhuti, the assuming of various forms to be 
spoken of later on. The central idea is the glorious nature 
and activity of the Lord. Yoga is the supreme power of the
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I<ord, which is displayed to us through His creation of our 
faculties. The word Prabhava in verse 2 has been 
interpreted as Prabhava or, Power which is referred to by 
Yoga. (7-)

A. To engender faith in the promised efficacy of the 
knowledge of the Lord’s glories, Sri Krishna relates how 
some are worshipping Him w.ith such knowledge.

I am the source of everything ; from Me every
thing derives its activity (from Me everything 
proceeds) ; having' understood this the wise full of 
devotion worship Me. (§.)

V. ■Everything.......activity from Me: for accomplish
ing what is desired and for avoiding what is undesirable. 
From Me everything proceeds: dissolution and other states 
of the world are in My power. JB/i'euo'• the mind; devotion. 
Worship, with leaves, flowers and other offerings and by 
contemplation. Worship Me, Me, the object of worship could 
be easily supplied from the first half, but the use of the 
objective case ‘ M e’ specially in the latter half is in
tended to prevent the mistake that Iswara and Jiva are 
one. Fo r in the absence of ‘ M e’ in the latter half now 
referring to Krishna the Lord the worshipper may be taken 
to be referred to by the first person pronouns in the first 
half, i.e., the sense would b e : the wise full of devotion 
worship with this understanding (every one saying), ? ‘ I  am 
the source 'of all, everything proceeds from me.’ Now 
the use of Me in the latter half prevents the mistake and 
shows the first person ih the earlier half refers to Sri 
Krishna. (8.)

With their mind fixed on Me, with their activity 
directed to Me, imparting (My knowledge to pupils), 
mutually talking about Me, they are ever contented 
and.delighted- (9.)

'V.' Prd?ta 1 energy, activity. They use all their energy 
in intensifying, their devotion to Me and in working their
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way to Me. Nitya (ever) is to be construed as qualifying 
every epithet. Contented-, turned away from the objects of 
sense, for which they have begun to feel a disgust. (9.)

A. In the next two the fruit of the worship is declared.

On them who are constantly endeavouring and 
ate worshipping with delight. I bestow that means, viz., 
knowledge by which they come unto Me. (10.)

A. The eternal (beginningless) bonds of Nescience 
existing, how does it become possible to attain to this result ? 
Sri Krishna says,

Only out of mercy, I standing in their heart, 
destroy the darkness of Nescience by the refulgent 
light of wisdom. . , (ii.)

‘ V. Darkness (T am as): bonds of misery. Refulgent; by 
this is indicated the superior virtue of wisdom to pierce 
through the darkness and destroy it. (ii .)

A.̂  Arjuna praises the Lord and prays for a detailed 
description ( i i  to 18) of the Vibhuti which has been briefly 
told.

Arjuna said ; 0  Kesava, Thou art the most ex
cellent and perfect being, the most exalted abode; 
Thee, the most holy, the divine sage Narada as well 
as Asita, Devala and Vyasa, all the Rishis declare 
to be the Purusha (perfect in the six attributes), 
the Bternal (unmodified), thd Divine (far different 
from the world) the first God, the Unborn, and the 
Vibhu (the mos.t exalted being assuming multifarious 
forms); Thou also tellest me the same. (12, 13.)

O. Kesava, all this I believe to be true that 
Thou • tellest me ; indeed, neither the gods nor the 
P^navas know They glorious power, O blessed Lord.

(14O
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V. Vyakti: extraordinary power. Indeed, it is admitted 
by authorities that Thy glory is incomprehensible.

Thou Thyself knowest Thyself by Thine own 
power, 0  Purushottama, maker of all beings, the 
ruler of all beings, God of gods, Lord of the world!

(I5-)
Pleased be Thou, O Lord, to tell them com

pletely ; divine are Thy glories, with which glories 
Thou standest pervading all these worlds. (i6.)

V. Vlbhidayah \ glories; the glorious forms of the 
Lord such as Rama, Krishna, &c„ also the glorious forms of 
the Lord, owing to the’ presence of [which in other things, 
these become each the. most excellent of each class. So the 
Lord’s essence which confers upon a particular thing the 
highest excellence in the class to which it belongs is 
called Vibhutirupa. (i6 .)

A. Next Arjuna says that he cannot perceive the glories 
even by constant contemplation unlessj the Lord Himself be 
pleased to communicate them.

How could I understand Thee, O Yogin, though 
I may contemplate all the time ; in what-things and 
in what aspects art Thou to be contemplated by me, 
O Lord ?. (17.)

V. Yogin: One of boundless powers. (17.)

Thy power and glory, 0  Janardana, repeatedly
tell me in detail ; for, to me hearing Thy Amrita-like 
(speech) there is no satiety.  ̂ (18.)

V. Glory ; the singular is put for the plural collectively.
(18.)

A. Proceeding to comply with Aijuna’s request Sri 
Krishna promises thus. .

Gladly I will tell thee ; indeed the most excel
lent are My glories; (I shall tell such as are impor-
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tant, O the foremost of Kurus ; there is no limit to 
the extent of My (glories). (19.)

A. As the Lord is to be contemplated in all beings, the 
Lord’s presence in all is generally pointed out in reply to 
the question of verse 17.

0  Gudakesa, I as Atman am present in the 
heart of all beings ; I am the beginning and the middle 
and also the end of all beings. ’ (20.)

V. Gudakesa : one that has overcome sleep (Gudaka; 
sleep). /  am the beginning, §r., I  am the author of origination, 
sustenance and dissolution. (20.)

A. The Vibhutirupa or the glorious forms of the Lord 
are of two-fold character. Some are directly perceptible, 
some are hidden from view. Krishna, Rama, Kapila, Vyasa, 
&c., are directly perceptible. The other form of glorious 
essence lies hidden in various things giving some of 
them superior virtues over other individuals of the class. 
Both these forms are enumerated together as below,

Of the (twelve) Adityas I am Vishnu ; of lumi
naries I am the radiant Sun; I am Marichi of the 
Maruts (forty-nine); among the stars I am the Moon;

(21.)

V. For the explanation of the terms Vishnu, &c., which 
denote the Vibhutirupas, the Gila-tatparya should be studied. 
These terms describe by their connotation and etymological 
sense the glorious powers directly displayed by the Lord or 
through other things. * (21.)

Of the Vedas I am the Sama Veda ; of the gods 
I am V ŝava (Indra) ; and of the senses I am the 
Mind (Manas) ; of living beings I am the Conscious
ness.; (22.)

And of the Rudras I am Sankara ; I am Kubera 
(the lord of wealth) of the Yakshas and Rakshasas ;

28
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and of the Vas&s I am P4vaka ; of mountains, Meru 
am I ; . (23,)

O Partha, know Me to be Brihaspati the fore
most of Purohitds (priests); of generals I am Skanda ; 
of reservoirs of water I am the Ocean ; (24O

Of the great Rishi's, Bhrigu am I ; of words I 
am the one Akshara (syllable); of all the acts of 
worship I am the worship called Japa (silent repeti
tion of the sacred names, &c.) ; of the immoveable I 
am the Himalaya; of all trees (I am) Aswattha ; and 
of divine Rishis, Narada ; of Gandharvas, Chitra- 
ratha ; of Siddhas, the Muni Kapila. (25, 26.)

Y . Siddha; one that is perfected or accomplished in 
his endeavours after wisdom; one to whom the Lord has 
revealed Himself. (25,26.)

Know Me to be Uchaisravas the nectar-born, of 
all horses; to be Irdwata of lordly elephants; and to 
be the Lord of men (monarch) among men ; (27.)

Of weapons I am Vajra (thunderbolt); of cows, 
lam Kamadhuk(Kamadhenu that yields anything 
desired); and I am Kandarpa the great progenitor ; 
of serpents I am Vasuki; (28.)

And Ananta am I of Nagas (many-headed 
serpents); Varuna, of the dwellers in water, am I ; 
and of Pitris I am Aryaman ; Yama, of those that 
govern, am I ; (29.)

And I am Prahlada of the Daityas ; I am Kala 
(the omniscient) of all those that know ; of Mrigas 
(beasts) I am Mrigendra (the lord of beasts) ; and 
Vainateya I am of birds; (.lo-)

V. The word Kala comes from the root Kala which has 
yery many senses, So (he second foot of this verse may be
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interpreted in many ways as observation requires. OJ Mrigas: 
(Mriga from the root Mrig : to seek) those that seek after 
the I/Ord; the devotees. Vainateya : ( i )  (one that is the resort) 
of those that bow down or are humble ; (2j Garuda. (30.)

And I am Pavana (the purifier) of purifiers ; I 
am Rama among those that bear weapons ; and of 
fishes I am Makara; of streams I am Janhavi 
(Ganga); , (31.)

Of creations (creatures) I only am the begin
ning, the end and the middle, 0  Arjuna ; of all the 
branches of knowledge I am the Adhyatma-Vidya; I 
am the debate of those that debate ; (32,)

V. Adhyatma Vidya : knowledge of the Lord as the 
Ruler and Master of the souls. I  am the debate, -̂c, ; of all the 
debates concerning various topics, the debate intended for 
the investigation of truth is one where I display My essence ; 
so it is I. (32.)

Of letters I am the letter (®f) A ; I am the Copu
lative of the classes of compounds ; I Myself the unde
caying Time; I am the supporter facing every 
direction ; (33.)

And Mrityu the devourer of all am I ; and I the 
origin of all to come ; of women 1 am fame, prospe
rity, speech, memory, intelligence, fortitude and 
forgiveness ; (34-)

V. Of uomen : of the attributes of women .spoken of as 
women; ‘ • (34.)'

Of the Sama hymns also, Brihat saman ; Gayatri, 
of metres am I ; of months I am Margasirsha; of 
seasons, that of flowers (Kusumakara) ; , (35.)

V. A'usuimhitra : is Vasanta or spring (35.)

D y u t a  ( g a m b l i n g ) ,  o f  c h e a t e r s  a m  I j  l a m  t h e
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lustre of the lustrous ; victory am I ; determination 
I am ; the strength of the strong I am ; (36.)

Of the Vrishnis I am Vasudeva ; of the Panda- 
vas, Dhananjaya; of the sages too I am Yyasa ; of 
the learned, Usana the learned ; (370

I am the punishmenPof the rulers; statesman
ship am I of those that seek victory ; I am also the 
silence of secrets ; wisdom of the wise am I, (38.)

V. Here the Herd’s Vibhutirupa in the moon, &c., has 
been stated as giving them their distinctive excellence; for, 
the stars, &c., with which they are compared are of a different 
class. The Strength of the strong, etc. ; In these cases the Vibhu
tirupa spoken of is one that exalts a characteristic in those 
that have several qualities or characteristics. Of the Rudras I  
am Sartliara,6fc. In such instances the Vibhutirupa confers 
excellence on one of the class. In the case of Vasava, Usana 
Dhananjaya, Yagna, Vajra, Samaveda, the Vibhutirupa causes 
them to partially excel the other individuals of their 
class and so on. (33, 3«.)

And whatever is the seed (cause) of all beings 
that too I am, O Arjuna ; naught there is that could 
be without Me—the moving or unmoving thing. (39.)

I  am the seed : because I confer that essential and impor
tant part on the thing. The second half establishes by a 
negative proposition that the Lord’s pervasion is abso
lute. (39.)

A. Sri Krishna concludes with a reason for being brief.

There is no limit to My wonderful glories, 0  
Parantapa ; this has been declared but by way of in
stances ; and this (the following) extensive description 
is also given by Me. (40*)

V. The latter half refers to what has been declared and 
What will be presently declared. So it has been translated

    
 



X . ] THE BltAHAVAD dlTA. 22l

twice over; Is also described by Me : to be taken as will be des
cribed, the present conveying certainty. '(40 )

A. The infinite glory is stated in general terms as 
follows :

Whatever existence or being is excellent of its 
kind, splendid, of deep-rooted life, understand that to 
have come into existence with a spark of Mine. (41.)

A. The glory which exceeds in extent all that have 
till now been particularised or generalised is declared in 
conclusion.

Orof'what advantage is it to thee to know this 
detail, O Arjuna i but'by a single ray I remain pervad
ing all this world. (42.)

V. The knowledge of the details already giv̂ en is not 
useless ; but the use of this compared with that of what 
follows is not considerable. But, : a million of univer
ses cannot contain Me. Of such unlimited pervasion am I. 
As the Sruti says ‘‘ No body can hope of release without 
knowing the Lord of such powers and excellent attributes.” 
It is therefore necessary to acquire all this knowledge. Being 
endowed with high eligibility thou shouldst understand 
both these things.

Thus ends the Tenth Adbyaya of the Upauishads of the 
Bhagavad Gita entitled ‘ the Vihhuli Yoga.’

    
 



ELEVENTH ADHYAYA,
At the close of the last preceding chapter the contempla

tion of the all-pervading form of the Lord has been briefly 
mentioned. That is not sufficient for proper comprehension 
so as to induce deep meditation. F o r that purpose a con
nected view of the all-pervadiiig form is given in this chapter. 
Hence the sequence of this chapter, which as explaining a 
topic just mentioned differs from the previous one. 
Before he would request the imparting of further knowledge, 
Arjuna recapitulates what he has be^n taught.

Arjuna said ; What word, out of compassion for 
me, the supreme secret called the Adhyatma, has been 
spoken by Thee, by that my present delusion is 
gone. (i.)

V. Adhyatma : (Atma : the Lord) ; regarding the Lord 
treating of the Lord. Delusion, viz., my false attachment to 
kinsmen, &c. (i.)

In fact, from Thee, the origination and dissolution 
of beings have been heard at length by me, O One 
that has eyes broad as the lotus leaf; also Thine 
undiminishing glory.’ (2.)

A. Praising the Lord’s words Arjuna solicits for revela
tion of the Visvarupa.

So it is, as Thou hast declared Thyself; 1 wish to 
see Thy Lordly form, 0  Purushottama, omnipotent 
Lord ; if Thou thinkest it is possible for me to see that, 
O Lord of yogas, then show Thou unto me Thy 
immutable Self. (3 & 4.)

V. Omnipotent Lord = by the epithet omnipotent it is 
conveyed, that only through the Lord’s wonderful power 
Arjuna will be able to see the glorious forms. (014.)

    
 



I I . ] THE BHAQATAD OITA. 223

A. Thus earnestly and ardently prayed for, the Lord 
who is about to reveal His gloripus forms commands Arjuna 
to see.

The blessed Lord said : Behold, O Partha, My 
forms by hundreds and thousands, of very many 
kinds, divine of various colours and shapes. (5.)

Behold the Adityds, the Vasus, the two Asvins 
and the Aaruts ; behold, O Bharata, many marvels 
never seen ere this. (6.)

Herê  in My body, behold to-day all the world 
with the moving and unmoving standing together in 
one place, 0  Gudakesa; and (behold) what else 
thou desirest to see. (7.)

But thou art not able to see Me with this ve.ry 
eye of thine ; (therefore) I give unto thee the divine 
eye. Behold My Lordly Yoga. (8.)

Y  (5) Though Arjuna says “ I wish to see Thy form,” it 
might appear that he wished to see but one form, still the 
plurality of forms he is asked to see implies that it is also 
meant by him. Further it implies that the same one essence 
of the Lord, immutable as it is, by virtue of a peculiar power 
may present countless forms,'which Arjuna collectively de
notes by the singular word.

(7) Here, in My body which is about to be revealed to 
thee.

(8) Lordly Voga: Yoga or omnipotence which is
identical with the Lord. (5-8 )

A. What happened thereafter Sanjaya reports to Dhrita- 
rashtra.

Sanjaya said: Having thus spoken, 0  monarch, 
Han, the Lord of great yogas, then showed to 
Partha His supreme form as Lord. (9.)

V» The Lord of great yogas: (Mahayogeswara) the Lord
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who possesses infinite powers; the I,ord who works with 
countless means and in countless ways. The possibility of 
such powers is explained by the appellation Hari, the ex
planation of which is given at length in Mokshadharma. (9.)

The form with many mouths and eyes, in which 
many marvels are seen, with many divine ornaments, 
with many up-raised divine weapons (10), wearing 
divine wreaths and vestments, anointed with divine 
pigments, the embodiment of all marvels, brilliant, 
boundless, with face turned everywhere: (lo-i i.)

If the splendour of a thousand suns were to 
blaze out at once in the sky, that might resemble 
the glory of Him who is of the universe form.

T h e r e  t h e  P a n d a v a  t h e n  b e h e ld  t h e  w h o l e  w o r ld  

o f  d i s t i n c t  t h i n g s  s t a n d i n g  t o g e t h e r  in t h e  b o d y  o f  t h e  

D e i t y  o f  d e i t i e s .  ( 1 3 O

Then he, Dhananjaya, overwhelmed with asto
nishment, his hair upstanding, bowed down his head 
to the Lord, and with joined hands spoke. (14.)

I behold all the gods, O Lord, in Thy body 
and all the various classes of beings; Brahma the 
four-faced, and Rudra in Kamalasana (Brahma); and 
the Rishis all and serpents the wonderful.; ( i5-)

V. Kamalasana, is the lotus-seated Brahma. In him 
Rudra is seen ; so the Padma Purana says with reference to 
the Visvarupa. Brahma is on Vishnu and in the lap of Brah" 
ma is Kara and on the various members of Hara all the gods 
depend. Accordingly here also seeing the gods'in Vishnu is 
to be understood in the same order. (15.

I behold Thee with countless arms, breasts, 
faces and eyes, I see Thee everywhere to be of
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infinite forms ; neither the end nor the middle nor the 
beginning do I see, of Thee, 0  the Lord of all, of 
perfect form. ’ (i6-)

V. Visvarupa •, V i iv 2 .perfect, unlimited. The repetition 
of the negative shows that there is nothing said in exagger
ation or in a figurative sense. (i6.)

With diadem, mace and discus, mass of splen
dour, shining everywhere, Thee I behold—Thee daz
zling the sight, radiant on all sides like the blazing 
fire and sun, (yet) unmeasurable. (i 7)

V. Yet unmeasurable: this epithet removes the idea of 
finiteness shadowed by the simile before it. (17)

Thou art the supreme Akshara, the supreme 
object of knowledge. Thou art of this universe the 
highest support; Thou art changeless, the guardian 
of the eternal Dharma (virtue) ; Thou art the eternal 
Purusha ; Thou art concluded (as such) by me. (18.)

Thee destitute of beginning, middle or end, of in
finite force, of infinite hands, with the sun and moon 
for Thine eyes, whose mouth is the blazing fire, who 
burnest this universe with Thine own splendour—  
Thee I behold. (19)

V. Destitute of................ .• the absence of begiiining-
and end is with reference to the excellent attributes 
and powers. Tlie absence of the middle is with reference to 
space or pervasion; hence no repetition. The sun and moon,

the sun and moon may be taken as being the eyes 
or as being born of the eyes; hence spoken of as identical 
with the eye’s. The gods also having several forms, one and* 
the same god may be in different places ; for instance, the 
moon is both connected with the Lord’s eye and Manas 
(mind). Whose mouth is, &c., it is usual to speak as identical 
of the place of birth with the thing born, (19.)
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This space between heaven and earth is filled 
by Thee with one form ; and all these directions 
(are filled with other forms of Thine), seeing this 
wonderful, awful form of Thine, O Mah&tman, the 
three worlds are deeply troubled {cast in fe a r ) , (20.)

V. The addition of * Ekena indicates that there 
is one fonn occupying all space between earth and hea
ven, while other forms fill the different quarters. Since the 
Lord has now appeared to reduce the burden of the earth, 
the form is as if terrific, but not terrific by itself. Even this 
awfulness is with reference to the special circumstance that 
there are some to be destroyed or that such a sight is not a 
familiar one. To those who are accustomed to see this grand 
form of the Lord the feeling is one of blissfulness. By the 
expression ‘ Qie three worlds' the devoted in the three worlds 
should be taken. Other than the devotees are not to see such 
a sight. Or the beings of the three worlds afraid at the thought 
of the Visvantpa are regarded by Arjuna as directly seeing 
the Visvarupa like himself. Hence he attributes to them the 
fear caused by the sight as in his own case. (20.)

These throngs of gods indeed enter Thee ; some 
afraid with joined hands praise Thee ; crying ‘ all hail ’ 
the multitudes of Maharshis and Siddhas sing Thee 
(fullest) praises pregnant (with) Thy excellent quali
ties. (21.)

V. These throngs of gods : these are muktas; these can 
freely enter into the Lord and go out as they like. In the 
beginning the Amukta gods are spoken of; hence no repeti
tion. (21.)

The Rudras, Adityas, Vasus, and tliose w'ho are 
called Sadhyas, Visvedevas, the two Aswins and the 
Maruts and the Pitris ; the thronging Gandharvas 
Yakshas, Asuras, Siddhas, behold Thee all immersed 
in wonder and in wonder only. (22-)
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Seeing Thy great form of many mouths and 
eyes, 0  Mighty-armed, of many arms, thighs and feet, 
of many breasts, terrific with fearful teeth, the worlds 
are terror-struck, as also am I. (23.)

Thee, touching heaven, blazing, of many hues, 
with open mouth, and shining vast-orbed eyes, having 
seen Thee, agitated in mind, I do not find my strength 
or peace, 0  Vishnu. (24*)

V. Sama :  Sukha, happy state of iniud, peace. (24.)

Having just seen Thy mouths terrific with fear
ful teeth, resembling the flames of Pralaya-time. I do 
not see the directions nor find peace of mind ; be mer
ciful, 0  Ruler of the gods, the abode of the world. (2.5.)

And these sons of Dhritarashtra, all with the 
multitudes of princes of earth, Bhishma, Drona and 
this Kama also along with the foremost warriors on 
our side too (̂26.)

Hasten to enter into Thy mouths of tremen
dous teeth and of terrific appearance : some are seen, 
caught in the gaps between (Thy) teeth, their heads 
crushed to pow'der. - (27.)

V . Here the entering of these sons of Dhritarashtra 
means that they are made to rush to destruction by the decree 
of the Lord ; their entering is not like that of the Muktas or 
Bhaktas.

There were some whose death came in the same hour. 
Some were caught iu the gaps between teeth. The heads of 
these were seen by Arjuna as a heap of dust held together by 
some loose tie, but at the same time the particles were divided 
by narrow interspaces. To ordinary sight the heads may seem 
complete wholes, whereas the divine vision given to Arjuna 
enabled him to realise the true state. For instance, old age
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iu the body of Purflruvas was apparent to Aswins, though it 
was not perceived by any human eye. (FicZe Vishnu Dharma 
Adhyaya X IX .)  (27.)

J ust as the numerous currents of water of rivers 
run towards the sea alone, so do these warroirs of the 
mortal world enter the flamin" mouths of Thine.

(28.)
Just as to the blazing fire moths run with 

increasing rapidity, so also these enter into Thy 
mouths for their own destruction. (29.)

V. So also, &c.: these are indeed being rapidly devoured 
by the I<ord and as such they are simply said to go of their 
own accord. (29.)

On every side swallowing all the worlds with Thy 
fiery tongue Thou lappest (them) ; Thy terrible rays 
fill the whole world with light and make it warm, O 
Vishnu. (30)

V. JVith liijhf. Tejobhih. lit. powers of illuminating. (30.)
A. Albeit he understands the nature of the 

Lord, His excellent attributes and activities, Arjuna re
quests the impaning of further knowledge of what he has 
not as yet understood.

Pray, tell me : Who'art Thou of terrible form ? 
Bow to Thee, have mercy, the foremost Deity; Thee 
the first of all I wish to understand well, for 1 do not 
understand Thy course. (31 •)

A. The Lord replies.

The blessed Lord said : I am Kala, the destroyer 
of the world, perfect and all-pervading ; to destroy 
these people I have come here ; e.xcept thee all these 
will cease to be, viz.f the warriors w ho are arrayed 
in the opposing armies. I.32O
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V. Kala : (from a root Kala having several meanings) 
( i) full of or perfect in every kind of excellence ; (2) one that 
binds down the world, destroys it, enlightens it and so on. 
Pravriddha : (1) One Without beginning or end, (2) pervad
ing all time and space ; hence perfect. Except thee ; includes 
some others also, all the Pandavas, Asvatthama, Kritavarma, 
and Kripa, Opposing artnies: the plural is with reference to 
the many Akshowhinis or myriads on both sides. (32.)

A. In the second Adhyaya when Arjuna expressed his 
doubt as to the victory he has been told that in spite of the 
doubt it was worth fighting, since victorious or vanquished 
he is sure to gain fame on earth or Svarga after death. Now 
he is urged to go to fight, since the result or victory cannot 
be doubted.

Therefore, do thou stand up, obtain glory con
quering the enemies, enjoy ihe prosperous realm ; by 
Myself they are already killed; be thou the nominal 
causCj O Savyaŝ chin. (33.)

V. Already killed : almost killed ; for, their life-time has 
been cut short by Me. Thou wilt be the outward means of 
killing them. Even through Thee I am going to destroy 

• them.* . (33.)
A. Drona is the preceptor in Dhanur-vidya. Bhishma 

is one that can command death of his. own accord. Sain- 
dhava is strong on account of a boon ; whoever fells his 
head to the ground shall Tosc his own. Kama is pro
tected by the Sakti of Indra. Similarly many others are 
powerful. Whence should 1 hope of success ? To remove this 
question at Arjuna’s heart Sri Krishna says :

Drona and Bhishma and Jayadratha and Kama 
and so' also the other warrior chiefs, slay these 
already slain by Me; let there be no trouble (in thy 
heart) ; fight, thou shalt conquer the foes in 
battle. (34.)

A. Sanjaya anticipates Dhritarashtra and tells him what 
happened.
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Sanjaya said: Having heard this word of 
Krishna with joined hands, Kiriti, trembling, bowed 
down again, spoke to Krishna in, a faltering voice, 
very much terrified and bowing. (35 )

Arjuna said. It is just, O Hrishikesa, that 
with Thy great glory the world is delighted and 
becomes devoted (to Thee); the evil spirits being 
afraid run in all directions and the throngs of Siddhas 
are all worshipping Thee. (36*)

V. Hrishikesa: the ruler of all the .senses.

And why should they not bow to Thee, 0  perfect 
Lord—Thee, the most exalted, the first Maker even 
of Brahma; Infinite, God of gods, the abiding place 
of the world ; Thou art the Akshara (imperishable) 
which is far higher than the world of Sat and Asat-

(37.)
V. Sat and Asat: S at: positive existences; A sat; negative 

existences. (37)

Thou art the first of the gods, the ancient 
person ; 1 hou art the highest support of this universe. 
Thou art the perfect Knower, what ought to be 
known, the Jtujhest effulgence. By Thee is pervaded 
the universe, O one of unlimited essence. (38.)

Thou art Vayu and Yama, Agni, Varuna, 
Sasanka, Prajapati ; and Thou art the grandsire. Bow 
to Thee a thousand times again and again ; again and 
again I bow to Thee. (39.)

V. In tkis verse Vayu and other terms predicate of the 
Lord the attributes which their etymology convey. (39.)

Bow to Thee before and behind ; and bow to Thee 
on all sides, O Perfect One ; Thou art infinite force
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and immeasurable prowess; because Thou prevadest 
everything, therefore Thou art All. (40.),

V. The explanation of All in. the latter half is necessary 
to make the preceding statements consistent with regard to 
the Lord’s glories. I f  the Vedic texts such as “ All this in
deed is Brahman” be thought contradictory to what has been 
described, the present verse institutes the rule of interpreta
tion in all such cases. The Supreme Being is All because He 
compasses all, not because He is identically All. (40.)

A. Arjuna prays for pardon for his past faults towards 
the Lord of such glories.

Thinking Thee but a friend, what might have 
been said without reverence calling Thee, ‘O Krishna,
Yadava, O friend,’------by me not knowing Thy
glory, this error from carelessness or even through 
love. • (41.)

And what irreverence Thou hast been shown for 
the sake of fun, at -play, in bed and seat, or at meals, 
supreme as ThoU art, O Achyuta, all that I directly 
pray to Thee, the immeasurable, to pardon in 
me. (42*)

A. Arjuna further acknowledges how Sri Krishna is not 
fit to have been so treated by declaring the glory of the 
Lord.

Father Thou art of the world that moves and 
stands; Thou art the worshipful and supreme
Preceptor of this world, there is none equal to Thee.
Whence could there be another that surpasseth
Thee? O Thou of matchless glory in all the three 
worlds. T43.)

Therefore I bow to Thee laying my body pros
trate ; I pray to Thee, the Ruler, the praiseworthy, 
for Thy favour ; may Thou be pleased to bear with
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me as father with the son, friend with friend, and lover 
ŵith the beloved. (44-)

I am rejoiced at having seen what was never 
seen before and mv heart too shakes with fear, 
the very same form of Thine, O sportful Lord, show 
unto me ; be pleased with me, 0  God of gods, the 
support of the universe. (45-)

V. The very game form ; the familiar form of Krishna as 
will be explained in the next verse. .  (45.)

Thee wearing diadem with Gada and discus in 
the hand, I wish to see as before ; pray Thou be in 
the same form with four arms, O thousand-armed, 
0  Perfect One, to whom everything is like unto a 
body. (46.)

A. To intensify devotion Sri Krishna states that it is 
not the lot of everybody, or even of many, to gain this vision 
of the Lord’s glorious self.

The Blessed Lord said ; By ’Me graciously has 
been shown by My own will and power this supreme 
form, 0  Arjuna; it is the embodiment of- radiance, 
perfect, unlimited by time and space, the first of all, 
which form of Mine by any other than thyself was 
not seen before. (47-)

V. By any other....... hefore ; by any other lower in the
scale of eligibility. Even if any of lower eligibility should 
have seen, the form is not of this description. By "Saying 
“ than thyself” what Arjuna as Indra might have seen is 
comprehended.

The epithet ‘ Supreme ’ added to ‘ ting form,’ is only with 
reference to the common ignorant people, for Brahma and 
others that have attained the light of perfect wisdom see 
that Krishna and other forms of the Lord are equally 
supreme. Krishna does not really differ from Visva- 
rupa, but only the vision of the individual differs. (47 )
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A. If those tiiferior to Arjuna could not by themselves 

see Visvarupa just as Arjuna did, they can do so like him by 
means of studying the Vedas and b}' other means. To 
remove this wrong supposition Sri Krishna says:

Neither by the study of Vedas and sacrifices, 
nor by charitable gifts, nor by righteous works, 
nor by severe austerities, I of such form, am possible 
to be seen by any other than thyself, O warrior of 
Kuru race.' (48.)

V. By any other, ^c., i.e., by any inferior in ..the 
scale of eligibilit3% in the same degree as it was possible 
for Arjuna. If  not thus interpreted this passage would be 
contradictory to the several statements already made. (48,)

Be not troubled, be thou not bewildered, be
cause thou hast beheld this, so fearful a form. 
Fearless and with a heart rejoiced do thou again 
freely behold this, flie very same form of Mine 
(familiar to thee). (49-)

A. Sanjaya again reports all this to the curious Dhrita- 
rashtra.

Sanjaya said ; Vasudeva being thus spoken to 
by Arjuna, again showed him His own form; and the 
perfect Lord again becoming one of gentle form 
consoled the terrified one (Arjuna). (5°-)

V, His non form :  which the' ignorant thorrght to be 
peculiarly His form as if the Visvarupa were not. Mahatma: 
Maha : great; perfect; A tm an: Lord. (50.)

Arjuna said: Seeing this gentle, human form of 
Thine, O Janardana, I have now recovered my nature 
and feel comforted. (51.)

A. If  it be asked why the awful form was displayed, 
the Lord tells him of the great importance of seeing the 
Visvarupa.

39
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The blessed Lord said : This fcfrm which thou 
hast beheld, which even the gods are always eager to 
see (and have also seen), is very hard to see. (52.)

V. Sudurdarsa : should be really taken as two words,
Sudarsa and Durdarsa meaning delightful to see and 

fearful and difficult to see. The idea is that for the devotees 
the sight is not only easily obtained, but also a delightful 
one. To others it is not only inaccessible, but the source of 
terror.

Since the sight of this form is sought after even by the 
gods and it has been necessary to make thee understand that 
thou art a nominal cause of the coming destruction, I 
conferred on thee such a vision. (52.)

Neither by the Vedas nor by austerity, nor by 
gift, nor by sacrificial eminence, I can be seen such as 
thou hast seen Me to be. (530

A. By what means is this vision possible to gain ?

But by Bhakti (devotion) unaided and with
drawn f0rlm all other things, I as such can be, O 
Arjuna, truly known and seen and reached, O Paran- 
tapa. (54.)

A. To remove the mistake that might be produced by 
the epithets to devotion,, in the preceding verse, Sri Krishna 
says:

He who doth duties to Me, to whom I am the 
Supreme Being, who is My devotee and destitute of 
attachment to fruits, who is no enemy to all 
beings, (to whom there is no enemy among all 
beings),—he cometh unto to Me, 0  Pandava. (55.)

Thus ends the Eleventh Adhyaya of the Upanishads of 
Bhagavad 'Gita entitled the Yoga of Vwarupa Darsana.

    
 



TWELFTH ADHYAVA.
Of the two courses of worship of Deva, the Eord, and of 

Devi, Dakshrai, the Lord’s worship is superior. To demon
strate this a discussion on the worship of Devi is held in this 
Adhyaya. Since the conclusion of this Adhyaya is the 
superiority of worshipping the Lord, it is properly included 
in this group of six dealing with the Lord’s glories.

In the Purusha Sukta the contemplation of the Lord 
alone is laid down as the path to immortality. Another 
Sukta says, “ Those that worship and contemplate Sri attain 
immortality.” Naturally the two sets of texts may cause a 
doubt to the ordinary enquirer. Taking up that position 
Arjuiia inquires about it with a view to learning special 
reasons for the preference.

Arjuna said : Those that are always engaged 
in contemplation,—the devotees who thus with faith 
Worship Thee such, (of these and of) those who de
voutly worship the .imperishable Avyakta, which are 
the best that have known Yoga? (i.)

■ V. Thus loorship: worship in the manner laid down 
above. ( Vide verse 55 last chapter, &c.,) Thee such :  in the form 
seen and heard. The particle Evum should be construed as 
an adjunct both to the verb and to the object, Tvaam, The 
imperishallc Aiiyakta; the intelligent Prakriti who like the 
Supreme Being is eternally blessed and never a sufferer in 
Samsara and is full of glories.

It might be objected that this question cannot arise at 
all. For, that Devi’s worship is a means to immortality is a 
mere praise, according to the principle laid down in the 
X I  Chapter (55). But this objection is futile. The princi
ple applies only in the case of Brahma and other gods 
who are subject to birth and death, since their worship 
leads to finite results. Whereas “ Sri is eternally blessed,

II
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is the emtodiment of wisdom, is worSWipped by all the 
gods, great is her glory ”, Srutis state. Hence it stands to 
reason that her worship leads to immortalit}". Now therefore 
the'question is very properly raised. All this argument is 
indicated by the epithet Akshara added to Avyakta, and Sri 
is distinguished from Brahma and other gods who being 
Ksharas cannot bestow upon their worshippers the infinite 
result, I'A., immortality. The same epithet shows the ground 
of doubt and enquiry. (i .)

A. The Lord says His worshippers are superior to 
those of Avyakta.

The blessed Lord said: They who wholly fixing 
their mind upon Me, worship Me ever praclising 
Yi?ga, with perfect faith,—they are considered by 
Me the foremost among those that are endowed 
with Yoga. . (2.)

V. Ever praclising Yoga : ever discharging the duties 
withoitt any attachment to the consequences, and also deeply 
contemplating the Lord, which twofold Yoga is meant here.
Among....... Yoga: among those that are following the course
of duty and contemplation for the sake of Moksha. (2.)

A. If the worshippers of Sri or Avyakta should not 
attain to immortalit}’, the Sruti loses its force. If  they do 
attain it, the exclusive statement that the Lord’s worshippers 
alone are the best in Yoga and deserving of Moksha should 
be given up. To this question Sii Krishna replies in the 
following five verses.

They, however, who devoutly worship Avyakta, 
the imperishable, impossible to define fully, present 
everywhere and incomprehensible, unmoving, presi
ding over space and unchanging, and eternal ; (3.)

They who restraining all the senses with equally 
correct understanding of all things (worship such 
Avyakta), bent upon doing good to all beings (taking
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delight in whaf is beneficial to all beings), they surely 
come unto Me only. (4.)

V. AvyaHa ; Sri, the intelligent Prakriti herself subtle, 
presiding over the subtle matter or the non-intelligent 
Prakriti in the causal state, is here spoken of by Jhe term 
Avyakta. Worship Avyakia :  this worship, it should be 
noted, should be joined to^the devotion to Him, the 
knowledge of His supremacy and His contemplation. 
Incomprehensible :  because innumerable are the attributes of 
excellence. Unchanging:  not changing her place or posi
tion with regard to the Lord on one side and oh the^other 
to all finite beings. Kiita: or Avydkrita Alcdsa is space. 
Eternal :  unmodihed. liestraining all the senses :  withdrawing
them from their objects. With egnally......things :  (as laid
down in the sixth chapter) having properly understood every 
thing.

P'urther the following is impressed ©n us by this reply. 
As convej'ed. by the Sruti, &c., the worshippers of Avyakta 
may also obtain Moksha, but it invcflves very great diffi
culty, whereas the Lord’s worship does not. Hence these 
are to be placed higher in the scale.

The several epithets to Avyakta are intended to convey 
the possibility of attaining Moksha by her worship. (3-4 )

A. If the worship of Avyakta should also bring them 
to the Lord, how does that make the Lord’s worshippers 
superior ? In answer Sri Krishna says;

Very, very great are the pains to be undergone 
by those whose mind is devoted to Avyakta, for the 
way through (the worship of) Avyakta is hard (to 
travel) for the embodied. (5.)

V. Wh(se mind...Avyakta; t.e., to Avyakta alone as sepa
rated from the Lord. Avyakta ; is an adjective qualifying 
Gati or way. It implies the worship gf Avyakta is a means.

The different steps difficult to gain on this course are : 
(t) The devotion and vigilance conveyed by the particle Fari 
in the predicate, (2) The complete restraint of all the senses.
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(3) The due regard for everything. ( 4̂  Seeking to be 
kind and useful to all beings without which Devi does not 
shed her grace on the devotee. H er grace not secured, uo 
grace of the Lord, In the absence of His grace there is no 
attaining to Him. Thus the approach to the Lord through 
Avyakta is wrought with very great pains. ( 5.)

A. “ In worshipping Me there is uo such trouble,” says 
the Lord.

But they who reposing all their actions in Me, 
seeing Me the Supreme, worship Me contemplating, 
their contemplation not at all turned to another; (6-) 

Of them that have thoroughly given their mind 
to Me, I ere long become, 0  Partha, the protector 
from the ooean of life aud death (birth and death).

(70
V. (6) Bid: shows the course to be laid down is far

different from the afoYesaid. lieposing....... in  M e :  thinking
the absolutely independent Hari stands iu their self aud 
causes them, the agents under His control, to do acts which 
constitute His worship. This is doing all duties aud offer* 
iiig them to the Lord. Seeing M e the su p rem e:  fully under
standing that I am the Supreme Being, the Ruler of all.
T heir contemplation....... another :  i.e., turned to the Lord alone,
but not to Devi also.

Here, by saying ‘‘ worship Me ” the difficulty of intense 
devotion aud vigilance is seen to be absent. Similarly 
special restraint upon the senses, &c., are not required for 
securing His grace. Thus the Lord’s worship involves much 
less suffering.

(7) Further by the expression ‘ ere long ’ it is 
suggested that with the pains or with much less than what 
is necessary for obtaining the Aparoksha or the direct vision 
of Devi, one can see the Lord.

Samuddharta ; one who lifts up, />., the protec
tor from a difficult situation. By the clause ‘ I  become the 
protector,’ k  is made known that even in the absence of the

    
 



xn.] BHA0A7AD OITA. 289

same restraint on the senses, &c., the IvOrd like Devi does not 
overlook the votary; on the other hand, the Dord Himself 
takes care to enable him (_the votary) to properly work out 
the means and become accomplished of his main object, j 
Hence the greater facility in worshipping the Dord.

In verse (6) when the worship of Devi is said to 
involve gfeater pains, it is generally suggested that the 
course of worshipping the Dord and obtaining His grace is 
possible to go through with less stringent conditions of 
Achara. Therefore by the latter half another reason may be 
seen for the superiority of this course. Not at all turned to 
another : another, Dakshmi or any other god, t.e., perceiving 
the absence of absolute independence or not being an 
attendant of the Dord on the part of Lakshmi or the gods. 
The meaning of the expression is : ‘ Contemplation which 
consists in thinking and realising that Lakshmi, Brahma and 
the other gods are under the Lord’s coi^trol and are His 
attendants ( Sutra—).

Again the expression ‘ ere long, ’ conveys that when the 
Lord is thus worshipped and also Lakshmi along with Him 
Moksha is soon attained. In the matter of worshipping Devi 
separately these are the stages ; ( i )  the worship of the Lord, 
in some degree, (2) the worship of Devi separately for a long 
time ; (3) then again the contemplation of the Lord together 
\vith Devi without interruption ; thereafter the attainment 
of Mukti or release. Hence it is a long winding course, 
and short enough is the course of devotion to the Lord.

(6-7.)
A. “ As just now explained, the worship of the Lord 

being most efficacious, do thou follow it. That not being 
possible, take other steps by which it may become possible,” 
says Sri Krishna.

On Me alone fix thy mind, in Me let your 
reason abide ; thereafter, no doubt, thou shalt live in 
Me alone. (8.)

V. Contemplate Me only. Increase thy knowledge 
of Afe; when thou ha.st thus known Me, thou shalt live in Me,
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i.e., attain to the state of perfect blissfulness unassailed by 
misery. . (8.)

Or if thou canst not steâ lily fix thy mind on 
Me, seek then to reach Me by means of constant 
practice, 0  Dhananjaya. (9.)

V, By means................pry,ctice : of withdrawing the mind
from other things and concentrating it on the I,or3 . (9.)

If thou art not able constantly to practise even, 
be it thy chief thing (aim) to do duties towards Me; 
even (by doing duties for My sake) thou shalt obtain 
the reward (lit. what is sought after). • (10.)

And if thou art unable to do this even, follow 
My yoga ; then with the mind under control, do thou 
give up attachment to the fruits of all actions, (ii.)

A. In the absence of Dhyana (contemplation) Guana 
or wisdom is to be sought after. Even if that is not to be 
got, the means of constant practice is proved to be the beste>
course

Better indeed is wisdom than constant practice; 
Dhyana (contemplation) surpasses knowledge ; than 
Dhyana, the renunciation of the fruit of action; 
than renunciation, (the direct realisation); then Peace.

(12.)
I V. Than the constant practice with no knowledge, 

^Knowledge is better. Than mere knowledge contemplation 
•(with knowledge is better. To such contemplation, i.e., to con- 
s^emplation with knowledge for some^emjs, renunciation of 

fruit is preferable, i.e., contemplation without anj attachment 
to fruits is preferable. Than renunciahon, ^ c . than contem
plation without the desire of fruits, the direct realisation of 
the Lord is greater. Then, after realisation Santi, i.e., peace 
eternal, OTz., Moksha results. • (12.)

A. Some qualifications besides those given in verse 6 are 
given in detail in the following verses,

    
 



Xir.] » THK BHAOAVAD GITA. 241
He who does not think evil to any being, who is 

friendly and full of compassionf, without attachment 
and egoism, equal (possessing equanimity) under 
pleasure and pain, and is forgiving, ever content and 
practising the yoga of duties and contemplation, 
with the mind restrained firm in conclusions, who 
with the mind and reason (Buddhi) entrusted to Me 
becomes My devotee,— he is beloved of Me (13-14.)

V, Finn in conclusions : whose conclusions with regard 
to truth are not assailed by doubts as to their accuracj',

(13-14)
And he of whom the world is not afraid, who is 

also not afraid of the world, and who is free from joy, 
anger, fear, and agitation of mind,—he is beloved of 
M e . ■ ( 15 .)

Jay (JEarslia): an ardent desire for what is unrighteous.

He who wants nothing, is pure, capable, indiffe
rent, untroubled, renouncing every undertaking be
comes My devotee,—he is beloved of Me. (16.)

V. Who v-ants nothing -.—Except the grace of the Almighty 
God. Pure: in and out. Capable '{Dahsha) : able to di.s- 
charge the godly duties well. Indifferent: overlooking good 
or evil that another may do. UntroiiMed : without feeling any 
pain at the malignity of* others, denouncing every 
vndertaling : Tenouncmg every undertaking which may
not please the Almighty Lord Vishnu; (2) renouncing 
Abhimana or his own agentship in every undertaking ; (3) 
renouncing the fruit of every undertaking ; (4) offering 
every undertaking for the acceptance of the Lord. (16.)

A. In the previous stanzas the use of the participial 
adjectives might be mistaken as referring to the Bhaktas in 
the pSst only. So Sri Krishna explains the same more plainly 
in the following.
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He who neither loves nor hates, nor grieves nor 
desires, who renounces both the auspicious and the in
auspicious, and is full of devotion to Me, he is beloved  
of Me. (17O

V. Neither Loves, : the negative added to the preFeiit- 
teuse gives the sense of ‘ nev̂ er The auspicious: except 
knowledge, devotion, r«7Va9ya (reiniuciation), &c. (17 )

Equal to the friend and foe, also in honour 
and dishonour, the same under heat and cold, plea
sure and pain, destitute of attachment; (iS-)

He for whom praise is equal to reproach, who 
being silent is satisfied with something or other, 
who without any fixed abode is of unshaken conclu
sions and full of devotion, that man is dear to Me.

(19.)
V. Under heat, '̂c. : feeling no exhilaration or depres

sion from the pleasures and pains produced by the ohjed'S 
experienced. Destitute of attachment : to the' fruit of action. 
Aniketa also means ‘ abiding in the glorious Lord '(A. : 
Vishnu, God): Unshaken conclusions : conclusions not sha
ken by fallacious reasoning.

The repetition of the expression ‘ My devotee’ conveys 
that devotion should preponderate over all other virtues 
recommended here. The equality that is often mentioned 
here consists in the absence of jo)-, &c. (19.)

A. Sri Krishna couclude.s by stating that he who com
bines in himself all the aforesaid virtues together is most 
beloved of Him.

Now those Bhaltits (devotees) who with faith 
earnestly adopt this course leading to Bharnui 
and immortality as stated above, I being their sujDreme 
object, those devotees are most beloved of Me. (20,)
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V. Bhanna: supporter, the L o rd ; hence figura- 
tiv’ely duty or righteousness is also called Dharnia. Dharmya : 
what leads to Dharma. Amrila is used in the sense of what 
leads to immortality. (20.)

Thus ends the Twelfth Adhyaya of the Upanishads of the 
Bhagavad Gita entitled “ the BhaJdi Yoga.”

    
 



TH IRTEEN TH  ADHYAYA.

This Chapter is devoted to summarising what has leen  
taught ill the first twelve chaplers. To the close of the sixth 
chapter means to knowledge and wisdom is treated of. 
In the second especially,'the soul has been shown to be of 
eternal existence.' In the Adhyayas 7 to 12, the nature of 
the Supreme Being has been described ; especially in the 
Seventh the Kshetra or the abode of the Supreme Being has 
been treated of. The information thus scattered in different 
corners is collected to facilitate its easy grasp and presented 
in the form of rfeply to Arjuna’s inquiry.

Arjuna said : Prakriti and Purusha, Kshetra and 
Kshetragna as well, Gnana and Gneyaj (all) this, 0  
Kesava, I wish to understand. (i.)

V. Turutlia : the soul. Gnana : that which leads to know
ledge. Kshetragna ; the knower of Kshetra. ( i.)

A. B'rom the foregoing it appears that a knowledge of 
the nature of the glorious Lord is means to Mukti and so 
its treatment is necessary and proper. Why should Kshetra be 
described as seen from verse 6 ? The question is not correct. 
The necessary knowledge is of the Lord as Kshetragna and 
towards such knowledge it is necessary to know Kshetra 
first. Accordingly Kshetra, is named and Kshetragna is 
pointed out to be the Lord.

This body, 0  Kaunteya, is called Kshetra ; Jiiin 
that knows this they call Kshetragna,— thnj that 
know it. (2.)

V. This loJy ; Avyakla, Mahat, Ahankara, &c. The Lord 
being present in these (Kshiyate: is being dwelt in), Kshetra 
is so called, because Kshetra =• that in which He is present. 
That Jenmve this ; this Avyakta, &c. Those who know what
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Kshetra is, call Eim Kshetragna, Him who present in this 
body, &c., knows everything about them. The word Sarira, is 
here’ used to denote Avj'akta and its modifications, 
because Avyakta becomes . modified into a body with 
which Jiva is invested and which is the source of all his 
trials and sufferings. The etymology being shar : pain, from, 
the root skn ; and Ira : that which gives. From this explana
tion it w’ill be seen how the term Sarira is made to convey 
all that is meant by the word Kshetra and it does not denote 
,a part of what is meant by Sangliata in verse 7. (2.)

A, Since Jiva also seems to know something of Kshetra, 
is he also to be taken by the term Kshetragna ? In reply Sri 
Krishna says :

And know Me alone as Ksjietragna.in all Kshe- 
tras, O Bharata, the knowledge of Kshetra and 
Kshetragna is concluded to be the knowledge of Me. 
'   ̂ 0 . ’)

V. In all Ksketras : in Avyakta, Aa. The Icnoidedge of Me : 
the proper and correct knowledge with regard to Me. By 
the expression ‘ in all Kshetras ’ this is implied; vjz., that 
the Avyakta and its modifications spoken of as Sariraare,also 
called Kshetra because the Almighty Tord dwells in them.

\Vhat is that Kshetra, what properties it has, what 
is it the modification of, and from whom it derives its 
activity (impulse), who He is, of what great power 
He is,—(allj this briefly hear from Me. (4.)

V. That Kshetra : which has been so called on account 
of the Almighty dwelling therein ; which has been also called 
Sarira, on account of its being the source of trial and suffer
ing through the corporeal body, its effect. Fat (going), at the 
end of the first half, is the present participle from the root, 
i.e., to go. Wlho He is ; He, the impeller. (4.)

A , To ensure belief it is pointed out that the informa
tion offered is supported by author,
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By Risbis it Is sung in many ways ; by the diffe
rent Vedas also separately and thoroughly proved to 
be true ; by the words of Brahma Sutras full of 
reasoning. (5.)

A. The first two questions are replied in the following.

The great Bhutas (elements), Ahankara, Buddclhi 
and also Avyakta ; the organs one and ten, and the 
five objects of sense. • (6.)

V. The great elements : the wellAnown five : ether, air, 
fire, water, and earth. Ahanlcara : also implies Mahatlatva, 
Both these are principles of matter next in order to tlie three 
Gunas. JBuddhi-. a special inner facult\'. .4 fya/i î : therootpriu- 
ciple of matter composed of Satva, Rajas and Tamas. Tlie 
organs are ten, five of sense and fiv'e of action ; and the one 
is Manas or the mind, the master-sense. The five ohjeds of 
sense : sound, touch, Colour, taste and smell. The Bhuta, itc., 
should be taken as class names connoting different commun
ities of attributes. That is, the terms are so chosen as to 
convey the essential attributes of the things along with their 
denotation. In ordinary language these terms name the 
thingk aud also tell us what their peculiarities are. (6.)

A. The question about the modifications or vikaras of 
Kshetra is answered thus : *

Desire, aversion, pleasure and pain, the body, 
intellectual pervasion, courage : now this Kshetra is 
briefly described tdong with its T ik a ra a  or modifica
tions* ‘ {7.)

V. It being necessary to know the presiding deities 
over the Bhutas aud modifications, they are given in the 
commentary thus : Ether—Vighnesa ; Air—Marichi born of 
MukhyaVayu ; Agni—the god Vanhij Water—Vanina ;Bhu- 
mi or Earth—goddess Dhara; Ahankara —Siva; Mahattattva— 
Brahma ; Buddhi—Uraa ; Avyakta—Sri or Eakshmi ; Of the 
senses the mind is presided over by Skanda, the ear by the
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Moon, the touch by Mariit, the son of Vayii, the eye by Surya, 
the sun, the tongue (taste) by another form of Vamna, the 
nose or the organ of smell by the two Asvins, Vak or speech 
by Agni, the hands by two Maruts, sons of Vayit, feet by 
Yagna and Sanibhu, sons of Sachi, Payu by Y am a; UpastJm by 
Siva and Manu. In the five objects of sense there are five 
sous of Siva. Desire, Sri and Bharati; aversion and pain, 
Kali and Dwapara, Dhriti or firmness, Sarasvati and Bharati; 
Chetaua or intelligence, Sri. Other souls are connected 
with the body or Sanghata. Sanghata means collection or 
combination, j.e.,ofall the above mentioned principles. Hence 
it means the body. These presiding deities and souls are also I 
included under the denotation of the word Kshetra ; for the) 
Almightly Ruler abidej^jn them also and directs them. (7.)

A. Before explaining the point “ From whom it derives 
its impulse,” it is necessary to understand “ who he is and 
what his powers are.’’ But the explanation of the latter points 
not being easy to grasp, some steps necessary for obtaining a 
knowledge of the omnipotent Ford are first shown in the 
following five verses.  ̂ ^

Absencê of self-praise, absence of pretentiou^ess,
harmlessness, forbearance, straightforwardness, ser-'' 
vice of preceptors, purity,̂  steadfastness, especially' 
restraint of mind. (8.)

Absence of attachment to the objects of sense, 
absence of pridc( constant perception of the miserŷ  
and evil of birth, death, old age and disease. (9.)

Absence of attachment, absence of intense at-> 
tachinent to sonŝ  wives, houses and other things ; on 
the coming of the desirable and the undesirable, to 
regard them alway.s equally; /  (to*)

And devotion to Sfe, which, not directed to any 
other, is unswervinĝ ; dwelling in a secluded and I10I3/ 
spot; absence of delight in the society of people, f 11,)
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To be always bent upon the knowledge of Atman, 
toTnquire Jiito Sastr^ leading to direct realisationj 
this, it is said, is knowledge j wbat is other than this 
is no knowledge. ' , (12.)

V. (8) Bamlha: pretentiousness is to show oneself to be 
important or great when he_ knows himself to be little* 
Straight-forwardness (Arjava) : to be the same in thought, word 
and deed in the practice of virtue (in his course of righteous
ness). Sen-ice of preceptors: to attend upon, to worship and be 
serviceable to men of great wisdom. Purity : both in and 
out, I.0., to cleanse one’s body with water and earth as laid 
down In Smritis and to keep the mind engaged in pure 
thoughts. Steadfastness! not swerving from the path of virtue 
on account of fear, &c.

(9) Alienee of pride’, absence of delusion caused by 
thinking that he possesses high qualities.

(10) Absence....... intense attachment : These are two stages
of the same attachment, differing in their effect. On the
coming of....... equally : to be without exultation or dejection
when the desired end is attained or lost or when the uu- 
desired evil befalls him.

(11) Not directed to any oilier : not referring to Rama. 
Brahma or any other by thinking them supreme. That is, the 
intensity of devotion to the Lord should be secured by 
clearly seeing that no other is supreme, and Rama, Brahma 
and all others are only the attendants of the Almigh'y Rord. 
Hence the devotion becomes unswerving.

( 12) Tittvagnana; is the knowledge of truth, i.e., the direct 
realisation of the Lord ; for this purpose Barsnna, study and 
investigation. This : all the twenty attributes enumerated or 
collectively referred to by the pronoun. Knowledge : that 
which leads to knowledge. No Knoivledge ; no means of 
arriving at the true knowledge.

Or the pronoun this may refer to the last step, the direct 
realisation; then the word ‘ knowledge’ is used in its simple 
abstract sense. In the last clause the word knowledge •
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should be taken in both the senses. Similarly the last step 
is the direct realisation and for that purpose the study of 
Sasfras leading to it. (8—12.)

A. Having thus shown what knowledge and its mean
ings are, Sri Krishna goes on to show “ who He is that 
should be known and what His powers are.”

What I shall declare as the thing to be known, 
having known which one attains Moksha (immorta
lity), is the perfect Brahman, destitute of all that has 
a beginning ; it is called neither Sat nor Asat. (13.)

V. In the second clause ‘having known which, &c.’ is 
intended to interest the student in the subject matter. Perfect 
Prdhmnn, §r. is the answer to the query ‘ who He is ? ’ When 
it is named Brahman, the thing is of course known. When it 
should be said, ‘ I t is I ’ the statement in the third person is 
like the one in the Eighth Chapter meant to be so interpret
ed as to yield the same sense; t.e., that the speaker Sri 
Krishna is Himself Para Brahman. The other epithets to 
Brahman indicate the answer to the question, ‘ What His 
powers are,” All that has a heginning : the body, the organs, &c,, 
i.e., Brahman is destitute of the material or non-intelligent 
body, organs, qualities and action.

To prevent the mistake that the Eord also is one of the 
things denoted by K shdra  and to show for what special 
reason He is spoken of as Kshetragna, the last clause is 
added. That Brahman is not Sat or manifested effects of 
Prakrit! composing the world; nor Asat or unmanifested 
cause, viz„ Prakriti. That is, Brahman is entirely different 
from the subtle material cause, vis., Prakriti in its causal 
St »te as well as from the manifested or gross things of the 
world, r*

The terms ‘ Sat ’ and ‘ Asat ’ may also be taken in the 
sense of Murta and Amiirta (vi'le Appendix.)

A. How does Hari altogether differ from the worldjand 
why ?

32
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Everywhere it has hand and foot; everywherd". 
it has the eye, head, and face ; everywhere it has the 
ear; it remains encompassing all in the world. (14.)

V. Everywhere: in all its members, r'.e.,at every point of 
space which Brahman pervades. ‘ It has hand and foot ’ 
means it has the power to accomplish what hand and foot 
can ; for instance, Balarama and Krishna said to be Sukla and 
Krishna Kesa of the Almighty Kord are observed to display 
omnipotence, &c. So everywhere it has the power of seeing, 
and so on.

Brahman perceives every object by every member, and 
does everything similarly. Or it may be expressed thus. 
The hands and feet, the eye, the head, &c., of Brahman are 
at every point, in all places doing everything and encompas
sing all. Even within anatom Brahman pervades and there 
He exists with hands, feet, &c., on such a minute scale that 
they are all minuter than an atom. Besides, Brahman per
vades everything with innumerable forms" (14.)

It illuminates the pow'ers of all the senses ; it 
is destitute of all the organs (formed of Prakrit!) ; it 
is unafifected, it enjoys everything (devours every
thing), [it supports everything], it is without quali
ties (of Prakriti); and it enjoys all excellence (‘l.t-i., 
all excellent qualities.) (15.)

V. Unaffected : by the consequences of any activity; for 
Brahman is perfect and does nothing for its own sake, (15.)

It is inside and outside all beings ; it is unmoving 
as well as moving ; being very subtle it is incompre
hensible; it remains far and near. (*6-)

V. Unmoving : incapable of being changed, muriinj : 
everywhere, i.e., all-pervading. Being very subtle : being a 
substance which does not offer resistance to other things 
coming in contact with i t ; heuce it is not comprehended or 
even perceived. Being everywhere it remains both fa r  and 
near, (l6.)
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U n d i v i d e d  it  is  i n  a l l  t h e  s e p a r a t e  b e i n g s  a s  if 

it w e r e  a  d iv is ib le  t h i n g  ; i t  is  t h e  s u p p o r t  o f  b e i n g s ,  

it is  t h e  s w a l l o w e r  a n d  t h e  p r o d i i e e r .  I t  is  to  b e  

k n o w n  a s  ( s u c h ) .  ( 1 7 . )

V. As if it were, : to the ignorant Brahman seems 
divisible matter, not really,.divisible. T/ie swallower-, of 
everything during Pralaya or destruction of the world. The 
prodw:er: the creator ; the period for creation returning,

It is also called the light of lights ; one that is 
beyond Tamas, wisdom, the known, the goal of 
knowledge, and it is seated in the heart of all. (18.)

. V* The liijht of lights: that gives light even to the great 
luminaries Sun, Moon, &c.. Beyond Tamas ; ( i)  not subject to 
the influence of Avyakta or Prakrit!, (2) not subject to 
Mrityu or death or ignorance. Wisdom: a shining one. 
The known : that which knows itself. This epithet may also 
apply to the soul, but the self-realisation is in the gift of the 
absolute Lord. '  — —  _  ^

In reply to the common objection that the same thing 
cannot be the knower and the known it maybeinoted that 
the supreme nature of the Lord makes it possible.  ̂ Hence 
His glory. The goal of knowledge ; the thing to be reached by
means of Aparoksha Guana or direct realisation. It is seated
.......all-, for the sake of facilitating contemplation {vide Sutra
—). Since the all-pervading Hord is declared to assume 
forms more minute than an atom, the epithet, moving in 16 
is also intelligible. (i8 .)

A. In concluding the teaching, the knowledge of it is 
extolled thus;

Thus Kshetra as well as Knowledge and the 
Thing to be known have been briefly declared ; My 
devotee having well understood this becomes fit to 
take his stand on Me. (f9*)
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V. Kshetra: it has been explained as the great elements, 
&c. The changes caused by it have been given as desire, 
Src.

The term Knowledge here means knowledge as well as 
the means to it. The means has been stated as the absence 
of self-praise, &c. The immediate step for direct realisation 
has been mentioned as the study of Sastras. Similarly the 
Gneya has been briefly explained. > (19.)

A. When the nature of the Impeller has to be explained 
after stating His glory and power, it is necessary first to 
know what the impelled is, so that the Impeller may be 
-known. Purusha, &c., included under Kshetra being the 
impelled are now explained.

Prakriti and Purusha, know both these to be 
destitute of beginning. Know thou the modifica
tions and qualities to be born of Prakriti- (20.)

V. This is the detail to be given with reference to the 
question “ of what description the Kshetra is.” The present 
details might have been given after the verse 6. But they 
have been reserved to this place to facilitate the understand
ing of the nature of the Impeller. By the term Prakriti are 
to be taken the twenty-five principles or Tattvas enumerated 
above. By modifications, desire, &c., all the modifications of 
Prakriti. By Purusha Jiva is meant here. Similarly what
ever is born of Prakriti or effected out of it or its modifica
tion, viz., Satva, Rajas and Tamas are to ibe understood as 
such. The drift of the whole is : All intelligent and non- j 
intelligent beings other than the Supreme are included under/) 
the impelled.

Another interpretation. Prakriti denotes both the in
telligent and non-intelligeut Prakriti. Purusha denotes both 
the soul and the Supreme Being, All these are to be under
stood as eternal. The modifications and the qualities should 
be known as the effect of Prakriti. (20.)

A. How the Vikaras or modifications are the effect of 
Prakriti is shown in the following.
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Prakriti is declared to be the cause> the effect- 
(the body), the instruments (the organs), the agent- 
ship (in the soul). And Purusha is declared the 
cause of the soul’s experiencing pleasures and pains.

( 2 I .j
V. The ageutship {in the sov})'\ the power which the soul 

has in making use of the body and the organs he is invested 
with. Of the soul’s experiencing, -̂c., of the experience which 
the soul has by realising the pleasures and pains as his own. 
Purusha, the glorious I,ord brings about such experience to 
the soul.

Hari, the cause of all, is no doubt also the cause of the 
soul’s body and the organs and of his being an agent; next 
similarly the intelligent Prakriti is also the cause of bringing 
to the souls the experience of pleasure and pain. However 
the intelligent Prakriti’s activity towards this is very limited, 
much more limited than the activity in respect of producing 
the body and the organs and in enabling the soul to work 
with them. Hence with reference to the greater proportion 
of her own activity in this sphere the distinction is drawn ; 
and Purusha is especially declared to be the cause of the 
various experiences. This idea is suggested by the repeti
tion of the predicate twice over.

Another interpretation. (Non-intelligent) Prakriti is the 
cause in modifying itself into the body and organs. Purusha 
or Jiva is the cause or the agent in the matter of experien* 
cing pleasures and pains. (21.)

A. It has been said that Jiva enjoys pleasure and pain  ̂
being related to the body and the organs, the product of 
Prakriti, and that Deva and Devi impel them. But all this 
does not seem sensible; for the relation of Deha or body 
and spirit, &c., is a mere Illusion, To refute this view Sri 
Krislina says :

Purusha (Jiva) standing in Prakriti indeed ex- 
perieuces the qualities or the results proceeding 
from Prakriti; the attachment to the qualities (Satva,
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Rajas and Tamas) is the cause for his going 
through births in good and evil wombs. (22.)

V . Standing in Pralcriti : imprisoned in the body and the
Organs, the product of Prakriti. The qttaJites.......from Prakriti:
pleasures and pains resulting from the bondage of Prakriti. 
By the particle Hi (indeed) is indicated the relation of the 
body and the soul and the consequent experience are mat
ters of unmistaken observation. Hence they cannot be 
mere illusion. The latter half shows how the pure Jiva has 
come to be in Prakriti. (22.)

A. The attachment to Satva, &c., is after all a mediate 
cause of Jiva’s passing through good and evil wombs. 
Even there the absolute cause is the Eord Himself. This is 
stated in the following;

Paramatman (the supreme intelligence), the 
omnipotent Lord, is the Providence that impels, tlie 
most exalted witness, the support, enjoying the 
good essence of all action ; so He is called Purusha 
and He is even declared to be in this body and is far 
different (from it). (23.)

V. Anumanta: ( i )  he who constantly considers what 
has to be done; (2) he who impels with forethought and ac
cording to his pleasure. Upadrashta : Upa = exalted above 
all others ; Drashta «on e who sees, a witness. He is even......
body, i,e., as Stated inverse (3 ) Briefly the answer is the 
Kshetra derives its impulse or activity from the Supreme 
Being who is the'most exalted witness, &c. (23.)

A, What does the knowledge of Prakriti and Purusha 
lead to ?

He who knows this Purusha and Prakriti to
gether with their characteristics, in whatever state he 
may be,—he is not born again. (24-)

V. He who, &*c. The eligible who knows by study and 
precept the Supreme Being and the soul on the one hand
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and the intelligent and the non-intelligent Prakritis on the 
other, together with their powers and peculiarities, and then 
directly realises them all,—he does not again suffer the paius 
of birth, i.e., he attains Moksha even if he should have strayed 
from the path of virtue ( Vide Sutra). (24.)

A. What is the important sf̂ ep towards seeing the Su
preme Person, &c. ?

By means of contemplation some see Atman 
through Buddhi in their own body ; some others by 
means of Sankhya ; and still others by means of 
Karma or duties, (25.)

V. Some who have studied and thought directly enter 
upon the course of meditation and see Brahman within their 
own body. Those that have not attained that stage or are 
unable to contemplate at once first trj' to obtain the know
ledge of the Tord from the Vedas—which knowledge is here 
denoted by the term Sankhya—and then resort to contem
plation and see Brahman, Thirdly, those that have no study 
whatever perform duties, thereby acquire knowledge and 
ability to contemplate, and then see Brahman.

Another interpretation. Some (Rishis) having known 
Hari by their inborn light of wisdom as well as by study see 
Brahman in their heart with their mental eye, and directly 
realise Him.

The force of ‘ some ’ is that some sages like Narada see 
Brahman both within and without. Some others, is., the gods 
see Atman by means of their inborn and glorious wisdom ; 
contemplation being unnecessary and the grace of the Lord 
having shone upon them, they see the Lord within and 
without. Still others, i.e., the foremost of Kshatriyas and 
Princes by means of Karma, i.e., Aswamedha and other sacri
ficial duties, together with some study and innate wisdom 
always think on the Almighty and directly see the Lord 
who is pleased to present Himself at the sacrifices to accept 
their offerings. In the latter cases study and the innate 
wisdom being very limited are not directly mentioned. (25.)
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But the rest (men) who cannot thus know, hear 
(learn) from others and contemplate, and even those 
devoted to learning and the knowledge by study 
surely cross over death (Sams r̂a.) (26.)

V. Men have not the strength of inborn wisdom ; 
they study Sastras, and learn from others the nature of the 
Lord and contemplate Him. Their inborn light being little 
they must hear and study a vast deal, and thereupon they 
surely cross over Samsara. (26.)

A. The description of Prakriti, Jiva and Iswara_ is re
sumed in the following:

Whatever being, moving or unmoving, is born, 
know thou, O Chief of Bharatas, it iS from the 
combination of Kshetra and Kshetragna, (the intel
ligent Prakriti and the Supreme Lord), (27.)

V. This is also an explanation of saying that the Lord 
is the independent and absolute cause of the soul’s passing 
through different births. (27.)

A. In verse 3 the Lord has declared Himself as being 
present in every body. But this is not acceptable; for if 
He were, the bodies differing in several respects, there must 
be difference in the forms of Hari present in them, and 
dwelling together with the suffering soul He might also 
be subject to suffering. To refute this objection Sri Krishna 
says :

He sees (the truth) who sees the Supreme 
Ruler standing in all beings to be the same, and sees 
Him within the perishing to be unperishing. (28.)

V. In all beings : that are different from each other as 
lower and higher, inferior and superior. The Supreme Euler : 
one who is of incomprehensible powers. To be the. same to 
be subject to no difference whatever ; to be everywhere the 
same Supreme Being, perfect in all excellent qualities. 
Within the perishing ; within the beings subject to the evils 
of pleasure and pain, birth and death, &c. Unperishing : not
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subject to such evils. He who perceives Brahman to be
such though present iu all beings, is the one that has true
perception or wisdom. (28),•  •

A. The importance of seeing Brahman equal in every
thing is pointed out thus :

Indeed, seeing the Lord well-seated every
where to be the same, he does not ruin his own self 
with his own Buddhi or]thought; .thence he attains 
the highest goal. (29),

V. Well-seated: present everywhere as the perfect. 
Brahman, full of all excellence and destitute of all defect 
Does not.. .self; does not pave his way to hell. Thence, &c. : 
from such cqjrect knowledge he goes to Mukti. (29.)

A. If  the Supreme Ruler is independent of Karma, the 
sole Cause ot the souls’ passing through different wombs then 
there is partiality attaching to Him. But if He acts rela
tively to Karma, then He is not the sole cause. F o r the 
Agent of that Karma would have to be granted a separate 
and independent existence. To refute the objection Sri 
Krishna says;

And he sees vt'ho sees that all actions performed 
are begun and done by the Lord Himself and also 
that Paramatma (the Lord) is without a maker. (30.)

V. PmkrUya : is an indeclinable past participle from 
Pra t  Kri (to begin). The idea is : the Lord has under His 
control both JLva and his Karma. At particular times 
He brings into play some past Karma of the soul and makes 
him act according to its force. Thus all actions are under 
the direction of the Lord who has no maker, superior to 
Himself. He who sees the Lord to be such is the man of 
true understanding.

Another interpretation. Now the result of knowing 
the Lord to be the absolute cause as stated in verse 23 is 
given. Now Prakritya is the instrumental singular of 
Prakriti. As before ‘ and ’.(Cha) implies the expression ‘ by 

33
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the Ivord.’ To translate again : He who sees all actions are 
brought about by the- I<ord through the instrumentality of 
Prakriti and sees that he is no independejit agent,—he is 
the man of true perception and he will ere long see the Lord 
Hari {Vide Sutras*— ).

Hari is absolute ; there is no maker above Him ; there 
is no partiality or cruelty attaching to Hari since He does 
and causes everything to be done according to the previous 
Karma of each soul, the existence of which lies in His power 
{Vide Sutra^-----■). {30.)

A. It is necessary to know the Lord not only as the 
impeller of eveiything but, according to Sutra, also as the 
support of all, &c. This is said in the following verse.

When he properly perceives the separateness 
of souls from each other and from Hari, and the 
soul’s abiding in the One {t .e . , in Hari alone) and 
from Him alone tbe e.xpansion,'—he then attains 
to Brahman. (31.)

V.- Frorn, IIim.....,Eiipans{on: the origination of all 
beings from the I<ord only. Properly perceives: properly; 
according to the gradation and peculiarity of origination in 
each case. (31.)

A. It has been said that, though present in every 
being, the Lord is unperishing. But it seems the connection 
with body might bring about change, decrease, &c. But Sri 
Krishna shows the reason for the absence of any such 
change or attachment to consequences.

Being beginningless and free from the three 
Gunas, Satva, &c., this Paramatma is changeless; 
though present.in the body, O Ivaunteya, He neither 
does, nor becomes attached to the consequences. (32.)

V. Though this Paramatma of whom we have been 
speaking is present in everybody. He is not subject to any 
change, since He has no beginning and is not limited in 
power by the three Q unas; neither is B e  affected by any
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anxiety, pain or misery. He is said to do nothing, for His 
action is not like that of any finite being.

The reason that He has no beginning should be qualified 
by the clause ‘ He who is a positive existence.’

“ All this indeed is Brahman,” “ Purusha alone is all 
th is: ” These and similar statements seem to convey that 
Vishnu is identical with all the intelligent and non-intelli- 
gent existences, a view adopted by many thinkers also. In 
the face of this how to understand the separateness of Vishnu 
from all other beings ? In reply Sri Krishna points out with 
a reason that such a view arises from want of correct insight 
into the spirit of Srutis. Now one of the negatives is to be 
construed with Sarirastha. The ideas are as follow.

This Paramatma is not even Sarirastha, i.e., is not the 
Jiva who attached to the body experiences pleasure and pain, 
&c. When He is not even the dweller of the body, certainly 
He is not the non-intelligent body or matter. Whence is 
this ? For Hehas no beginning, the beginning of receiving
a corporeal existence like Jiva. Being free from ithe three 
Gunas He is not subject to the decay or change affecting 
that body. He does everything for. He is the doer of a ll ; 
but He is not attached to the fruits; so He is not the 
enjoyer of the consequences. But all these circumstances 
are reversed in the case of the Jiva. Fo r instance, as the 
Sutra says, ‘ While the Ford does act, but is not assailed by 
the results, the Jiva having no independent activity does 
not act, but acting under the direction of the Lord, is subject 
to the experience of the consequences. (32.)

A. The absence of any influence of the results upon 
the lyord is illustrated in the following.

Just as Akasa present everywhere does not 
become affected by reason of its subtle nature, so 
also Atma (Paramatma) is unassailed though in 
every kind of body. (33

V. Akasa : being subtle, i.c., an unresisting substance 
does not become affected wherever it may be. So Paramatmg^
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may be present in the body of a superior being or in that of 
the inferior ; wherever He be, that has no influence upon 
Him. (33.)

A . In the following is illustrated the importance of 
Kshetragna who, it has been taught, should be known to be 
the glorious Lord, along with Kshetra, &c.

Just as the one sun'illuminates all this world, 
so also the one Paramatma dwelling in Kshetra 
illuminates all Kshetra, 0  Bharata. (34 )

V. Kshetra: both the intelligent and the noii-intelli- 
gent entities other than the Supreme Being. (34.)

A. Sri Krishna concludes the topic of the chapter 
declaring also the fruit of the knowledge inculcated herein.

Those who perceive by th e  eye o f  wisdom 
such difference between Kshetra and Kshetragna 
and who understand That from which the souls 
obtain release from the Bhutas and Prakriti,— those 
attain to the Highest* (35O

V. Bhiita Prahriti Moksha : may also be taken to mean 
that by which release is granted to the Bhutas. (Jivas) from 
Prakriti (mundane bondage). That is, the knowledge of 
the presiding deities, 6*c., as detailed herein above is also a 
step towards release. Those who know that and practise 
attain to the Highest, viz, Brahman. (35.)

Thus ends the Thirteenth Adhyaya of the Upanishads of 
the Bhagavad-Gita entitled ‘ the Kshetra—Kshetragna Yoga’,    
 



FOURTEENTH ADHYAYA.

In verse 49 of the Second Adh}-a}’a the means of know
ledge being promised to be taught to the end of the Sixth 
Chapter the performance of duties and contempla.tion with 
the accessory steps were treated. The accessory steps are 
discussed at greater length and elucidated in the following 
five chapters.

Only when the nature of the mundane bondage is dis
tinctly seen,'an explanation of the means for release afid 
how it should be practised can be usefully given. The 
bondage is brought about by the three Gunas as stated in 
the latter half of the verse 22 of the preceding chapter. 
Therefore the state of being subject to the modifications of 
the Trigunas together with an explanation of the birth of 
beings brought about by the combination of Kshetra and 
Kshetragna and the means of getting released from such 
bondage are the topics of this chapter.

Traigunya has been briefly stated in Chapter III, and 
it is here described more fully.

To make the sulyect interesting to the pupil, its impor
tance is mentioned to begin with.

The blessed Lord said : Once more I shall 
tell thee of the foremost knowledge of all kinds 
of knowledge ; having known which all the con* 
templatists (wise men) have attained the. highest 
5 ood from hence (Samsara)* (i.)

Having embraced this knowledge they have 
become like unto Me. These are not born even 
during creation, nor do they suffer pains during 
Pralaya (dissolution of the world). (2,)

A. Sri Krishna imparts the promised knowledge.
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My consort is Mahat-Brahma (the intelligent 
Prakriti). In that I place the germ. Thence comes 
the birth of all beings, O Bharata. (3.)

V. Mahat-Brahma : the great intelligent Prakriti. Youx, 
Bharyi, wife. In that: in the intelligent Prakriti. I  place the 
ijerm: the germ are the souls Joined to twenty-four Tattvas 
issued out of Myself and placed within the womb of the 
intelligent Prakriti. There the souls obtain birth which 
consists in their being joined to a body formed out of the 
twenty-four principles (Tide Sutras). (3.)

A. Not only in the first creation these two, Para 
Brahman and Mahat-Brahman, are the causes, tu t they are 
always.

To (all) those bodies which, O Kaunteya, are 
born of all classes of beings, Mahat-Brahma is the 
womb, and I am the father that lays the germ. (4.)

A. He who perceives himself to be bound down,—be 
should himself enquire, know and adopt the means of libe
rating himself. So to kindle the spirit of enquiry necessary 
for knowing the means and adopting it, Sri Krishna describes 
how the three Gunas have forged the bonds.

The Gunas produced out of Prakriti, namely, 
Satva, Rajas and Tamas tie down the undecay
ing dweller of the body in the body, O Mighty- 
armed. (5).

V. Produced...Prakriti: produced hy differentiating, and 
brought out in part from the non-intelligent Prakriti; also 
produced at the time of creation through the agency of the 
intelligent Prakriti who divides the matter into these three 
principles by the process of differentiation. The Gunas or 
the qualities are called Satva, Rajas aud Tamas respectively 
for the reason that they are the causes of good tendencies, 
of making the creation beautiful, and of fatiguing 
the soul. The presiding forms of the intelligent 
Prakriti over these are also called Gunas and they are ; Srij
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Bhu and Durga. These three bind the imperishable Jiva to 
the body. Though all these three forms are the cause of this 
bondage, Sri is especially the cause in the case of the 
gods, Bhu presiding over Rajas, is of human beings, and 
Durga ruling Tamas is of Daityas. By the expression ‘ in the j 
body ’ the released souls are excluded. ~

A. The work of Sri, Bhu .and Durga is explained in the 
following three verses.

Of these, Satva, being pure, enlightening, and 
the absence of disease, binds (the soul) wdth the 
attachment to happiness and with the attachment to 
wisdom, O sinless one. (6.)

V. S a t v a the Satva principle of matter and Sri its 
ruler. The absence of disease : that from which disease and 
other sufferings flee. Enlightening: giving the knowledge 
of truth. . (6.)

Rajas, know thou, to be in the form of Raga or 
passion and the source of desire and attachment; 
O Kaunteya, it binds the dweller of the body with 
the attachment to action. (7.)

V. Trishna:  the desire or hope in the form ‘ May I 
possess this,’ ‘ May'this be mine.’ Eajas :  the matter and 
the deity Bhu. In the form of Edga : in the shape of arrang
ing the things created. I t : both the intelligent and the 
non-intelligent. The dweller, ^c.: the human soul.

Whereas, know thou Tamas to be the source of 
ignorance, the delusion of all embodied beings ; it 
binds them down, O Bharata, with carelessness, 
indolence and sloth, (8.)

V. Tamas : matter and the deity Durga. The delusion: 
the source of delusion. I t :  both the intelligent and the 
non-intelligent. Einds them : them, the Daitya class. (8.)

A. The nature of gatva, &c., is ghowu to bo pennnrient,
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Satva puts one into bliss ; Rajas into action, O 
Bharata; whereas, Tainas enveloping knowledge 
puts one into heedlessness also. (9.)

V. As before Satva, &c., denote both the matter and the 
deity. Also : includes indolence, &c. Enveloping knowletlge : 
obstructing the power of mind to know the truth, (9.)

A. If all the three Gunas form the cause of bondage in 
all cases, how is it that the efiect of one particular Guna 
alone is seen in each case ? In  answer it is pointed out that 
the observation is due to the preponderance of the one or 
the other quality.

Satva remains overpowering Rajas and Tamas, 
O Bharata ; Rajas also overpowering Satva and 
Tamas; likewise Tamas overpowering Satva and 
Rajas. ' (10.)

y . By the Bord’s will Satva may in certain cases over
power the other two and display its own force. Similarly 
Rajas and Tamas. Overpowering :  obstructing the force in 
the thing to produce a certain effect. The presiding deities 
remain only indifferent. (10.)

A. What is there to indicate the increase or predomi
nance of this or that Guna ? The answer proceeds thus.

When in this body there arises light in all the 
gates,—the light of knowledge, too,—then he should 
know that Satva has greatly increased. (ii.)

V. Knowledge : of sound, &c. By the particle too, happi
ness, &c., are implied. (11.)

Greed or the desire not to spend, useless activity, 
performance of Kamya Karma, absence of peaceful
ness, eagerness to gain more, these grow when Rajas 
is increased, O the best of Bharatas. (12.)

Absence of light, absence of activity, inattention
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and even misapprehension,—these are born, O De
light of Kurus, when.Tamas is increased. (13O

V. ’Absence of light: absence of knowledge coming 
through the various senses.

Such are the indicatory circumstances to know which of 
the qualities dominate at the time. (13.)

A. In the next is shown the difierence of goal or desti
nation reached by the diflferent individuals, as this or that 
quality prevails at the hour of death.

If Satva especially prevails when the embodied 
one goes to dissolution, then he attains to the pure 
worlds of those that know the Highest. (14).

V. Attains to the pure worlds : attains to the pure bodies, 
i.e., is born in the family of the pure-spirited. The highest : 
the Vishnu. (14.)

Going to dissolution when Rajas prevails, he is 
born among those attached to action ; and dis
solved during the increase of Tamas, he is born 
among the classes of deluded beings. (15.)

V. Attached to action :  i.e., to Kamya Karma or acts 
meant to yield some desires. The classes of, ^c.: the races of 
Daityas. (15).

A. The results of the action of the Satvika, &c., are 
given in the following ;

They declare that the fruit of the good deed 
is of the Satva nature and spotless ; but the fruit 
of Rajas is misery and the fruit of Tamas is the 
absence of knowledge. (16.)

V. The good deed :  of him who is born in the family of 
the wise, ilisery :  even happiness or pleasure mingled with 
misery becomes only misery. Absence of knowledge :  includes
all the effects of ignorance. (16.)

A. The same is further explained.
34
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From Satva knowledge is produced ; and from 
Rajas is produced only desine ; heedlessness and 
delusion are from Tamas, as also ignorance- * (i7-)

V. Knowledge: of Paratattva and Aparatattva, i.e., of the 
Supreme Being and of everything under Him. The detire : 
with regard to the attainment of Svarga, &c. (17.)

A. Though knowledge, desire, heedlessness, &c., are the 
product of the three Guuas, they are not the fruits or the 
ultimate consequences. Now these are stated in the following.

Upwards go those who are in Satva ; those in 
Rajas remain in the middle ; those in ignorance, the 
effect of the lowest quality, the Tamasas, go down.

(18.)
V. Upwards; to the regions called Janoloka and those 

above it. The Rajasas or those that perform Kaniya Karma 
remain in the middle, i.e., Svarga, (!?*c. go, down : go to hell. (18.)

A. Having thus explained the force of the three Gunas 
Sri Krishna prevents the possible mistake that there is 
nothing higher than the Trigunas.

When the seer (Jiva) clearly perceives that 
nothing else than the Trigunas is the modifying cause 
and also that (i.e., Myself) which is the cause 
higher than the Trigunas, he attains to the state of 
being in Me. (i9-)

V. The cause higher-, the in d e p e n d e n t  a n d  e f f i c ie n t  c a u s e .  

The state of being in Me : the b l i s s f u l  S ta te  o f  r e s t i n g  in  Me.
Another interpretation. Now the first word in the verse 

isN a = man. To translate again : When Jiva the seer perceives 
the Maker to be different from the Gunas, then he is man ; 
(otherwise he is a beast). (This is not enough, but he 
shoulj^ know more). He w’ho knows the Maker to be 
for higher than the qualities,— ĥe attains to the slate of being 
in M e: (19.)

A. Thus the mundane bondage, a mingling of pleasure
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and pain, is the effect of the Trigunas. Only when they are 
rooted out, the bondage also will go—which the following 
verse declares.

The dweller of the body having overcome 
these three qualities that have displayed themselves 
in this body becomes free from birth and death, 
old age and misery, and attains to Amrita (the im
mortal, i.e., the Para Brahman.) (20.)

Arjuna said : With what characteristics is he 
endowed who has overcome the three qualities. O 
Lord. By what course of conduct and by what 
means does he overcome the three Gunas. (21-)

The blessed Lord said : He does not hate light, 
activity and delusion, O Pandava, which have pro
ceeded from them, nor does he desire those that have 
been lost. (22.)

V. Satva and other qualities are of two sorts as gross 
and subtle. From the gross Gutias the ordinary light or know
ledge, activity and delusion proceed with regard to objects in 
the world. From the subtle Gunas, the knowledge, &c., ofthe 
Supreme Being and other subtle existences. Mostly he does 
pot hate what knowledge, &c., result from the former set, nor 
does he wish for those that are lost. On the other hand, he 
who has overcome the qualities seeks the light and activity 
directed to Vishnu, aud hates delusion in that respect.

Or the verse may bear another sense.
He does not envy the virtues in another person nor does 

he covet the delusion and other evils in another. That is to 
say, he does not wish that another should lose what is good 
in him aud suffer evil. ~ ~ (22^

A. The behaviour of the Guuatita is pointed out.

He remains as if he were indifferent, who is not 
agitated by the Trigunas. He does not move, who
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firmly knows that the Gunas are only acting (under 
the Lord’s direction). (22>-)

V. He is as if he were indifferent; but not really in- 
diflferent, since be is discharging the duties towards the Lord. 
He is not subject to the change which the influence of the 
Trigunas may produce. Avatishthati: firmly knows. Does not 
move: is not led to do actions which displease the Supreme 
Being. Thus the habit or course of conduct to be observed 
of the Gunatita is his constant attention only to the duties 
that delight the Lord. (23.)

He is one to whom pleasure and pain are the 
same, who is unchanged, to whom a lump of earth, 
a piece of stone and gold are all alike, the unloved is 
equivalent to the loved, to whom praise of self is 
equivalent to censure, and w'ho is a Dhira (full of 
courage). (24-)

V. To all these predicates mostly should be added except 
the last. Pleaswe:,..same: pleasure arising from objects being 
fit to be abandoned as much as pain. Unchanged: unperturbed 
in mind. Similarly gold and other things being fit to be 
eschewed are compared to those which are ordinarily avoided 
or neglected. The last clause furnishes the reason how 
he is able to do so.

Another interpretation. All the epithets are meant to des
cribe what state of mind he preserves in his devotion to wor
ship the Lord Vishnu. The idea is whether pleasure or pain 
befalls him, whether he gains or not, whether it brings the 
desired or not, whether he is censured or praised for it, he 
is always the same in his devotion to Vishnu and does 
not abandon His worship. Now Dhira, means endowed 
with perfect insight into the glories of Vishnu. Who is un̂  
changed : who does not swerve from the Lord’s duties (24.)

He who is the same when honoured or dis
regarded, the same whether friends or foes are act
ing, and who has given up all undertakings,—he is
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called Gunatita, *-g., one that has overcome the in
fluence of the three gunas, (25-)

V. The $ame, ; equally devoted to the I<ord under all 
circumstances. Who has given up all undertakings : who does not 
for any consideration whatever undertake or propose to do 
things which are not the duties towards the Supreme 
Being (Vishnu). This has beeti in a general way stated by 
the expression ‘ Ae (?oes woi mo«e ’ in verse 23. To emphasise 
the same this epithet is added indicating no worldly profit 
could induce him to such action. (25.)

A. The question ‘ How does he overcome the Gunas ' 
is answered in the following.

He who worships Me also by means of un
swerving devotion overcomes these Gunas and be
comes fit to attain to the state of Brahman, (or to 
attain the state of being in Brahman). (26.)

V. Overcomes these Gunas; overcomes the bondage pro
duced by the three Gunas and the deities presiding over them. 
The term Brahman here is used to denote the intelligent
Prakriti, To attain........... Brahman: to be as beloved of the
Bord as that Prakriti is (or to enter and remain) in that Pra
kriti till Moksha. (26.)

A. Gunatita should be only going to Brahman, the 
Supreme Being. What does it mean if he is said to go to the 
intelligent Prakriti ? It is pointed out that going to her is 
going to the Lord Himself, for she always rests on the Bord.

I am indeed the support of Brahman (Maha- 
Lakshmi), the intelligent Prakriti and the undecaying 
immortalised souls after release, of the eternal 
Dharma and of the most e.xalted state of bliss. (27.)

V. Eternal: of undimiuishing results. Dharma j duties 
performed without any desire of fruits or motive. Ekantika i 
which in a scale of gradation is the one supreme step, t.e., the 
Jaost exalted, unequalled state of blessedness, unmixed of
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misery. Thus having reached Takshmi inseparable from Me 
one has reached Me. All this is said in order to inculcate that 
the attainment of Mukti by the Gundtita is only through 
Lakshmi; through her grace he Snally goes to the I,ord.(27.)

Thus ends the Fourteenth Adhyaya of the Upanishads of 
the Bhagavad-Gita entitled ‘ the Prakriti Gunatraya Vibhagu 
Yoga.'

    
 



FIFTEENTH ADHYAYA.
In the thirteenth Adhyaya Prakrit', Mahat, Ahankara 

and other Tattvas which are denoted by the term Kshetra and 
constitute the world have been treated of as the causes of Sara- 
sara. The knowledge of the I<ord, &c., have also been treated 
as the means of freeing oneself from the Sarasara. Both 
these subjects are again taken up here for further elucidation. 
Though this has been done in the preceding Adhyaya, it has 
been done but partially in describing the course of the three 
Gunas. On the other hand, this chapter collects together all 
the points and illustrates the nature of the world, inclucates 
the wish to cross the Samsara and details the means to him 
who seeks it. Hence its place after the Fourteenth chapter. 
Thus there are two topics, the detailed description of the 
m eans; and the incidental description of the I,ord’s glory.

The nature of the world is described to begin with.

The blessed Lord said : That which the wise 
call the indestructible Aswattha, whose roots are the 
High and the branches are the Low, whose leaves are 
the Vedas,—he who knows that, understands the 
Vedas. (i.)

V. The High {t! r̂dhua). the supreme ones, vw., Vishnu  ̂
the intelligent and the non-intelligent Prakritis. Vishnu is 
the Supreme Being. The intelligent Prakriti is the highest 
of all the dependent existences. Prakriti (non-intelligent) is 
the highest existence of all the non-intelligent things. 
Hence these three are spoken of as the high. And they are 
the roots or the supports of the world-tree even as the roots 
are to a tree. As the deity Earth is to the tree, so is Vishnu 
to the world-tree a separate root or support. The non-in
telligent Prakriti is its support, because the three gunas are 
the constituents of the tree, The intelligent Prakriti presid-.
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ing over the Tree is also its root, even as the root-por
tion of a tree is.

The Ifito (Adhas) ; the things inferior in rank to the afore
said three, vh., the five Bhutas : Mahat, Ahankara, Buddhi 
with their presiding deities. These are like unto the bran
ches of a tree. Indestructible ; it is not completely destroyed 
or annihilated, the same state of things being repeated in 
every cycle of the world. It is called Aswattha because it 
does not remain to-morrow just as it is to day, i.e., it 
presents constant change in itself though not as a whole. 
A tree is seen to bear fruits after it has put forth leaves. So 
the Vedic hymns are spoken of as the leaves of the World- 
tree, since by means of them it  bears the two fruits :_Kam^ 
and Moksha. (i.)

Downwards and upwards are spread its bran
ches which are grown stout by the Gnnas, of which 
the objects are the tender fruits ; of which (tree) 

.the roots are well spread below too,—roots which in 
the world of men follow Karma. (2.)

V. The branches of this tree are Mahat and other 
principles (eight) with their presiding deities. Spread down
wards : are connected with the bodies or effects, which with 
reference to themselves are considered lower existences. 
This connection is their spreading downwards. Spread 
upwards: are connected with their original cause Prakrit! or 
Avyakta which with reference to them (Mahat, &c.,) is the 
higher one. Hence this is their connection upwards. These 
branches grow nourished by the three Gunas, Satva, Rajas 
and Tamas even as the branches of a tree are nourished by 
the Gunas or the side-roots. The branches are seen to deve. 
lop as the side-roots freely spread out. The objects of sense 
are compared to the tender shoots on account of their yield
ing pleasure for the time being.

The roots as already referred to by the expression ‘ the 
H igh’ (Urdhwa) are the forms of Vishnu, the intelligent and 
the noq-intelligent Pral^ritis and Satva, Rajas and Tamas.
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They are spread below too, i.e., both abdve and below into 
all its branches. Are well-spread : completely pervade. The 
tools follow Karma i they yield fruits in pursuance of the 
Karma of the several: beings. Hence they are said to follow 
Karma. (2.)

Here the nature of this (the world-tree) is not 
perceived as it is, nor is that perceived which is the 
end and the beginning, nor what has entered into 
it; this Aswattha which has struck-' very strong 
roots, having cut it with the strong weapon of 
(knowledge) and the absence of attachment ; (3.̂

V. Here: in the world by any one: The tialure.......
it is : for it is every moment undergoing modification
T/iat............the end and the hegiuning : by the terms the end and
the beginning Vishnu is meant on account of His being the 
destroyer and the creator of the world •, and it is He, who 
has entered into the world-tree to sustain it. Thus Narayana, 
the cause of the world is also imperceptible, f.e., much less 
perceptible than the nature of the world itself. The repeti
tion of the predicate thrice over is to emphasise the fact and 
draw attention to it.

The latter half construing with the next verse states the 
Use that has to be made of the knowledge of the world-tree 
imparted above.

This Aswattha....... roots: this world-tree called Aswattha
which has many roots or supports in the great Vishnu and 
othet causes. The weapon is by propriety, the weapon 
or knife of knowledge. It must be followed by Asanga 
(absence of attachment). Having cut : having analysed 
having understood by a process of analysis that Vishnu is 
the mainstay,'far different and distinct from the world com-* 
posed of Prakriti, &c., and that the world is a grouping of 
many and different things,1 wholly dependent, and indestructi- 
ble in a sense, as.it appears and disappears in a regular cy
cle, To Understand the world and its relation to the Lord 

J s tfae^mttfng of the world ttee. ^
85
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Thereafter T h a t should be investigated into, 
where, having gone, the souls do not come back 
again. And that first Purusha alone one should 
resort to, from whom the stream of Samsara has 
expanded (flowed) of old. (4.)

V. Thereafter :  after having thus analysed and perceived 
distinctly the Paratattva and the Aparatattva. That: Brahman 
who has been referred to by the terms Urdhwa, the High, ĉ-
Should........into; by studying, thinking and contemplating so
that Brahman is directly realised. The realisation as well as 
investigation of Brahman are possible only when lie is per
ceived quite distinct from the world.

The latter half states the method by which the tree may 
be cut. The verb in the original is an irregular use for Prapa» 
dyela. (4.)

A. Some other steps there are to be taken in resorting 
to the lyord.

Those who are free from pride and delusion, who 
have subdued the evil of attachment (to the objects 
of sense), who are ever devoted to the knowledge of 
Paramatman, who have especially turned away from 
desires and have got themselves freed from the 
pairs of opposites known as pleasure and pain and 
have got over delusion—those go to that unchanging 
goal. (5)

A. Known aspleature and pain : since they are the source 
of pleasure and pain. The pairs of opposites are ; profit and 
loss, victory and defeat, &c. Oot over delusion : got over the 
influence of Rajas and Tamas. Unchanging goal : the glorious 
Lord Himself. " (S .)

A. Of what description is that goal the attainment of 
which constitutes the highest purpose of man ?

The sun (Surya) does not illuminate That, nof 
doe's the moon, nor the fire ; that .supreme essence
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.(abode) is Mine, having reached which they (the wise) 
do not return. (6.)

V. They do not return : to Samsara (birth and death).
' A. Is it not suflScient to resort to Brahma and others for 

the purpose of cutting down the tree ? Why should the Bord 
be resorted to ?

It is the Amsa only of Me that remains in the 
body of Jivas,—the Amsa which is the eternal Jiva ; 
he draws (carries with him) the organs which are six 
with the mind and which rest in Prakriti. (7.)

V. Jivaloka (hoka is used in the sense of body,) the 
body of Jivas. The Amsa only of Ue : not the essential Amsa, 
but the Amsa separate. Matsya, Kurma, Rama and such 
like are the Amsas identical with the l> rd . The souls are 
all the Amsas separate and are so called because of their 
bearing some reduced similitude to the Lord. As Brahma 
and other Jivas are simply like unto the Lord’s Amsa and as 
such are of feeble powers, they need not be resorted to ; but 
the Lord alone should be. Then if it be supposed that th» 
Tivas have no power to do anything whatever, it is not so. 
They are endowed with some power to act, which is pointed 
out in the latter half. The Jiva sends the organs of sense 
towards the objects or at the beginning of creation attracts 
them to himself from the prime cause Prakriti ; or on depart
ing from the body drags them along with him. The organs 
are said to be in Prakriti being its effect, or being in the 
body which is the effect of Prakriti. (7.)

A. Does the Jiva perform all that by virtue of his own 
power ? “ No ” says Sri Krishna.

When the Lord comes into the body (of the Jiva) 
Jiva then impelled by Him carries the organs with 
(himself), and when He departs from it (taking Jiva 
with Him), He goes then taking these, even as the 
wind does, carrying the fragrant particles from their 
^bode, (8.)
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V, The Lord alone is the absolute or independent guide
and ruler of the senses {vide Sutra--------- ). Talcing ihete : taking
these organs in their subtle form. Asaydl : lit that in which 
anything lies; the flower and other things in which the 
fragrant particles are. So it has been translated “ from their 
abode.”

The carrying of the organs of sense along with him is 
to be understood as partial. The question is discussed at
length in the Sutras;------hence the appropriate illustration of
the fragrant particles. Thus even the activity of every organ 
rests in the Lord. It may not be sufficient to resort only to 
Brahma and others for the purpose of cutting the world- 
tree.

Another construction. When Jiva acquireth a body; 
then the Lord also comes into it with these organs, 
and when he departs from it, the Lord goes with these 
organs to some other Loka (body or region), (8.)

A. In the following it is stated that the Lord who sits in 
the senses and guides them enjoys through them all the 
objects.

The Lord having taken His stand in the ear, in 
the eye, in the touch, in the taste, in the smell, and 
also in the mind, enjoys the objects of the senses. (9.)

Y . The particle Eva is to be construed with the past 
participle. The force of it is, “ standing as the guide." (9.)

A. If it be asked whether the Lord partakes of the inaus
picious or undesirable experience of the senses, it is denied; 
for He enjoys only what is blissful. Then how is it that He 
is not perceived as such ? To clear this question Sri Krishna 
says :

Departing, or standing within, or enjoying only 
what is e.xcellent— Him the deluded do not perceive; 
those endowed with the eye of wisdom do see. (10.)

V. Qunanvita: u n i te d  t o  e x c e l le n c e  ; t h a t  w h ic h  is  
e x c e l le n t .  The deluded : f u rn is h e s  t h e  r e a s o n  f o r  t h e i r  n o t  
p e r c e iv in g  Him. ( lO .)
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A. How is it that perception does not arise in spite of 
the efforts m4de ?

The Yogins, striving for it, see Him standing 
within their self ; those striving, those whose mind 
is not made (pure), wanting discrimination, do not 
see Him. * (ii.)

V, The Yogins : those that practise the means of obtain
ing knowledge. They strive and obtain light and see 
Him. (ii .)

A. ( i )  The Vignana taught of the Ruler of all within by 
the expression “ the roots are spread below too.” j (2) the 
supremacy of the Lord suggested by the word Urdhwa— 
these two points are detailed in the rest of this Adhyaya.

What Tejas (lustre) in the sun illuminates 
the whole world, and what in the moon and what 
in fire, that Tejas know thou to be Mine. (12.)

V. Tejae: the power to enlighten the world or to-fill the 
world with light. Mine; that which belongs to Me, that which 
is under My control (m 'cie Sutra— — ). (12.)

Having entered into the earth I support all 
beings by My own power, and having become Soma, 
the embodiment of *Amrita Rasa, I nourish all 
plants. (13.)

V. Having become. Soma ; under the name of Soma so- 
called because of gentleness. I enable all the plants and herbs 
to grow and develop. (13.)

Having become Vaiswanara and remaining in
the body of all beings, attended by Prana and, 
Apana, I digest the four kinds of food. (14.)

V. Vaiswanara : Vaiswanara by name on account of being 
connected with ViswaxNara (all people) and being present 
in Agni called Vaiswanara, placed in every body’s stomach. 
frana and Apana: the two forms of Mukhya Pjrana. The
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four kinds of food : Bhakshya, to be bitten ; Bhojya: to be 
swallowed ; Lehya, to be tasted; P< ya, to be drunS (14.)

* And I am seated in the heart of every being ; 
from Me proceed memory, perception and mis. 
apprehension ; what is by all the Vedas made known 
is I alone : He who has made known the conclusions' m *
of the Vedas, is Myself; I alone possess the full 
knowledge of what the Vedas import. (15.)

V. jffe wAo made known the conclusions of the Vedas : the 
author of the Brahma Sutra, Vyasa. By all the V e d a s in 
their primary and comprehensive sense. (15)

A. The following show that Sri Krishna is the most 
exalted (Supreme Being).

These are the only two Purushas in the world 
the Kshara (perishable) and the Akshara (the im
perishable.) The Kshara comprises all beings and 
the Akshara is declared to be that which remains 
unchanging like the sky.

V. Kshara; perishable in respect of body. That which........
unchanging: the intelligent Prakriti viz, Sri. (16.)

But the Most Exalted Person is different (from 
both these) who is spoken of as the Paramatman 
(̂the Supreme Atman) ; who, entering into the three 
worlds supports, bears them up, and is the imperish
able Ruler of rulers. (17.)

V. The naming of the two Persons in the previous verse 
is intended to make clear that the Supreme Being is one 
far above and different from the two and that He is not either 
of them. The term Paramatman furnishes an argument for 
it. Atma is an intelligent being. H e is neither Kshara 
Atma or Akshara A tm a; but He is Paramatma. Hence H e is 
also called Purushottama. The imperishable: though the 
world which He pervades is decaying. The Baler of rulers', the
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Ruler of incomprehensible powers. Hence He remains 
imperishable-among the perishable.

A. Sri Krishna makes clear that the Purushottama is 
Himself, giving a reason for it.

For the reason that I am above the Kshara and
far above the Akshara-also,------ for this reason I am
well known as Purushottama, both in the Vedas and 
in the holy works of the world. (18.)
' V. Loka : the works written by holy men in the world. 
Veda is the eternal testimony. (i8 .)

A. In order to impress that what has been said is His 
real meaning the benefit of this knowledge is declared as 
follows:

He who imdeluded thus understands Me to be 
Purushottama, he is the knower of all and, O 
Bharata, he worships Me with all his heart, (19O

V. H e : the eligible. Thus: in the manner taught 
above. ‘ (19.)

A. Sri Krishna says that this should not be taught to 
any body and every body.

Such the greatest secret, this Sastra has been
imparted by Me, O sinless one ; having known this 
one may become wise and be accomplished of his 
purpose, O Bharata. (20.)

V. Such: as inculcated from the beginning of this chapter. 
Become wise, &c.: realise the I^ord and become Mukta. (20.)

Thus ends the Fifteenth Adhyaya of the Upanishads 
of the Bhagavad-Gita entitled ‘ the Parana Purushottama 
Yoga,

    
 



SIX TE E N TH  ADHYAYA.

In tlie last preceding chapter the steps leading to 
wisdom and Moksha have 'been briefly stated in verses 
“ Those who are free from pride,” & c.; also the obstacle to 
the attainment of the highest purpose has been noted in 
“ Those striving, those whose mind is not pure, &c.” By these 
statements the definition of Devas and Asuras has been 
implied, and this is dwelt upon at length in this chapter- 
Hence its place after the Ffteenth as a separate Adhyaya 
When mention is made of the opposite influence, it is plainly 
a warning to the worker of the obstacles and dangers that he 
should try to avoid by steadily following the right course,

A. Now to begin with the definition of the Devas or  
Gods, is taken up on the principle of pre-eminence.*

The blessed Lord said: Absence of feari 
serenity of mind, steadfast pursuit of knowledge, 
charity, restraint of the senses, sacrificing, the study 

ofVedas, austerity, uprightness ; ( i . )

V, Absence of fear: to other beings from himself or to 
himself or from others. Charity : the giving away of 
one’s own money and things to worthy people. Sacrificiny : 
the performer of sacrifices such as Jyotishtoma> or what are 
called Devayagna, Pitriyagua, &c., Awterity: celibacy, fast, &c. 
Uj r̂ightness; to be one in thought, word and deed. (i.)

Harmlessness, truthfulness, absence of anger 
(forbearance), generosity, devoutness, not being'A 
tale-bearer, compassion to living beings, being 
unagitated by sensuous objects, abence of revenge
ful • spirit (mildness), modesty, absence of fickle- 
mindedness. (3 .)
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■ C o m m a n d in g  s p ir i t  ( m a je s t y ) ,  f o r g iv e n e s s ,  

p r e s e n c e  o f  m in d , p u r it y ,  a b s e n c e  o f  t r e a c h e r o u s  

d is p o s i t io n ,  'a b s e n c e  o f  h a u g h t in e s s ,  t h e s e  a r e  t h e  

q u a l i t ie s  o f  h im  w h o  is  b o r n  w i t h  t h e  d iv in e  n a t u r e ,  

O  B h a r a t a .  (3 .)

V. Tejas (coramaiidin,g spirit) is that characteristic in a 
person which strikes terror into others and prevent them 
from slighting him. Purity: both of mind and body. 
Purity of mind is secured by thinking only of the I^ord's 
glories. Purity of body Is cleanliness, &c. (3.)

A. Here follows the definition of Asuras whose charac- 
teristics shon^be kno\^^^^^eschewing them. ^

Hypocrisy, foolhardiness (arrogance), violation 
of law, wrath, and also harshness, and unwisdom a’re 
the qualities of him who is born, O Partha, with 
the Asuiia nature. (4.)

A, Having declared the destinies of the Deva and 
Asura natures, Sri Krishna assures Arjuna that he does not 
belong to the latter class.

I t  is  s e e n  t h a t  t h e  d iv i n e  n a t u r e  is  f o r  M o k s h a  

^ a n d  A s u r a  n a t u r e  is  f o r  b o n d a g e  ; g r i e v e  n o t ,  O  

P a n d a v a  ; t h o u  a r t  b o r n  w it h  t h e  d iv in e  n a t u r e .  (5 .)

A. Varieties of creation are indeed very many. How 
is it that only two are mentioned ? In reply it is shown that 
the whole creation falls into two classes according as the good 
or evil consequences suffered by the individuals predominate.

Twofold is the creation or nature of beings, 

namely, Deva and Asura (divine- and demoniacal). 
The divine nature has been described in detail. 
Hear from Me, O Partha, of the demoniacal. (6 .)

A. The next twelve verses describe the Asura nature.

The Asura p'eople know neither what to follow 
36
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nor what to abstain from ; there is in them no purity, 
no conduct, no truth. (y.)

V. The repetition of the negative emphatically shows 
what their essential qualities are. (7.)

“ The universe is unreal, unsupported (without 
any basis),” they say, “ without a God, is not pro
duced by things mutually related as cause and effect. 
W hat then ? It is quite another thing (I t  is neither 
real nor unreal). It is caused by Kama (ti.e., Avidya 
or Nescience, the cause of Kama).” (8.)

Embracing this view the evil-minded souls of 

small understanding, of fierce deeds, the enemies of 
the world are born for its destruction. (9 .)

Giving themselves over (addicted to) the 
insatiable desire, possessed with vanity, conceit and 
pride, having imbibed wrong ideas through delusion, 
they proceed with impious undertakings (to seek 
paltry pleasures.) (lO-)

V. Asatgraha: wrong ideas or notions Dushpura : 
difficult to fill or satisfy insatiable. (10.)

Giving themselves over to unmeasured anxiety 
which ends with death, making the enjoyment of 
pleasures their goal, and come to the conclusion that 

this is a l l ; (i  i.)
Bound down by a hundred ties of hope, abiding 

solely in (addicted to) lust and revenge, they seek to 
hoard wealth by unjust means for the purpose of 
sensual enjoyment (for the gratification of their 

lust.); (12.)
“ To-day I have gained this and this wish I 

shall achieve (to-morrow); this I have got and this 

too shall be my wealth (my possession); (13.)
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“ I have slain that foe and I shall slay others 
also ; the Lord am I ; I am the (blessed) enjoyer ; I 
am accomplished of all purpose, full of strength 
(powerful) and happy ; (M-)

“ I am wealthy and bofn noble ; who else is like 
unto Me ? I shall perform sacrifices, give Dakshinas, 
and be rejoiced ”—thus deluded are they in ignorance.

(15O
A. The consequences of these thoughts are as follow.

Bewildered by many such notions, enveloped in 
the meshes of delusion, immersed in the enjoyment 
of pleasures, they fall into the hell of abomination.

(16.)
A. When they are seen performing sacrifices, &c., 

what is it that dooms them to hell ?

Erect in self-esteem, possessed with wealth, 
conceit and intoxicating pride, they nominally per* 
form sacrifices for ostentation, but not in accordance 
with Vidhi or Sastra. (17.)

V. Hence it is fit that these souls go to hell in spite of 
their seeming good works. (17.)

A. “ Why do they not sacrifice to Thee that causest 
every body to act, and sittest as the inner guide within all ? 
In reply Sri Krishna says ;

Allied to pride, strength (power), insolence, lust 
and wrath, these evil-minded beings hate Me (seated) 
in the bodies of others as well as in their own. (18.)

V. Ahhyasiiyaka : evil-minded, one who attributes evil 
to what is good. These souls argue thus : If there be a God 
let him prevent us now from proceeding to do a thing or 
let him now force us to do when we sit idle. Thus they hate 
Me. • (i.S.)

H a t e r s  o f  c r u e l  p u r p o s e ,  t h e  w o r s t  o f  h um ai^
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beings, the evil-natured,—I always cast them into 
S am sd ras  (cycles of birth and death) and only into 
^sitro wombs. (ig.)

V. As stated in verse i6 they fall not only into hell, 
but thej' go to the hell of eternal damnation after having 
been for a while in the cycle of Samsara. (19.)

■ Having fallen into the Asura wombs and been 
deluded in every life, never attaining to Me, O 
Kunti'sson, they go to the lowest depths- (20.)

V. Lowest deptlis ; eternal hell. (20 .)
A. Of the many aforesaid obstacles to Moksha there 

are three chief ones to be absolutely avoided.

Triple is this gate to hell, ruinous to the soul, 
viz., desire, wrath and covetousness; therefore 
this triple gate is to be avoided. (21.)

A. Avoiding these three evils the man not only escapes 
falling into hell, but attains Moksha the highest purpose.

Getting away from these three gates to hell, O 
Kaunteya, the man works for his own welfare ; 
thence he reaches the highest goal. (22.)

A. In mentioning another accessory step towards the 
'highest good Sri Krishna declares the danger of neglecting 
it.

He who violating the rule of Sastra proceeds 
as he chooses,-—he attains no Siddhi ■ neither hap
piness nor the highest goal. (23.)

V. HidUd: the means by which the end is accomplish
ed, knowledge, &c.. Happiness: which is possible in life 
here. (23.)

Therefore Sastra is thy authority (guide) in
deciding wdiat ought to be done and what o u g h t  

.not to be done ; having understood what is laid
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down by the rules of Sastra, it is fit, thou dogt per
form thy duty here. (24.)

V. Sastra is law. Violation of law always brings evil 
consequences. Therefore there is every necessity to guide 
oneself in the path sketched out by the Sastra. (24.)

Thus ends the Sixteenth Adhyaya of the Upanishads of 
the Bhagavad-Gita entitled “ the Devdsura sampad Vibhaga 
Yoga."

    
 



SEVENTEENTH ADHYAYA.
In the fourteenth Adh}’aya from verse 19 it has been 

said that all modihcations are the effect of gunas. The 
same is here treated of at length by drawing the distinction 
between the various forms of Sraddha or faith, which are also 
caused by the gunas, between the kinds of food, Tapas, (aus
terity) and other courses of the different classes of souls, and 
by showing what is good or bad in each case.

When it has been said that duties ought to be done with 
a proper knowledge of the rules of Sastra, Arjuna finds 
an opportunity to inquire what the course of procedure is for 
those who are ignorant of the rules of Sastra.

Arjuna said : But what is the position or course, 
O Krishna, for those who without attending to the 
Sastraic rules, worship with f;wth alone, is it Satva, 
Rajas, orTamas ? . (l.)

V. The question is whether such people should be classed 
as S^tvikas, Rajasas or Tamasas. ( i .)

A. Indeed there are souls of all the three classes. So 
faith or Sraddha which has been declared to be a qualifi
cation of the sacrifier and an accessory for sacrifice is classi
fied into Siltvika, &c., with reference to which the souls are 
distinguished as Satvikas, &c.

The blessed Lord said : Of three kinds is Srad
dha ; it arises from the nature of the dwellers of 
body and is divided into Sfitviki, Rajasi and Tamasi; 
do thou listen to it. (2.)

V. SraiJdha: is the beliel that there is something be- 
yotad what is human and that that thing is his resort, and 
from it he surely derives all benefit. Such faith is an es
sential attribute of the intelligent being. It arises from the 
naiure, &c, by this clause the essential attribute of faith is
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distinguished from ordinary belief acquired by virtue of 
mental faculties. (2,)

A. I<et Sraddha be of threefold character; but what is 
their Nishtha ? In reply Sri Krjshna says :

The $raddha of every one is according to his 
own essential nature ; this person (the soul) is 
Sraddha itself; of whatever faith he is, he is but 
that. (3.)

V. Of whatever faith he is: this portion directly an
swers Arjuna’s question about Nishtha. The purport of the 
reply is. If his Sraddha is Satvika, the Jiva is to be under
stood as Satvika, and so on. The first clause demonstrates 
thip proposition. For Sraddha follows the essential nature 
of the Jiva. (3.)

A. The following proclaims the different actions in
duced by different Sraddhas.

Satvika people sacrifice to the gods (Devas); 
Rajasas to Yakshas and Rakshasas; the others, 
Tamasa people, to demons and ghosts. (4.)

V. Satvikas though ignorant of the rules of Sastra are 
naturally possessed of the right faith, which is  ̂ their essen- 
tial'property. In this verse all the three classes are to be 
taken as being equally ignorant of the rules.

The ritualistic passages apparently present the names of 
gods, and the same passages and formulas are used by all in 
their sacrifices. Still what is offered by the Rajasa class 
becomes acceptable only to Yakshas and Rakshasas among 
whom are the namesakes of Brahma, Indra and other gods. 
They are also called Devas, but in a quite different sense. 
(Devas : Dinas, low). Hence it is said ‘‘ Rajasas sacrifice to 
them.”

Those that worship the gods with devotion to Vishnu, 
i.e,, Satvikas attain Moksha. Rajasas go to a special region 
palled Saukalpika-svarga. The Tamasa people attain to the
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State of being Bhutas, the spirits that are the attendants of 
god Siva. (4.)

A. Next it is stated that the Tdmasas after having been 
Bhutas ultimately fall into llamas.

Those people who, possessed with yanity and 
pride, with lust, affection and power, perform horrible 
Tapas or austerity ordained by something that is not 
Sastrâ  (5.)

The indiscriminate souls belittling all the divine 
beings in the body as well as Myself seated (as the 
Ruler) within the body,—such people, do thou know 
to be of Asura persuasion. ^̂ 6.)

V. (5) Asdsira : that which is not Sastra, via,, some
thing which is not authoritative and true guide.

(6) Bhiiiagrama: the collection of beings ; all the be
ings, i.e, the deities presiding over and guiding the different 
(25) Tattvas in the body, as ordained by the Supreme Lord. 
Karsayantah : to cause to become lean; to belittle; to think 
those gods and Myself (the Lord) to be little or imperfect 
and powerless. Achetasah : having no discrimination 
Nhchaya : conclusion ; resolve ; persuasion. Such Tauiasas 
are fit to go to the eternal hell. (5-6.)

A . Not only in their faith and action but also in the 
kinds of food for which they show a taste, the distinction 
of souls as Satvika, &c., becomes apparent.

Further, the favourite food of all is also of three 
kinds; so also their sacrifice, austerity and chari
tableness ; listen to the classification among them. (7.)

V. Of all \ of three kinds of souls. The classification-. 
the classification of souls according to food, &c., as well as 
of food, &c. (7.)'

The foods which promote vitalify, good-nature 
■(purity of mind), strength, health, happiness, and
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pleasure,—foods which are delicious, soft, substan
tial, and agreeable, are dear to Satvik&s. (8.)

V. Sukhax the pleasurable sensation continuing long 
after the enjoyment of objects. Priti :  the pleasurable sen
sation produced at the moment of enjoyment. Sthira : lit. 
lasting for a long time by its beneficial effects ; hence sub
stantial. Hridya\ agreeable to the heart; if once tasted 
leaving a longing for its repetition*ever after.

The first clause qualifying foods signifies that the very 
same stuff ceasing to produce the declared benefit to the sys- 
tern and even producing the contrary effects loses its 
Satvika character. (8.)

The foods that are very pungent, very sour, 
over-saline, over-hot, caustic, rough and burning, 
producing pain, grief (uneasiness of mind) and di
seases are favourite with the Rajasas. (9.)

V. Producing pain, &.c. ; this restricts the sense of the 
predicate. When such articles of food are taken in such 
quantities or at such times as may be necessary and useful 
for curing certain maladies, they become Satvika so far. (9.)

The favourite food of Tamasa people is what 
has, been left to remain over a Ydma or has lost its 
previous flavour, what is stinking, or what was cooked 
days before, the leavings and what is unclean. (10.)

V. I t  might be said that a certain kind of food is agree
able or not as the taste of persons may differ. But the com
parison instituted here is with reference to the taste of those 
who are sincerely devoted to the Bord. (to.)

A. Next comes the distinction based on the Yagnas or 
sacrifices performed by them.

It is the Satvika yagna which is performed as 
prescribed in Sastra by those that do not desire the 
fruit, with the resolution of mind that sacrifices 
ought to be made by all means. (i i.)

37
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But that which is performed with the hope of 
some reward, as also for ostentation, O the foremost 
of Bharatas, understand that Yagna to be Rajasa.

(I3.)
They declare it Tamasa Ya^na—tha\ which is 

performed without rules, without the distribution of 
food, without mantras and Dahsldita and without 
any faith. (•3-)

A. The threefold distinction among Jivas is explained 
also with reference to their Tapas or austerity which is first 
shown to be of three-fold variety.

The worship of Devas (the deities), Brahmauas, 
preceptors, and men of wisdom, purity, uprightness, 
Brahmacharya (celibacy) and harnilessness, consti
tute the Tapas relating to the body. . (14.)

Words that give no cause for agitation to 
another, harmless, truthful, pleasant and beneficial, 
the constant study of the Vedas, constitute what .is 
called the Tapas in speech. (*5 )

Serenity of mind, gentleness, thoughtfulness, 
confining the mind to Atman {i.e., confining the 
mind to Paramatman’s contemplation), purity in 
thought,—these constitute what is called mental 
Tapas. (16.)

Such three-fold Tapas practised with intense 
faith by men not desiring the fruits and constant in 
Yoga, they declare to be Sfitvika. (•?•)

V. i'oga; is offering one’s acts to the Lord and perform
ing the duties with devotion to Him. (17.)

What Tapas is practised for the sake of gain
ing respect, honour and attention, or for ostentation,
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that is here called Rajasa leading to fall and 
decay. (i8.)

V. Cliala ; unsteady ; likely to bting about fall. (i8.)

What is practised with foolish pertinacity and 
self-tormentation, or for the purpose of ruining 
another,—that Tapas is declared T&inasa. (19.)

The giving with the belief that charitable gifts 
ought to be made, and that, to one from whom no 
return is expected, and that too, at the proper place 
and time and to the worthy recipient—that gift is 
known to be Satvika. (20.)

But what is given out of ill-gotten‘ wealth with 
the hope of getting a return, or for some other reward, 
— that gift is known to be Rajasa. (2J*)

What is given at an improper place and time to 
unworthy recipients, without courtesy and in utter 
disregard—that gift is declared Tamasa. (22*)
. A. Thus far have been given the special characteristics 

which differentiate the sacrifice, &c., as Satvika, &c. The com* 
inon features of all these are brought out by an illustrative 
account of a past event in which many acted together—such 
an account is called Purakalpa-Arthavada.

AuM, t a t , s a t ,—thus triple is the name of 
Brahman known to be; by Him were created of old 
Brahmanas and VedAs and Sacrifices. (23.)

V. Nhdesa : that by which anything is pointed out, 
a name. Brahman is called Aum for various reasons, some 
of which are as follow : Aum : (i) one that is woven warp and 
woof; (2) one into whom the world is woven; (3) one that is 
the protector of the world (from the root Ava : to protect). 
Tat (from Tan : to stretch or extend) : all pervading; perfect 
in all kinds of excellence. Since He is to be known only by 
means of Vedas but not by the senses or by iirference, He is
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spoken of iu the third person as Tat, f.e., something not 
directly seen but referred to as a distinct thing. He is call
ed Sat, because He is perfect iu all excellent attributes, and 
destitute of all defects.

Creation of Vedas is only their revelation. (23.)

Therefore, with the utterance of the syllable 
Aum commence the acts of sacrifice, charity and 
austerity of Brahm̂ vadins, as described inSastra. (24.)

V. Brahmavadins : ( i )  those that expound Brahma or 
the Vedas, (2) those that are always imparting instruction in 
the Vedas and explain the nature of Brahman, the Supreme 
Being, Vidkana : rule or sastra. (24.)

With the belief that Tat is their resort, and with
out thinking of that reward, the acts of sacrifice and 
austerity, and various charitable acts are performed 
by those that only seek Moksha. {25.)

V. Tat; the word is construed twice over (1) T a t : Brah
man, that is, beyond the range of perception and only known 
through the Vedas: (2) T a t : pronoun, that. That reward: the 
reward of blessings in the world hereafter, i.e., in Svarga, &c. 
That a sacrifice when performed is to be offered to Brahman 
revealed by the Vedas alone, hence denoted by the word Tat, 
without any wish on the part of the devotee, is also a cir
cumstance that makes the.sacrifice, &c., Satvika. (25.)

A. The third name Sat is explained in the following 
with the idea that the performance of duties with a pious dis
position aud with the knowledge of the glorious Bord as 
conveyed by the term Sat is also a condition that makes the 
performance Satvika.

This term Sat is used in the sense of,' existence ’ 
and in that of ‘ being of good-nature ’ ; the word Sat 
is also used in the sense of' auspicioiyj and praise
worthy act,’ 0  Partha. (26’)

A. To impress that devotion to the Lord, alid faith iu
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His presence in every act of sacrifice, &c., is another circum
stance that makes it Satvika. So Sat means also Nishta or 
Stfdti mentioned at the beginning of the chapter.

The presence of the Lord in the sacrificial act, 
in the act of cliarity and austerity, is also denoted by 
Sat. Even the act which is intended for the Lord 
denoted by SAT is also called Sat. • ' (27.)

V. Sthiti or Nishta is the belief that the bord alone 
makes those acts a means of bestowing blessings upon the 
man. The .second half emphasises the fact that all acts ought 
to be performed as duties to God. Tadarthaha + Ayam : this 
intended for Him (who is denoted by the term Sat.) (27.)

A. Having thus shown what conditions render the 
Sacrifice, &c. Satvika Sri Krishna now goes on to show 
what may prevent them from becoming such.

Whatsoever is offered into the fire, given in chari- 
ty, or practised as austerity, or performed, (though 
strictly in accordance with the rules of Sastra), but 
without faith (in the Lord), it is called Asat, O Partha ; 
it is in vain (in the world hereafter) ; and it is in vain 
even here- (28.)

V. From this it is clearly seen that sacrifices, &c., per
formed with intense faith in the Tord and in the manner laid 
down become fruitful, and that faith alone is the most im
portant factor falling into three varieties. Hence it has been 
chiefly treated of in this chapter. In order to bring out the 
importance of Sraddha or faith, the clause ‘ though strictly, 
&c.’ is supplied ; for this condition alone does not make the 
acts acceptable to the Lord. However it should be observed 
that in the absence of real faith it is not possible to do any, 
thing in agreement to the rules of Sastra. (28.)

Thus ends the Seventeenth Adhyaya of the Upanishads 
of the Bhagavad-Gita entitled, ‘ the Sreuldhatraya Vibhaya 
yoga.'

    
 



^EIGHTEENTH ADHYAYA.^

Ill all the foregoing chapters lie scattered the teachings 
about the means of gaining that knowledge which leads to 
Moksha, the highest good for man. They are all collected 
here to place them within the easy grasp of the dull-witted. 
Here is a description also of the effect of the three Gunas 

i dealt with in Chapter XIV. Sanyasa and Yoga in the fifth, 
and the relinquishing of fruit (Tyaga) in the twelfth, have been 
stated to be the way leading to the highest purpose. To gain 
a conclusive notion of their nature Arjuna inquires :

Arjuna said : I wish, O Mighty-arrned, to know 
distinctly the true nature of Sanyasa and that of 
Tyaga> O Hrishikesa, the slayer of Kesin. (i.)

V. Hrishika + Esa : the sole master and ruler of the 
organs. Sanyasa and Tyaga seem to convey the same idea. 
Hence the inquiry to know one distinct from the other, ( i .)

A. However the terms have different ideas to 
convey according to the intention of the speaker—says 
Sri Krishna in His reply.

The wise understand sanijasa to be giving up 
Kamya Karma ; men of insight declare Ty^ga to be 
the renouncing of the fruits of all Karma. (2')

V. Kamyakarma ; works done for the fulfilment of cer
tain desires. These are of two classes: Optionally Kamya; 
necessarily Kamya. In the case of optionally Kamya their 
giving up is not omitting to do them but omitting to desire 
the fruits. In the other case Sanj’asa is to omit the perform
ance altogether. Tyaga or relinquishing the fruit means 
the performance of all the duties and righteous works only 
for the sake of delighting the Lord without entertaining any 
wish for the consequences. (2O
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A. lu  order to give a clearer view of the definition 
given above of T3'aga, Sri Krishna states an apparent 
conflict of views aniOng the enlightened.

Some of the wise say that the action (Karma) 
as entailing evil, ought to be given up ; and others say 
that sacrifice, charity (gift), austerity and Karma 
ought not to be omitted. (3.)

V. As efitailing evil: as leading to bondage and tighten
ing. it. Eartna: the accessory observances in a sacrifice ; or 
what are called Nitya and Naimittika. By the epithet ‘ wise ’ it 
is indicated that even the earlier view only intends non
attachment to or renunciation of fruits, but not the omission 
of Karma or duty. Hence there is no real contradiction bet
ween the views. (3.)

A. The absence of contradiction is plainly shown in the 
following.

The conclusion, listen from Me, as to that Tyfi- 
ga, 0  Best of the Bharatas, indeed the Tyaga, 0  
Tiger among men, is declared to be threefold. (4,)

V. Tyaga : “ Relinquishing the frnits; (2) the relinquish
ing of the idea that the action is one’s own; (3) to perceive 
that the Lord is the doer and to relinquish his own agentship 
with regard to anything. According to some such is the 
three-fold-Tyaga. Others explain it to be three-fold as Satvika 
Rajasaand Tamasa. * (4.)

A. Sri Krishna states His promised conclusion.
Sacrifice, charitable gift, austerity and (other 

duties) are not to be omitted, but ought to be. 
practised indeed ; for, sacrifice, charitable gifts and 
austerity are purifying duties for the wise. (5.)

V. Purifying : because they do not lead to Samsara or 
bondage; or because they enhance the bliss i:i heaven of the 
wise ; hence all ought to perform the duties prescribed for 
their Vftrna and Asraina, EJven ascetics haye to perform the
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sacrifice of knowledge, impart instruction, give shelter to the 
fugitive, and practise the austerities of celibacy, &c. For,

Even women, Sndras and others have to study 
the sacred names of Vishnu—tvhich is the sacrifice 
fo r  them—to sjpeah the truth, to heep fasts and so 
on. (5.)

A. Now it has been said that sacrifice, <fcc., should not 
be omitted, but this seems to be contradicted by the view of 
the wise. Sri Krishna however points out that the intention 
of the wise is only to relinquish desires and attachment, but 
not to omit the very duties and also shows the method 
of performance.

Moreover, these duties ought to be done, attach
ment and fruits being abandoned—this is, O Partha, 
the proved and highest conclusion of Mine. (6.)

V. Attachment: the notion that the action is his own 
and proceeds from himself. (6).

A. Having explained that Tyaga does not mean omis
sion, the I/ord goes on to detail the three-fold Tyaga.

Surely the omission of the enjoined duties is not 
justified; the omission of them altogether from delu
sion is declared to be Tdmasa-tydga. (7.)

V, For, such omission it is declared by authorities, leads 
to hell, Fro7H deltision : from the wrong notion that Tyaga 
means only entire omission, not merely relinquishing the 
attachment and fruits. (7.)

That one should abandon Karma (duty or ac
tion), thinking it to be painful and from fear of bodily 
suffering (constitutes Bdjasa-tyuga) ; having made Ra- 
jasa-tyaga, he shall not at all attain the benefit of 
Tyaga. (8-)

That he does the enjoined Karma (duty) with 
•the belief that it ought to be dope, abandoning at-
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tachment and the fruit, thafr Tyaga is regarded Sat- 
vika. (9O

V. Abandoning attaclunent\ viz., that the action is his 
own and pertains to him. (9.)

A. The characteristics of him who is capable of such 
Satvika t3’aga a re :

He Is not averse to the duty that is not agree
able at the timej he does not give his heart to the 
fruits of past merit; imbued with Satva quality, with 
intuition of Truth and with doubts cutaway, the re-, 
llnqulsher truly does he become. (10.)

V. Intuition of truth ■. insight into the true nature of the 
Lord. With doubts cut away ; with regard to the higher and 
lower truths or.Tattvas, or in respect of performing duties to
wards the Lord. The reiinguishcr \ one that resigns alibis  
works to the Lord and offers them to Him. (10.)

A. lu  the latter half of v. 6 the conclusion of Sri Kri
shna has been given that to do is tlie rule, and the Tyaga or 
relinquishing is only of the fruit. Now the view contained 
in the^rsl half of verse 3 is thus examined. What does Tyaga 
mean ? Does it mean omitting all action entirely,or the omis
sion of duties enjoined upon the person ? If this were true, 
the view might be considered one inculcating the absolute 
omission of all action or Karma. But the fact is otherwise. 
So Sri Krishna says :

For it is'not possible tor the dweller of the body 
to abandon all action completely ; but he who re
nounces the fruit of action is called really the relin- 
quisher. (11.)

V. Completeiinaction is impossible as already established 
in earlier chapters. The omission cannot be of the enjoined 
dixties even. For this would lead to hell and other evil con
sequences! Hence it is clear every view of abandoning Kar
ma, if sound, inculcates only the rentuiciation of fruits and 
attachment. ( i i )

3 8
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The undesirable, desired and mixed—thus three
fold is the fruit hereafter of Karma for those 
that do not relinquish its fruit; but there is nothing 
anywhere for those who renounce. (is-)

V. The undesirable; such as hell. The desired; such as 
Svarga. The mixed: such, az human life. Nerea/ier : aher 
departing from the body. For those who renounce: the fruit of 
actions optionally Kamya and entirely what is necessarily 
Kamya. Anywhere i in this life or in other lives or regions ; 
here or hereafter. Instead of saying ‘ for those who relin
quish ’ the expression ‘ for those who renounce ’ implies that 
they do not perform the ‘ necessarily Kamya works ’ even for 
the sake of other people, as the relinquisher may do* Thus 
the superiority of the renouncer over the relinquisher is 
brought out. The renouncer is of course also the relinqui
sher-, for in him also there is no seeking of fruits. The 
particle ‘ T u ’ (but) in the original implies the enhancement 
of blessings in heaven for the relinquisher {Vide 
Bhashya). (12.)

A. It has been shown so far that renunciation consists 
in relinquishing the fruits of optionally Kamya and the 
omission of necessarily Kamya, even if the performance be 
for the benefit of others. Another element is to be added, 
viz., the relinquishing of the Abhimana of agentship. To 
induce the right notion Sri Krishna describes the causes of 
action or Karma.

These five causes, O Mighty-armed, do thou 
learn of Me, wbich are declared in the Sankhya 
Sastra for the accomplishment of all actions. (13.)

V. The Sankhya Sastra: instituted by Kapila, an Avatar 
of Vishnu, not the popular Kapila. (13.)

The place, the actor, the various instruments, 
the different and distinct kinds of activity and the 
Baiva is here the fifth. (i4-)

Y- place : the body, the ground (earth, &c.) The
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actor \ Vishnu. The various instruments ; the organs, sacrifi'« 
cial ladles, &c. Activity : movements of the hand, &c., as well 
as the mental activity of contemplation; also the acces
sory work involved in a sacrificial act or Homa or Yaga. 
The Daiva : destiny. Here; in the matter of Karma.

The word actor may also denote Jiva the dependent 
actor. Now the Daiva is Vhshnu. (14. )

A. The correlatives of an action may be six : ( i )  the 
doer ; (2) the object or the sufferer ; (3) the instrument; (4) the 
dative or anything to which the object is directed; (5) the 
ablative or that from which it proceeds; (6) the locative or 
the place wherein it takes place. Some of these are not 
mentioned, not being constant. The following tells what the 
instnynent is or to whom the instruments belong-.

Whatever action the man begins to do ivith the 
body, speech an d  mind, be it righteous or the 
contrary, of that these five are the cause. (15.)

V. Here the instruments, body, speech and mind given, 
the other things are shown to be no constant factors. (15.)

A. Well, what then ?
That being so, he who,* having received no 

training for his Buddhi, only sees himself to be the 
actor,—he of perverted "intelligence does not see the 
truth. (16.)

V. That being so ; while the Lord, &c., the fivefold cause 
is at work, Jiva being dependent and unable to act unless 
impelled by the Lord. (16.)

He whose heart is not filled with pride, or whose 
mind (Buddhi) i^nattached) even slaying all these
people, he neither slays nor is bound fby the conse
quence). (17.)

V. This is the praise of the person who has no 
Abhimana ofl;eing an actor or agent. Is unattached-, not 
attached to, i.e., does not concern itself with, the desire of 
fruits, &c. Such a one free from the notion 01 being an
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absolute agent or doer, thoiigh slaying the beings of the 
world is not subject to the evil consequence thereof; for he  
does not think that he himself slays them.

What is said here applies only to the Avatars of Rudra, 
Yama and other great gods that are born to regulate the 
world. Any other man of wisdom acting thus is certain
ly exposed to the evil consequences of violation. It is also 
indicated by the instance of Indra, the slayer of Vritra, that 
in other cases the absence of Abhimana is not complete and 
the violation by them cannot go unpunished. Thus the 
renouncing of Abhimana enters into the notion of Sanyasa.

(17)
A. If Jiva is no actor by himself, all the Vedic injunc

tions become meaningless; for the injunctions canfiot be 
thought applicable to the non-intelligeut matter or the 
Supreme Being, or the released souls. In reply Sri Krishna 
saya:

Knowledge, what should be known, and the 
kttower, are the threefold injunction regarding Karma; 
the instrument, the doing, the doer, thus threefold 
is Karma in brief. (18.)

V. Kuon'ledge: knowledge of the rule impelling
one to action. What should be htiovfi: activity and endea
vour, place, &c., and the purpose of man. The knotocr: 
every soul in whom the omniscient and all-guiding Lord 
is present. With reference to these three the injunction 
proceeds. The injunction and its subject are spoken of as 
identical according to a well known usage. The points of 
reference being three, the injunction also is said to be three
fold.

When there are the injunctions of Sruti and Smriti, 
there result from them the knowledge that he is 
impelled to do something, and what that something is. 
Thence a wish, a striving under the direction of the 
Lord present within, may arise in Jiva tending towards the 
highest purpose. Thus the relation between knowledge.
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&c., the points of reference, and the injunction which refers 
to them.

It should not however be questioned how Jiva, not 
being free to act but always dependent, can understand the 
injunctions and proceed to do what is laid down. In the 
first place it should be very carefully seen that no observa
tion tells or can tell us that only a /cee agent can become j 
the subject of a rule or injunction, lihi the other hand both 
the positive and the negative proofs are overwhelming for 
the fact that rifles are made and useful for those whose 
activity is limited by some body else. Therefore it is of no 
force to say tliat the rules cannot be intended for Matter, for 
God and for the Released. By method of residues, the de
pendent or limited agent perforce becomes the subject of all 
injunction. It is a matter of proved experience that the 
Jiva distinct from Matter, God, and the Released has to do 
with the knowledge of rules and the propensity to work out 
results for himself, and is actually working for them. Though 
in all these respects the Jiva is dependent upon the Tord, 
still the single circumstance of his being a dependent actor 
even is sufficient to make him the subject of rules and the 
enjoyer of fruits {vide Gita Bhashya).

Another interpretation. Dcily : Vishnu, the Bord has been 
stated to be one of the causes of action. How the Bord im
pels the Jiva to action is explained here.

To translate again.

Knowledge, the kuowahle and the knower are 
the three forms of the Lord Himself from whom 
impulse to action comes to Jivas.

The latter half reduces the fivefold cause to three ; The 
instruments, the action and the actor. Thus threefold is ac
tion in brief (t.e., three are the cause or source of action.) (i8 .) ,

A, Satvika knowledge, action, &c., lead to Moksha. So 
the varieties of knowledge, &c., on account of different quali
ties in men are distinguished for the purposes of practice.

Knowledge, action and actor are severally
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threefold only from the difference of Satva and Other 
qualities. This is said in the Gunasankhyaua ; hear 
of them also as they are. (19)

V. Knowledge may ce Satvika Rajasa or Tamasa. 
Similarly action and actor. This is treated of in the Vedic 
Sankhya Sastra which is called the Gunasankhyaua (lit. the 
work in which Gunas are described).

Know that knowledge to be Satvika by which 
he perceives, in all beings (animate and inanimate) 
of great variety, the one supreme unvarying, un
divided, undecaying, eternal existence. (20.)

V. Of great variety ; both in kind and n degree. BhUta: 
is used in the general sense ‘ whatever exists, spiritual or 
material.’ The use of the locative ‘ in all beings * show’s 
that the Supreme One pervading all things is different from 
all. i.e.. He is in them ;H e  is not thev. Bhava : eternal exis- 
teuce ; Vishnu (vide Sutra). Undccaybuj; not subject to 
decay, though present in things which decay. (20.)

T h e  knowledge, which merely apprehends sep a
raten ess in all beings, t .f ., the various th in gs to be of 
different nature, th at knowledge know thou to be - 
R k jasa. ( 2 I - )

V. The Rajasa knowledge is correct so for as it goes, 
but does not go beyond the outward things to find out the 
One pervading all ; for it is prepared to leave that poitiou in 
doubt. This is the main distinction between the Satvika and 
the Rajasa conveyed by ‘ Tu ’ the particle of contrast.

On the other hand, that is declared Tdmasa 
knowdedge which clings to the one Effect as it does 
to the Whole, which is destitute of reason, which 
refers to unreality and is very little. (22.)

V. The Effect, Kcirya is used to denote the Jiva who 
being a Samsarin is to become a released sou). For this rea
son he is called the Effect. Kritsiia, ihe Whoie denotes both
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BraTiman and the world. The idea is as follows: The kuow- 
- ledge which clings to or apprehends the self (Jiva) to be the 
same as the Whole, Brahman, To put it more plainly. 
The knowledge which sees that the soul is Brahman just as 
Brahman regards Himself, i.c., the knowledge which identi
fies Jiva with Brahman. Similarly the knowledge which 
regards the Jiva as the whole, i.e,, the world, i.e,, identifies 
Jiva whth the w'orld. Again the knowledge which regards 
the one Jiva or Ertect as the whole, i.e., the knowledge 
which makes the whole world the effect of one Jiva’s illu
sion. This knowledge of threefold variety is Tamasa. It is 
unsupported by reasoning. Unrealities are the object of that 
knowledge. For whatever is presented in cognition is said to 
be neither existent nor non-existent. It is little ; owing to 
the great preponderance of Nescience and ignorance, the 
Tamasa knowledge is spoken of as being little.

Instead of Bralmavat, Kritsnarat is used to denote the 
world as well. Hereby it is shown ih.at with Brahman’who 
is no Effect, who is perfect in all excellence and hence called 
the Whole, the Jiva who is effected in respect of his condition 
and state and is therefore under the control of Brahman 
cannot be one or identical. How it is asked such know
ledge could be other than Tamasa. . To indicate this relation 
Karya or the Effect is used to denote Jiv'a. The adjective 
‘ one' is intended to comprehend the theory of some that 
hold there is only one Jiva whose ideas or fancies make the 
world. (22.)

A. The threefold variety of action is given as follows ; 

The enjoined duty which is performed without 
attachment, without love or hatred, by one who does 
not desire to gain the fruit thereof, is called 
Satvika. (23-)

V. That duty is said to be enjoined which one accord
ing to Varna and Asrama has to perform with the know'- 
ledge that Hari is the supreme Eord and with devotion to Him 
and for the sake of His grace. This has been dwelt upon at 

"length in'the previous chapters. Such performance has been
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declared to be a step towards release, and its omission is at
tended witb evil consequences. Without attachment without 
the notion of ‘ my ’ and ‘ mine ’ with regard to what is per
formed. Without love for glory, & c,; without hatred or aver
sion to evil reports, &c. (23.)

But the action which is performed by one 
bent upon some desire with Abhimana, which in
volves great labour—that is called Rajasa. (24.)

That is called Tamasa action which is begun 
throughdelusion without considering the consequence, 
the consequent loss, trouble to others, and ability 
on the part of self. (25-)

V. Through delusion ; through the presumption that be is 
the master of his own action and activity. (25.)

A. The variety of actors according to Gunas is descri
bed as follows.

Freed from attachment .and from egotism, full 
of fortitude and enterprise, unperturbed in success or 
failure, the actor is called Satvika. (26.)

V. Not boasting of self-, neither thinking nor declaring 
that he is the doer. (26.)

Passionately seeking the reward for his work, 
niggardly, troublesome, w'anting in purity, overjoyed 
or aggrieved (at success or failure), the actor is 
said to be Rajasa. (27.)

He who is not engaged (in divine duties), who is 
without any training (in pious duties), who is 
haughty, treacherous, capable of base deeds, and 
indolent, who is despondent and given to insinuating 
the long past faults in others,— he is called T&masa 
actor. (28)

A. Now the difference in Buddhi and Dhriti caused by 
the different Gunas is explained.

    
 



x v m .] THE BHAGAVAD GITA. 805

The difference by Gunas in Buddhi and Dhriti 
also is threefold ; listen to it, O Dhananjaya, to be 
separately and fully explained. (29.)

That Buddhi or mind is Satvika, O Partha, which 
perceives what leads to Samsara and what the way 
out of Samsara is, what ought to be done, what ought 
not to be done, what is fear, what is fearlessness, 
what bondage is, and (what) release is. (30.)

V. The mind which perceives : the mind with which ^11 
these are perceived. (30.)

Tl]at Buddhi is Rajasa by which he does not 
necessarily perceive as they are, what is righteous 
and what is unrighteous, what is fit to be done and 
what is not fit to be done. (31.)

That Buddhi which, enveloped in Nescience, 
takes what is unrighteous to he righteous, and all 
things in the contrary light,—that Buddhi is Tamasa, 1 
O Partha. p* OM-etY-

That Dhriti (fortitude) is Satvika, O Partha, by 
which unswerving Dhriti joined to Yoga, he sustains 
the operations of the mind, of Prftna (Breath) and of 
the organs. (33.)

That Dhriti by which he holds up the thoughts 
of Dharma, Kama and Artha, and with great attach
ment wishes for the fruits, that Dhriti, 0  Partha, is 
of the Rajasa character, . (34.)

V. Dharma : the duties enjoined upon man. Kama: 
desire; the fulfilment of desires. Ariha ; wealth, ».e.,the 
means of achieving the desired things. Pra + Sangena : 
with great attachm ent; with intense Abhimana or notion of 
‘ my ’ and ‘ mine.’ (34.)

39
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That by x̂ ĥich one of corrupt understanding 
does not give up sleep, fear, grief, despondency 
and intoxication,—that Dhriti, O Partha, is of 
Tamasa nature. (35-)

V. Sleep, &c., include all the prohibited ways and 
tendencies, hatred of the Lord, &c.

c

A. Now follows the three-fold variety of Sukha (happi
ness or pleasure).

Now learn from Me, 0  Bull among the Bharatas, 
the three-fold variety of happiness, in which by 
force of practice one finds delight and gets to the 
end of misery. (36.)

V, The latter half of this verse may be taken as an 
adjectival clairse to Sukha (happiness). Or it may be con
strued with the subsequent verse defining Satvika Sukha. (36.)

That which is at first like poison, but at the 
end like Amrita, which arises from the grace of At
man and from serenity of mind,—that happiness 
is declared to be Satvika. (37.)

V. ■ At first like poison \ for it involves labour and pain, 
Atman ; Vishnu, the Supreme Being. Serenity of mind 
consists in its natural freedom from inclination to wander to
wards the objects of sense. (37)

That which from the contact of the senses with 
their objects is as nectar, but in the end (in its ulti
mate effect) is like poison, that pleasure is known to 
be Rajasa. (38.)

That pleasure is declared Tfimasa which both 
at first and (afterwards) in its effect is the cause of 
self-delusion, and w-hich arises from sleep, indolence 
and erroneousness. , (39)
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V. Errotieotisness i is the inclinatiott for unrighteous 
things. (39,)

A. All Jivas being in the bonds of the Triguna fall into 
these three classes,—which is stated in the following.

There is no class of Jivas on earth or even in 
heaven among the gods, that is left unassailed by 
these three qualities born of Prakriti. (40O

V. On the earth, &c., is added to exclude the released 
Jivas.

A. Now the works or the acts performed by the 
Brjihmana and other eligible Jivas are different according to 
their qualification.

Of Brahmanasj Kshatriyas, and Vaisyas, and 
of Sudras, 0  Parantapa, the acts or duties are great
ly differenced by the gunas, which accord with their 
nature. (4*0

V. OfSndras the separate term implies that Sudras do 
not become the twice-born. (41.)

A. Of these the duties of the four Castes are regulqrly 
enumerated.

Devotion to the Supreme Being, control over 
the senses, austerity, purity, forgiveness, and integrity 
(uprightness), knowledge and wisdom, faith, .form 
the natural (course of) duty of the Brahmana caste.

(42.)
Dauntlessness, majesty, courage, skill (dexteri

ty), and also not fleeing from battle, generosity, the 
quality of a ruler (the ruling character), form the 
Kshatriya’s duty born of his own nature. (43.)

V. Gcncrositv • the tendency to give away what he pos
sesses to the worthy. The ruling character: consists in deal
ing out punishment to those that violate order, &?. It is 
defined thus : To obtain wealth by dint of force  ̂ to inflict
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corporeal punishraeut, to punish the unruly and to confis
cate their property, constitute the ruling character, which 
should not be claimed or exercised by those other than 
Kshatriyas. [It should also be noted that the virtues enumera
ted of the Brahmana are also to be found in a less degree in the 
Kshatriya.' There are exceptions of divine emperors in whom 
the Brahmana virtues exceeded those in the Brahmana. 
Similarly the virtues of the Elshatriya should in some degree 
be found in the Brahmana. (43.)

Ploughing, the tending of kine, and trade are 
the Vaisya duty by nature ; of Sudra also the duty 
by nature consists in service. (44*)

V. Here also the Brahmauic virtues occur *in some 
small degree. (44.)

A. What is the effect of this description of the several 
duties and their distinction ?

Man attains the highest object {iiiuldi), each 
being devoted to his own peculiar duty. How man 
firpi in his own duty attains to the goal, that listen 
thou. • (45.)

V. Every one is expected to stick to the post of duty 
devolving upon him, and by its performance he is sure to 
delight the Lord. He attains knowledge and wisdom first, 
then Mukti, (45.)

Him from whom beings derive their activity, by 
whom all this is pervaded, having worshipped Him, 
the wise man obtains Moksha. (46.)

A. Sri Krishna argues out that it is indispensable to 
devote oneself to duties devolving upon one by nature.

Better is one’s own duty, thougĥ  defective (in 
performance) than another’s duty, though well prac
tised ; for, doing the duty fixed by nature he does not 
incur sin. (47*)

    
 



XVIII.] T&B BbAQAtAl) QttA. 3 0 9

V, Vicuna Without Guna, i.e., not satisfying all condi- 
tious, i.e., defective. BeHer, i.e., more certainly leading to the 
highest good. The idea is that man should not abandon his 
own duty, simply because he cannot discharge it well.

A. Further Sri Krishna points out that nowhere per
fection can be claimed in the performance of duties.

T h e  duty with which he is born, O K au n tey a , be 
it  defective, he should n o t abandon ; for, all under
takings are beset with som e d efect, even as fire is
with sm oke. (48*)

A. What are the other virtues necessary to be found in 
him who adheres to his own dutj', so that he may become 
accomplished of his purpose ?

With his Buddhi unattached everywhere, with 
his mind conquered and desires expelled, by means 
of sanyasa, he attains the highest siddhi necessary 
for Moksha. (49.)

V. E v ery w h ere  : in respect of all the objects of sense. 
The absence of attachment to them is possible when the 
mind is conquered and subdued. B y  m eans o f  Sa7iyasa  : by 
abandoning Kamyakanna and by offering all his works to 
the Tord. S i d d h i : lit. what is accomplished. Here it means 
the accomplishment of the means, which consists in the 
destruction of all undesirable Karma except Prarabdha, is a 
step preliminary to Release. N a ish k a n n y a  : Moksha, final 
beatitude. (49.)

A. Explaining the step leading to the aforesaid Siddhi 
Sri Krishna points out the immediate benefit thereof.

The Siddhi which is the perfection of wisdom—■ 
having attained it, how he reaches Brahman, 0 
Kaunteya, do thou know from Me, but briefly. (50) 

V. B ra h m a n  here should be taken as Aparam Brahman 
t.e., the intelligent Prakriti or Sri. (50.)

Possessed of entirely pure mind (Buddhi), res
training the mind through fortitude, having eschewed
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Sahda and other objects of sense and cast off. affec
tion and disaffection. (51.)

Dwelling in solitude, living upon small fare, 
exercising control over speech, body and mind, being 
always bent upon practising meditation, which is the 
means, having be taken himself to Vairagya. (52.)

Having eschewed the notion that he is the doer, 
he is strong, having given up arrogance, desire, anger, 
covetousness, becoming selfless and tranquil—he is 
fit to be in Brahman. (53 )

V. V airag]ja  : the absence of liking to everj’thiiig when 
the futility of desires is realised. H e  is stro n g  ; he is able to 
do. A rrogance o r  'Darpa  is not realising the cause of fear 
though present. P a rig ra h a  : the tendency to appropriate 
to one self what belongs to others, i.e„ covetousness. B ecom ing  
selfless : eschewing the notion that what he does belongs to 
himself. T ra y iq u il ; unperturbed even wheh the causes of 
disturbance are present. T o  be in  B ra h m a n  : to set the mind 
always on Brahman. (51—53.)

Having thus set the mind on Brahman (after 
reaching Apara Brahman) he comes to possess a 
serene mind ; neither grieves nor desires ; he is the 
same towards all beings and attains the highest de
votion to Me. (54*)

V, S eren ity  o f  m in d  is the absence of inclination to go 
to the objects, and that without any effort on the part of the 
self. • (54.)

When by such devotion he duly understands 
with truth how I am all-pervading, what 1 am by 
name and substance, only after having thus truly 

•known Me, he enters into Me. (55.)
V. Thus f by the strength of devotion. E iders into M e  : 

becomes released from Samsara. (55.)
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A. Giving a few more necessary steps Sri Krishna con
cludes the subject matter of this Sastra.

And always performing all the duties and resting 
upon Me, he attains to the eternal undecaying goal 
through My grace. (S6.)

V. Resting upon Me \r&s\gn\n% every act to Me and to 
Me alone, without exception. Eternal tmdecaying goal, i.e„ My
self destitute of beginning and end and destitute of change. 
The force of Api is that not even a single act ought to be 
done without feeling the Lord’s grace. (56,)

A. If Mukti is to be attained by him in it who does 
duties recognising his dependence upon the Lord, then 
Traividya is also deserving of the same. Kor he too performs 
the prescribed duties and offers them to the Supreme Being 
and thus he also recognises his dependence upon the Lord,
In reply Sri Krishna says :

«
Having mentally rested in Me all the duties, 

having come to think Me to be the Supreme Being ; 
having embraced Buddhi Yoga, be always with thy 
mind fixed in Me. (57.)

V. Buddhi Yoga : The Yoga of Buddhi ; the means of 
withdrawing thought from all other things, so that it may be 
fixed on the one thing that is sought after. The idea con
veyed is that Traividya not having come to be of this state of 
miud does not attain Mkuti : (57.)

With thy mind fixed in Me thou shalt through 
My grace, get over all difficulties ; or if from Ahan- 

kara thou wilt not listen to Me, thou shalt perish. (58).

V. Throughout the foregoing discussion I have ex
plained the indispensable nature of doing thy warlike duty 
with devotion to the Supreme Being. After having listened 
to all this, if thou art still persistent in refusing to do it, thou 
shalt perish, ix\, thou shalt fail to attain the highest purpose. 
Be assured of the great loss in neglecting to do My word. (58.)
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A. “ It is impossible for thee not to do what I tell thee,” 
says Sri Krishna.

What thou through Ahankara thinkest ‘ 1 will 
not fight ’■—that resolve of thee is but futile (in vain) ; 
(for) Prakriti will direct thee. • • (59-)

V. : will of the Supreme Lord. ( 59*)
A. The last statement is explained by showing that the 

will of the Supreme Being is the cause that directs and guides 
the sonl, &c.

O, Kaunteya, what thou, bound by thine own 
inborn Karma, dost not wish to do through delusion — 
ihat thou shalt do at least from control beyond thy
self. (6o.)

%
V. Svabhdva in this verse is used in the sense of Sams- 

kiira, i.e„ the tendency formed by previous acts, &c. 
control, tire.: i.e., being controlled by the will of the Lord. (6 a )

A. It is necessary to understand whether the Supreme 
Being is really directing others or not, before admitting that 
His will controls everybody’s activity. For that purpose Sri 
Krishna shows what the nature of the Supreme Being is.

The Supreme Ruler, O Arjuna, is seated in the 
heart of all beings causing all beings,that are moun
ted on wheels (bodies) to revolve by (the power of 
His own) will. (6i.)

To him alone (do thou) resort as thy refuge in 
every way; through His grace thou shalt attain 
supreme devotion to Him and the eternal place. (62.)

V. Supply the word ‘ therefore,’ which means for the 
reasons given above, that the Lord is Svatantra and that the 
Jivas are under His control. Instead of saying ‘ resort to 
Me,’ ‘ resort to Him ’ the statement in the third person is 
meant to confirm that Sri Krishna is the Supreme Lord. 
This is a matter of common observation when the speaker
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refers to himself in the third person. Eternal place : Vaikuntha 
and other eternal abodes which are essentially the intelligent 
Prakriti; hence they are eternal. (62.)

A, Having thus imparted to Arjuna instruction, or 
knowledge of the greatest truth, the most hidden truth, Sri 
Krishna puts to test the inclination of Arjuna who stood 
quiet after listening to everything.

Thus hath knowledge, more hidden than wdiat is 
generally called hidden been declared to thee by Me. 
Having fully reflected on it, do as thou wouldst. (63,)

V. Knowledge : what ought to be known. (63,)
A. Having thus concluded the description of the 

essentials of truth Sri Krishna goes on to conclude the des
cription of the means inculcated to be practised.

Listen thou again to My Supreme Word, most 
hidden of all; beloved art thou certainly of Me ; there
fore I shall tell thee what is beneficial. (64-)

Let thy mind be in Me ; be My votary ; be sacri- 
ficer to Me; bow down to Me; Me alone thou shalt 
reach; this is true, I promise thee, (for) thou art 
beloved of Me. (^S-)

A. How is it possible to secure the aforesaid devotion
&c.?

Having abandoned all (other) duties, go to Me 
alone, thy refuge; I shall liberate thee from all sins, 
do thou grieve not. (66.)

V. In the light of the foregoing teaching and the 
conclusion of the work it would be inconsistent to say that 
all duties should be absolutely abandoned. In fact Sri 
Krishna could not then urge Arjuna to fight. So the e x 
pression means two things ; ( i )  Having abandoned the fruits 
of the duties performed; (2) having abandoned all the duties 
that are not meant for the delight of the Lord.

4 0
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This verse is to be understood as supplementing the 
Ideas propounded in the previous one. Hence the second 
foot summarises ithe teaching; for, all that has been said in 
the first half of the preceding only means ‘ taking shelter 
under the feet of the Tord,’ which is defined as follows ; 
“ The clear perception of the supremacy of the Lord, to set the 
mind on Him, to love Him above all other things, to offer 
everything to H im ; such worsnip from natural delight in 
H im ; the faith that He protects ; the constant remembrance 
‘ J  belong to Him ’ ;—this is called Sarandgati to Vishnu and 
this leads to the attainment of Moksha. ”

Though the sins, &c., acquired through time without 
beginning are obstructions, still the Lord promises Arjuna to 
liberate him from the consequences of all sins. (66.)

A. Sri Krishna points out who are worthy and who are 
not worthy of this sacred precept.

This ought not by thee to be imparted to one 
without Tapas, never to one that is not devoted ; and 
not to him who does no service; nor to him who 
hates Me. (67.)

V. Here the unworthy are named in the ascending 
order of ineligibility. Those that are free from the defects 
pointed out here are eligible for the knowledge. (67.)

He who shall with intense devotion declare this 
supreme secret among My devotees,— he without 
doubt shall come unto Me only. (68.)

And there is none among men, more than he, 
that does what is most dear to Me; and there will be 
none else (other than he) dearer to Me in the world.

( 6 9 . )
V. By saying ‘ among men ’ it is indicated that the 

gods have greater benefit to derive by ’ imparting this know
ledge to the worth}’. (69.)

He who will study this holy discourse between
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U S ,—by him I shall have been worshipped by Gnana- 
Yagna. Such is My mind. (7®*)

V. Guana Yagna . the worship of delighting the I/Ord 
by acquiring true knowledge of Him. (7©.)

A. Sri Krishna says that even the hearing of this expo 
sition is fruitful.

The man who full of faith and uncarping 
may even listen to this,—even he being liberated 
may attain to the happy worlds (reached by) those 
who perform righteous deeds. (71.)'

V. Full of faith :  believing that this surely leads to such 
results. U?icatping : without the tendency of seeing faults 
where there are no faults and also without similar evil 
qualities. By the expressions ‘ may even listen,’ ‘ even he ’ 
it is indicated that one studying this Gita has greater bliss 
in heaven ; still more he who expounds it ; and still greater 
bliss the gods enjoy in heaven as the result of studying and 
expounding Gita. (71.)

A. Sri Krishna enquires Arjiuia whether His precepts 
have had or are likely to have any effect upon him, whether 
it has not become mere wailing in wilderness.

Has this been heard, O Partha, by thee with 
mind concentrated ? Has thy great delusion caused 
by Nescience been destroyed, O Dhananjaya. (72.)

V. This: the precept as to the truth; the whole course 
of instruction and teaching. (73.)

A. Thus questioned Arjuna replies.

Arjuna said : Destroyed is my delusion ; 
through Thy grace, 0  Achyuta, knowledge is gained 
by Me. I stand forth freed from doubt; I will act 
according to Thy*Word. * (73.)

V. Destroyed is viy delusion: the misapprehension which 
Arjuna displayed as shown in the first Adhyaya is comple.
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tely corrected and removed. Knowledge: that the chastise
ment of the haters of Narayana and their followers is the 
supreme duty and ought to be done. /  itand forth : on the 
battlefield. To free himself from the suspicion which Sri 
Krishna hinted at by giving him the option to do as he liked 
he now promises to stand in the word of the Kord. (73.)

A. All the while Dhritarashf^a was at heart wondering 
how Sanjaya was reporting the conversation that took place 
at distance and iu private between Sri Krishna and Arjuna. 
Understanding the king’s heart Sanjaya iu trying to satisfy 
his curiosity says ;

Sanjaya said : Such I heard this wonderful • 
dialogue between Vasudeva and Partha of great 
understanding, which causes iny hair to stand on 
end. (7^.)

V. Suck : as has been reported through these eighteen 
chapters. Wonderful: for such a dialogue was not known 
before. (74.)

Through the grace of Vyasa I have heard this 
supreme secret, this Yoga, directly from Krishna, the 
Master of Yogas, Himself explaining it. (75-)

V. Sri Vyasa had conferred upon Sanjaya the divine 
power of hearing and seeing directly all that transpired on 
the Kurukshetra to the close of the great war. TAi» Yoga : 
this means of obtaining the highest end. The Master of Fogas : 
One who knows and in whom is the gift of all the means 
for the highest good and for everything. Birectly, not 
coming through the medium of another; not interrupted by 
any medium. (75,)

A. Sanjaya describes the effect which that hearing 
produced on him.

King, remembering; remembering this marvel* 
lous and sacred dialogue between Kesava and 
Arjuna, I rejoice again and again. (76*)
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V. Sacred: that which leads to the blessings in the 
world hereafter. (76.)

And remembering, remembering that most mar
vellous form of Hari, great is my astonishment, O 
King, and I am more and more rejoiced. (77.)

A. When Dhritarashtra was told of Arjuna’s resolve to 
fight, a doubt arose in his mind ‘ on what side the victory 
would be. ’ To remove it Sanjaya says :

Where Kri'shna, the Master of Yogas, is, where 
Partha bearing the bow stands, there, it is my con
clusion, certain are Sri, Victory, Bhuti and Niti. (78.)

V. S r i : the royal splendour fand the deity conferring 
it on kings), Bhtiti .'wealth, NHi: the course of justice. (78.)

Bow to Vishnu perfect in all excellent qualities, uuap- 
proiched by all defects, the Lord of Sri and Prana, the giver 
of the desired blessings to His devotees.

Thus ends the Eighteenth Adbyaya of the Upauishads 
of the Bhagavad-Gita entitled ‘ the Sanyasa Yoga. '

F i n i s .

    
 



    
 



APPENDIX-

Page 53, lines i6and —The Bhashya, %.e., The Gita T at-
parj-a. The smritis may he freely translated thus :—Since 
H e is far above tall}, He is without a protector and He is 
the impeller of all, even in Pralaya, this glorious Tord Hari is 
Udapana (ud + apa + ana). Indeed Prakriti in the form of 
w-ater stands enveloping everything during pralaya; so the 
La)'a (or Prala3'a), they speak of as Sarvafas samplutodaka,. 
i.e., the overwhelming expanse of waters on all sides. What
ever purpose the worshipper has to achieve through the 
Grace of Vishnu—Dharma, Moksha, etc., all that accrues te  
him who understands all the Vedas; for a conclusive 
knowledge of what is meant b}’ the Vedas is declared to be 
the knowledge of Vishnu, and Hari, pleased on account of 
knowledge, confers all purpose (on the votary).

Page 185, line 23.—At the close of the seventh Adh.vaya 
the Lord is spoken of as being together with Adhi Yagna 
thus—“ Those who know Me together with Adhi j-agna.”' 
This might seem to convey that the Adhi Yagna is some one 
other than the Lord, say Agni or other deity. To remove 
this doubt, the adjunct, in the body, is added. By ‘ Me to
gether with Adhi Yagna ,’ it is required that the Lord should 
be known in the particular aspect of His special form called 
the Adhi Yagna. Hence the question regarding Adhi Yagna 
is answered last’. The Lord is Adhi Yagna as the Master 
of all Yagnas and real conductor in them, which is de
clared at the close of the fifth chapter thus ;— Having known 
Me to be the ‘ One to whom all the sacrifices and austerities 
are intended/ This explanation of the Adhi Yagna |is 
already present to the mind of A rjuua; hence also, Adhi
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Yagua is not explained at 6rst. Further the question may be 
about the description of Adhi Yagna. This is also answered 
when the Lord says, ‘ It is I who am the Adhi Yagna and 
when subsequently the attributes of. the Lord are given ki 
Verse 9.

The subject matter of the two verses 3 and 4 may be 
summarised as follows :—Brahmarp is My all-pervading form 
and it is called Parama Akshara. Adhyatina or Sva-bhava 
consists of the body, the organs of sense, etc., which are given 
to the intelligent being called the Jiva in order to help him 
in his working; the ternr may also collectively denote all 
the J ivas. Karma, action or work, is here the work of the 
Lord’s creating the moving and the unmoving existences 
in all the Universe. Adhi Bhuta is a decaying product or 
changeable existence, and it consists of the corporeal frame, 
the organs of sense, which come and go, and are also helpful 
to the Jiva imprisoned in the body, which do not form any 
part of his essential nature. The Adhidaiva is the Purusha 
known as Brahma as well as Sankarshana (Rudra).

In the translation of the verse the sense of the particle 
i ’l’ffl is brought out by the emphatic construction ‘ A ts / . ’ 
For the sake of plainness it may also be put thus :—‘ It is only 
1 , &c. By the emphatic construction or by the adjunct ‘ only ’ 
the idea sought to be excluded is that the Adhi Yagua might 
be some other than the Supreme Lord.

Svabhava may also mean the Independent Existence, f.e., 
the omnipotent nature of the Lord, which is the idea intend
ed to be conveyed by the term Adhyatma, (literally, the Great 
Atman or Supreme Atman, i.e., the Lord). The decaying 
■existence may comprehend all the classes of Jivas which are 
placed in the midst of the decaying products of Prakriti, tub., 
Bhutas, and therefore they are collectively denoted by the 
term Adhibhuta. For, really the Jivas are higher than the 
unintelligent matter called Bhuta. By the term Purusha 
Maha Lakshmi is to be taken, Purusha literally conveying one
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that has great power (Puru = great,+ sha = power), and, than 
Her there is but one who is higher, vi:., the gracious Nara- 
yana, who is therefore called Adhidaivata, the Supreme 
Deity. The term Dau’otiz itself denoting the Supreme Being, 
the word Adhidaivata may be taken as a Bahuvrihi com
pound meaning ‘ that which has the Deitj’ or Daivata alone 
higher than itself.’ When these terms are thus explained 
the latter half of ver.se 29, Adhyaya VH, and the first half of 
verse 3c may be interpreted as follows ;—

{Tat) That, viz.. My form which is Brahman, (all-per
vading), they know ; the whole of Adhyatma, i.e., the bod\% the 
organs and the mind collectively, which is intended for the 
use of f 'e  soul, or, all the Jivas taken together, they know; 
Karma, viz., the work of the glorious Lord, which is also 
called rrcabbn, they fully understand. Together with Adhi- 
bhuta and Adhidaiva, i.e., together with the Lord’s .special 
form that as a guide abides in the soul that exists in a 
body, and that abides and controls Prithivi and other 
Bhutas which have a beginning and an end ; or together with 
the special presence of the Lord that abides controlling iu 
all the Jivas who are spoken of as Adhibhiitas, since they 
are really belonging to an existence higher than the unintel
ligent Bhutas; together with the form that abides iu 
Sankarshaua or Brahma, the foremost ruler of all the Jivas 
and for that reason called the Adhi-Daiva; together with 
Maha Lakshmi, who is as already explained called the Adhi- 
Daiva having only the Supreme over her ; and also, together 
with the special form that is present in every living thing 
and thei'efore called Adhi Yagna (literally that which is to 
be worshipped as the Supreme);—together with these forms 
of Myself, they, who know ile, are those'who .tknow Me 
-properly.

Page 189, Adhyaya VIIL, Venc 16.—When it is said that 
those who attain to the regions below that of Brahma, may 
return to birth and death, it is implied that those, iu the
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higher regions, do not return to mortal life. Then what is- 
the force of saying ‘ But there is no birth for him who ba.< 
come to M e ’ ? True those attaining to the regions called 
Janfiloka Or regions higher than the palace of Brahma on the 
Meru do not come back in to the mortal world, but this should 
not be considered the virtue of merel}' staying in these 
regions, for it is due to- their realising My Self when thc3' 
attain to those regions. Hence the force of the clause ‘ for 
him who has come to Me.’

Page 249, Adhyaya XIII., Vtrse 13, Anddimat.—Instead 
o f Anadi, the expression Anfidiniat is meant to remove a 
doubt, viz., that Brahman might Himself be no cause, at all,, 
for the word Aniidi when taken as a Tatpunisha compound 
means lhat v:Mrlh ig not a came. (A'di, hetu, Karana,are synoii}-- 
mous term s); now Anadimat can convey the idea ‘that which 
is not one that has a beginning or a cau.se, and it implies 
that that thing, viz., Brahman may be the beginning or the 
cause of all the rest.

The terms. Sat and Asat, in this verse are taken in the 
sense of Murta and Aniurta as in the Sruti ‘ Nilmddeln 
hdsaddslt’ Murta is that product of material principle 
which is capable of being perceived or subjected to the .states 
of motion and rest ; that is, the grosser products limited in 
space and time. By the term Amurta the subtle germinal 
principle of matter is denoted. It is neither perceptible to us 
nor fit to be affected by the forces which limited bodies maj' 
communicate for either motion or rest. Both these forms of 
matter are distinguished from the Supreme Lord, the Su
preme Intelligence and Power, while they arc characterised 
as unintelligent and powerless.

According to authorities cpioted elsewhere by Sri Mad wa- 
charja the Bhutas Earth, W ater and Fire, which have visible 
forms, are called Murta ; Ether and Air, and other subtler 
principles of matter are called Amurta.
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Page. Line. For. Head.
7 1 1 S t y a k i  * S a f y a k i
X 1 2 a r r a y e d  th a t a r r a y e d ,  th a t

»» 2 7 ► ( p l e a s u r e s ) p le a s u r e s
11 5 t h e e  w h ic h t h e e ,  w h ic h
1 3 3 4 e t e r n a e t e r n a l
2 1 2 2 v ie w  b u t v ie w , b u t
2 2 1 0 A h h a v a A b h a v a
31 0 lo s t ,  d e s t r o y e d lo s t  o r  d e s t r o y e d
3 5 1 2 e x a p la n a t io n e .y p la n a t io n
3 8 2 9 t h e  d e a d , t h e  d e a d  ;
3!) 1 B h a r a t a  ; in B h a r .a ta ,  in
4 0 4 s h o u ld  k n o w n s h o u ld  b e  k n o w n

‘ 4 3 1 9 o p e n s o p e n
3 3 a n a n d

4 4 3 t h e y th y
4 5 1 4 g a i n p a in
5 7 2 7 p r a c t i c e p r a c t i s e
0 3 2 4 u n e n e e s s a r v u n n e c e s s a r y
0 4 1 5  & 1 0  H r a h a m a n B r a h m a n
7 0 2 5 th is t h u s
,, 3 5 f r o m  p r o h ib i t e d f r o m  a l l  t h e  ( p r o h i b i t e d )
7 2 2 ( 1 2 — 4 0 ) ( 1 2 — 3 8 )

3 4 0 3 9
7 8 17 t o  r e a d to  t r e a d
7 9 1 0 t h e  n o t - w o r k i n g t h e e  n o t - w o r k i n g
8 0 1 2 c r e o a t e d c r e a t e d
9 1 3 0 to  h im to  H im

1 1 7 1 2 m ig h m ig h t
1 1 8 5 K n o w le d g e , K n o w le d g e  ; 

s o u l 's1 3 0 2 5 . s o u ’s
1 3 5 1 3 p e r c e i v e . . . t h i n g s  is  p e r c e iv e  t h a t . . . t h i n g s ,  is .
1 3 5 1 4 P r a k r i t i P r a k r i t i ,
1 4 8 2 5 c o n s i s t s  n c o n s i s t s  in
1 0 0 1 4 9 3 9
1 0 4 o  a  s o n o f  a  s o n
1 0 8 3 4 H e n c e . H e n c e
1 7 2 15 t o  x c l u d c to  e x c lu d e

1 9 b e a s e d b a s e d
1 7 3 3 M a y a  is M a y a  w h o  is
1 7 4 2 0 a n y  is a n y
1 7 5 3 i n d e n t ic a l i d e n t ic a l

1 8 1
8 I t s It i

1 0 d e p e n d d e p e n d  u p o n  H im
1 8 5 2 7 b o u b t d o u b t

** 3 5

12
o ff  b o d y o ff  t h e  b o d y
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--------------------------------------- W ---------------------------

Pa^e. L i n e - F o r .
H e a d .

1 8 7
1 8 7

2
18

t o  H im - 
t ia v i i ig  m o d e

t o  H im , O  P a r t h a .  
h a v i n g ,  m a i n l y  b y  t h e  s t r e u M  

.o f  Y o g a ,  m a d e

1 8 8 7 a n d  i ix e d a n d  h a v i n g  f ix e d

1 ‘H) 2 0 i n q u r e r in q u i r e r

3 2 r a i s c n c e p t i o n m i s c o n c e p t i o n

2 0 0 2 2 in le a n d
2 0 1 1 S i r S r i
2 1 1 2 3 l i s t e n d o  l i s t e n

2 1 2 3 3 m in d o r m in c l  o r
2 1 5  A 3 1 T h e y T h y

2 2 8 5 W a r r o i r s W a r r i o r s
2 3 1 1 p r e v a d e s t p e r v a d e s t
2 3 2 19 s h o w n  b y s h o w n  t o  t h e e  b y
2 3 4 2 9 u n to  t o u n td
2 4 0 1 0 ( b y . . . s a k e ) b y ..........s a k e
2 4 5 0 f r o m , f r o m
2 0 0 3 1 f o r f a r
2 7 1 1 0 in c U ic a t e s i n c u l c a t e s
2 7 4 1 T h a t T h a t  g o a l

2 0 A V
2 8 2  , 2 0 s a t i s f y s a t i s f y  ;
2 8 3 3 4 H a t e r s  o f H a t e r s  w h o  a r e  o f
2 8 7 8 T h a t . T h a t ,  { i . e . y  h e  i s  a l w a y s  o f  t h e  

s a m e  S r a d h a ) .
2 9 2 7 A u m A u m , a l w a y s
2 9 3 2 0 ( i n . . . h e r e a f t e r ) i n . . . h e r e a f t e r
2 9 4 1 1 E s a Isa
2 9 6 ■33 h e t h e
2 9 7 2 8 r e a l l y ( r e a l ly )
3 0 1 1 0 a n d  u s e fu l a s  u s e fu l
3 0 2 1 2 a n d  n a n d  in

71 2 3 f o r f a r
3 0 4 7 d e s i r e  w ith d e s i r e ,  o r  e v e n  w ith
3 0 8 2 0 H im , H im  b y  m e a n s  o f  h is  o w n

d u t ie s .
3 1 0 6 b e  ta k e n b e t a k e n
3 1 1 2 5 M k u ti M u k ti
3 1 3 9 h id d e n  b e e n h id d e n , b e e n
3 1 5 3 0 b y  M e b y  m e

I N T R O D U C T I O N .

9 o r i g in a o r i g in a l

iiv I S  ■ b e i n g  ta k e n  « p b e i n g  t a k e n  u p  w ith  ” ' e  c o n 
t e m p l a t i o n  o f  A t i i .a n .    
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