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PROMINENT PERSONALITIES ON THE GITA, 

MR. TILAK, AND THE ‘GITA-RAHASYA’. 

1. SWAMI VIVEKANAND. 

The Gita is a bouquet composed of the beautiful flowers of 

spiritual truths collected from the Upanishads. 

2. Dr. ANNIE BESANT. 

Among the priceless teachings that may be found in the 

great Hindu poem of the Mahabharata, there is none so rare 

and precious as this, “The Lord’s Song”. Since it fell from 

the divine lips of Shri Krishna on the field of battle, and 

stilled the surging emotions of his disciple and friend, how 

many troubled hearts has it quieted and strengthened, how 

many weary souls has it led to Him ! It is meant to lift the 

aspirant from the lower levels of renunciation, where objects 

are renounced, to the loftier heights, where desires are dead, 

and where the Yogi dwells in calm and ceaseless contemplation 

while his body and mind are actively employed in discharging 

the duties that fall to his lot in life. That the spiritual man 

need not be a recluse, that union with the divine Life may be 

achieved and maintained in the midst of worldly affairs, that 

the obstacles to that union lie, not outside us, but within us, 

such is the central lesson of the BHAGAVAD-GITA. 

It is a scripture of Yoga: now Yoga is literally Union; and 

it means harmony with the Divine Law, the becoming one with 

the Divine Life, by the subdual of all outward-going energies. 

To reach this, balance must be gained, as also equilibrium, so 

that self, joined to the Self, shall not be affected by pleasure or 

pain, desire or aversion, or any of the “ pairs of opposites ”, 

between which untrained selves swing backwards and forwards. 

Moderation is, therefore, the key-note of the Gita and the 
harmonising of all the constituents of man, till they vibrate 

in perfect attunement with the One, the Supreme Self. This is 

the aim the disciple is to set before him. He must learn not 

to be attracted by the attractive, nor repelled by the 

repellent, but must see both as manifestations of the one 
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Lord, so that they may be lessons for his guidance, 

not fetters for his bondage. In the midst of turmoil, he must 

rest in the Lord of Peace, discharging every duty to the fullest, 

not because he seeks the results of his actions, but because it is 

his duty to perform them. His heart is an altar; love to his 

Lord, the flame burning upon it; all his acts, physical and 

mental, are sacrifices offered on the altar, and once offered, he 

has with them no further concern. 

As though to make the lesson more impressive, it was 

given on a field of battle. Arjuna, the warrior-prince, was to 

vindicate his brother’s title, to destroy a usurper who was 

oppressing the land; it was his duty as prince, as warrior, 

to fight for the deliverance of his nation and to restore order 

and peace. To make the contest more bitter, loved comrades 

and friends stood on both sides, wringing his heart with 

personal anguish, and making the conflict of duties as well as 

physical strife. Could he slay those to whom he owed love 

and duty, and trample on ties of kindred? To break family 

ties was a sin; to leave the people in cruel bondage was a 

sin; where was the right way ? Justice must be done, else law 

would be disregarded ; but how slay without sin ? The answer 

is the burden of the book: Have no personal interest in the 

event; carry out the duty imposed by the position in life, realise 

that Ishvara, at once Lord and Law, is the doer, working out 

the mighty evolution that ends in bliss and peace; be identified 

with Him by devotion, and then perform duty as duty, fighting 

without passion or desire, without anger or hatred; thus 

Activity forges no bonds, Yoga is accomplished, and the Soul 

is free. 

Such is the obvious teaching of this sacred book. But as 

all the acts of an Avatara are symbolical, we may pass from 

the outer to the inner planes, and see in the fight of Kurukshetra 

the battle-field of the Soul, and in the sons of Dhritarashtra, 

enemies it meets in its progress; Arjuna becomes the type of 

the struggling Soul of the disciple, and Shri Krishna is the 

Logos of the Soul. Thus, the teaching of the ancient battle¬ 

field gives guidance in all later days, and trains the aspiring 

soul in treading the steep and thorny path that leads to peace. 
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To all such souls in the East and West come these divine- 

lessons ; for the path is one, though it has many names, and all 

Souls seek the same goal, though they may not realise their unity. 

(From Mrs. Besant’s Pocket Gita published by G. A 

Natesan & Co. Madras.) 

3. PT. MADAN MOHAN MALAVIYA. 

I believe that in the whole history of mankind, the 

greatest outstanding personality having the deepest and the 

most profound knowledge and possessing super-human powers 

is Shri Krishna. I further believe that in all the living 

languages of the world, there is no book so full of truth- 

knowledge, and yet so handy as the Bhagavadgita. 

This wonderful book of eighteen small chapters contains 

the essence of the Yedas and the Upanishads, and is a sure 

guide of the way to perfect happiness, here as well as hereafter. 
It preaches the three-fold way of Knowledge, Action, and 

Devotion, leading to the highest good of mankind. It brings 

to men the highest knowledge, the purest love and the most 

luminous action. It teaches self-control, the threefold austerity, 

non-violence, truth, compassion, obedience to the call of duty 

for the sake of duty, and putting up a fight against 

unrighteousness (Adharma). 

Full of knowledge and truth and moral teaching, it has 

the power to raise men from the lowest depths of ignorance 

and suffering to the highest glories of divine beings. To my 

knowledge, there is no book in the whole range of the world’s 

literature so high above all as the Bhagavadgita, which is a 

treasure-house of Dharma, not only for Hindus but for all 

mankind. Several scholars of different countries have by 

study of this book acquired a pure and perfect knowledge of 

the Supreme Being Who is responsible for the creation, 

preservation and destruction of the universe, and have gained 

a stainless, desireless, supreme devotion to His feet. Those men 

and women are very fortunate who have got this little lamp of 

light full of an inexhaustible quantity of the oil of love, 

showing the way out of the darkness and ignorance of the 

world. It is incumbent on such people to use it for all 

mankind groping in the darkness. 
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4. SIR VALENTINE CHIROL. 

There is no more beautiful book in the sacred literature of 

the Hindus ; there is none in which the more enlightened find 

greater spiritual comfort. 

It was a Hindu gentleman and a Brahmin who told me 

that if I wanted to study the psychology of the Indian unrest, I 

should begin by studying Tilak’s career. “ Tilak’s onslaught 

in Poona upon Ranade, his alliance with the bigots of ortho¬ 

doxy, his appeals to popular superstition in the new Ganapati 

celebrations, to racial fanaticism in the ‘ Anti-Cow-Killing 

movement *, to Mahratta sentiment in the cult which he 

introduced of *Shivaji, his active propaganda amongst school¬ 

boys and students, his gymnastic societies, his preaching in 

favour of physical training, and last but not least his control 

of the Press, and the note of personal violence which he 

imparted to newspaper polemics, represent the progressive 

stages of a highly-organised campaign which has served as a 

model to the apostles of unrest all over India This was a 

valuable piece of advice, for, if any one can claim to be truly 

the father of Indian unrest, it is Bal Gangadhar Tilak. 
(From Indian Unrest by Sir Valentine Chirol.) 

5. HON’BLE G. K. GOKHALE. 

Tilak’s natural endowments are first-rate. He has used 

them for the service of the country and although I did not 

approve of his methods, I never questioned his motives. There 

is no man who has suffered so much for the country, who has 

had in his life to contend against powerful opposition so much 

as Tilak; and there is no man who has shown grit, patience 

and courage so rare, that several times he lost his fortune and 

by his indomitable will gathered it together again. 
(From Dnyan-Prakash dated 2-2-1915). 

6. MAHATMA M. K. GANDHI. 

“Early in my childhood I had felt the need of a scripture 

that would serve me as an unfailing guide through the trials 

and temptations of life. The Vedas could not supply that 

need, if only because to learn them would require fifteen to 

sixteen years of hard study at a place like Kashi, for which 
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I was not ready then. But the Gita, I had read somewhere, 

gave within the compass of its 700 verses the quintessence of 

all the Shastras and the Upanishads. That decided me. I learnt 

Sanskrit to enable me to read the Gita. To-day the Gita is not 

only my Bible or my Koran ; it is more than that—it is my 

mother. I lost my earthly mother who gave me birth long 

ago; but this eternal mother has completely filled her place 

by my side ever since. She has never changed, she has never 

failed me. When I am in difficulty or distress, I seek refuge 

in her bosom. 

It is sometimes alleged against the Gita that it is too 

difficult a work for the man in the street. The criticism, 

I venture to submit, is ill-founded. If you find all the eighteen 

chapters top difficult to negotiate, make a careful study of the 

first three chapters only. They will give you in a nutshell 

what is propounded in greater detail and from different angles 

in the remaining fifteen chapters. 

Even these three chapters can be further epitomised in a 

few verses that can be selected from these chapters. Add to 

this the fact that at three distinct places, the Gita goes even 

further and exhorts us to leave alone all ‘ isms ’ and take refuge 

in the Lord alone, and it will be seen how baseless is the charge 

that the message of the Gita is too subtle or complicated for 

lay minds to understand. 

The Gita is the universal mother. She turns away 

nobody. Her door is wide open to any one who knocks. A 

true votary of the Gita does not know what disappointment is. 
He ever dwells in perennial joy and peace that passeth under¬ 

standing. But that peace and joy come not to the sceptic or 

to him who is proud of his intellect or learning. It is reserved 

only for the humble in spirit who brings to her worship a full¬ 

ness of faith and an undivided singleness of mind. There 

never was a man who worshipped her in that spirit and went 

back disappointed. 

The Gita inculcates the duty of perseverance in the face 

of seeming failure. It teaches us that we have a right to 

actions only but not to the fruit thereof, and that success and 

failure are one and the same thing at bottom. It calls upon 
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us to dedicate ourselves, body, mind and soul, to pure duty, 

and not to become mental voluptuaries at the mercy of all 

chance desires and undisciplined impulses. As a “Satyagrahi”,. 

I can declare that the Gita is ever presenting me with fresh 

lessons. If somebody tells me that this is my delusion, my 

reply to him would be that I shall hug this delusion as my 

richest treasure. 

I would advise every one to begin the day with an early 

morning recitation of the Gita. Take up the study of the Gita 

not in a carping or critical spirit, but in a devout and reverent 

spirit. Thus approached, she will grant your every wish. Once 

you have tasted of its sweet nectar, your attachment to it will 
grow from day to day. The recitation of the Gita verses will 

support you in your trials and console you in your distress, 

even in the darkness of solitary confinement. And, if with 

these verses on your lips you receive the final summons and 

deliver up your spirit, you will attain ‘Brahma-Nirvana,’ the 

Final Liberation. 

The Gita enabled the late Lokamanya Tilak out of his 

encyclopaedic learning and study, to produce a monumental 

commentary. For him it was a store-house of profound 

truths to exercise his intellect upon. I believe his commentary 

on the Gita will be a more lasting monument to his memory. 

It will survive even the successful termination of the struggle 

for Swarajya. Even then his memory will remain as fresh as 

ever on account of his spotless purity of life and his great 

commentary on the Gita. No one in his life time, nor even 

now, could claim deeper and vaster knowledge of the Shastras 

than he possessed. His masterwork commentary on the Gita 

is unsurpassed and will remain so for a long time to come. 
Nobody has yet carried on more elaborate research in the 

questions arising from the Gita and the Vedas.” 

Paying a glowing tribute to the memory of the Late 

Lokmanva Tilak, Gandhiji said “his vast learning, his immense 

sacrifices and his life-long service have won for him a unique 

place in the hearts of the people ” 

(From Speeches of Mahatma Gandhi at Benares and 

at Cawnpore). 
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7. BABU AUROBINDO GHOSE. 

What is the message of the Gita and what its working 
value, its spiritual utility to the human mind of the present 
day, after the long ages that have elapsed since it was written 
and the great subsequent transformations of thought and 
experience ? The human mind moves always forward, alters 
its view-point and enlarges its thought-substance, and the 
effect of these changes is to render past systems of thinking 
obsolete or, when they are preserved, to extend, to modify 
and subtly or visibly to alter their value. The vitality of 
an ancient doctrine consists in the extent to which it naturally 
lends itself to such a treatment; for that means that whatever 
may have been the limitations or the obsolescences of the form 
of its thought, the truth of substance, the truth of living vision 
and experience on which its system was built, is still sound 
and retains a permanent validity and significance. The Gita 
is a book that has worn extraordinarily well, and it is almost 
as fresh and still in its real substance quite as new, because 
always renewable in experience, as when it first appeared in 
or was written into the frame of the * Mahabharata ’. It is 
still received in India as one of the great bodies of doctrine 
that most authoritatively govern religious thinking; and its 
teaching is acknowledged as of the highest value if not wholly 
accepted by almost all shades of religious belief and opinion. 
Its influence is not merely philosophic or academic but 
immediate and living, an influence both for thought and 
action, and its ideas are actually at work as a powerful 
shaping factor in the revival and renewal of a nation and 
a culture. It has even been said recently by a great voice 
that all we need of spiritual truth for the spiritual life is 
to be found in the Gita. It would be to encourage the 
superstition of the book to take too literally that utterance. 
The truth of the spirit is infinite and cannot be circumscribed 
in that manner. Still it may be said that most of the main 
clues are there and that after all the later developments of 
spiritual experience and discovery, we can still return to 
it for a large inspiration and guidance. Outside India 
too it is universally acknowledged as one of the world’s 

iii—iv 
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great scriptures, although in Europe its thought is better 

understood than its secret of spiritual practice. 

Neither Mr. Tilak nor his works really require any 

presentation of foreword. 

His Orion and his Arctic Home have acquired at once a 

world-wide recognition and left as strong a mark as can at all 

be imprinted on the ever-shifting sands of oriental research. 

His work on the Gita, no mere commentary, but an original 

criticism and presentation of ethical truths, is a monumental 
work, THE FIRST PROSE WRITING OF THE FRONT RANK IN 

WEIGHT AND IMPORTANCE IN THE MARATHI LANGUAGE, AND 

LIKELY TO BECOME A CLASSIC. This one book sufficiently proves 

that had he devoted his energies in this direction, he might easily 

have filled a large place in the history of Marathi literature and 

in the history of ethical thought, so subtle and comprehensive in 

its thinking, so great the perfection and satisfying force of its 

style. But it was psychologically impossible for Mr. Tilak to 

devote his energies in any great degree to another action than 

the one life-mission for which the Master of his works had 

chosen him. His powerful literary gift has been given up to 

a journalistic work, ephemeral as even the best journalistic 

work must be, but consistently brilliant, vigorous, politically 

educative through decades, to an extent seldom matched and 

certainly never surpassed. His scholastic labour has been done 

almost by way of recreation. Nor can anything be more 

significant than the fact that the works which have brought 

him a fame other than that of the politician and patriot, were 

done in periods of compulsory cessation from his life work,— 

planned and partly, if not wholly, executed during the impri¬ 

sonments which could alone enforce leisure upon this unresting 

worker for his country. Even these by-products of his genius 

have some reference to the one passion of his life, the renewal, 

if not the surpassing, of the past greatness of the nation by the 

greatness of its future. His Vedic researches seek to fix its 

pre-historic point of departure; the Gita-rahasya takes the 

scripture which is perhaps the strongest and most comprehen¬ 

sive production of Indian spirituality and justifies to that 

spirituality by its own authoritative ancient message the sense 
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of the importance of life, of action, of human existence, of 

man’s labour for mankind which is indispensable to the 

idealism of the modern spirit. 

Mr. Tilak himself, his career, his place in Indian politics 

are also a self-evident proposition, a hard fact baffling and 

dismaying in the last degree to those to whom his name has 

been anathema, and his increasing pre-eminence figured as a 

portent of evil. Yet is Mr. Tilak a man of various and no 

ordinary gifts, and in several lines of life he might have 

achieved present distinction or a pre-eminent and enduring 

fame. Though he has never practised, he has a close know¬ 

ledge of law and an acute legal mind which, had he cared in 

the least degree for wealth and worldy position, would have 

brought him to the front at the bar. He is a great Sanskrit 

scholar, a powerful writer and a strong, subtle and lucid 

thinker. He might have filled a large place in the field of 

contemporary Asiatic scholarship. He is the very type and 

incarnation of the Maratha character, the Maratha qualities, 

the Maratha spirit, but with the unified solidity in the 

character, the touch of genius in the qualities, the vital force 

in the spirit which make a great personality readily the 

representative man of his people. The Maratha race, as their 

soil and their history have made them, are a rugged, strong and 

sturdy people; democratic in their every fibre; keenly intelligent 

and practical to the very marrow ; following in ideas, even in 

poetry, philosophy and religion, the drive towards life and 

action; capable of great fervour, feeling and enthusiasm, like 

all Indian people, but not emotional idealists; having in their 

thought and speech, always a turn for strength, sense, accuracy, 

lucidity and vigour; in learning and scholarship, patient, 

industrious, careful, thorough and penetrating; in life, simple, 

hardy and frugal; in their temperament, courageous, 

pugnacious, full of spirit, yet with a tact in dealing with hard 

facts and circumventing obstacles; shrewd yet aggressive 

diplomatists, born politicians, born fighters. All this Mr. 

Tilak is with a singular and eminent completeness, and all on 

a large scale, adding to it all a lucid simplicity and genius, a 

secret intensity, and inner strength of will, a single-minded¬ 

ness in aim of quite extraordinary force, which remind one of 
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the brightness, sharpness and perfect temper of a fine sword 

hidden in a sober scabbard. 

The indomitable will and the unwavering devotion have 

been the whole meaning of Mr. Tilak’s life; they are the 

reason of his immense hold on the people. For he does 

not owe his pre-eminent position to wealth and great 

social position, professional success, recognition by 

Government, a power of fervid oratory or of fluent and 
telling speech; for he had none of these things to help him. 

He owes it to himself alone and to the thing his life has 

meant and because he has meant it with his whole mind and 

his whole soul. He has kept back nothing for himself or 

for other aims, but has given all himself to his country. 

As he emerged on the political field, his people saw more 

and more clearly in him their representative man, themselves 

in large, the genius of their type. They felt him to be of one 

spirit and make, with the great men who had made their 

past history, almost believed him to be a reincarnation of 

one of them returned to carry out his old work in a new form 

and under new conditions. They beheld in him the spirit of 

Maharashtra once again embodied in a great individual. He 

occupies a position in his province which has no parallel 

in the rest of India. 

The landmarks of Mr. Tilak’s life are landmarks also 

in the history of his province and his country. 

His first great step associated him in a pioneer work 

whose motive was to educate the people for a new life under 

the new conditions, on the one side, a purely educational 

movement of which the fruit was the Ferguson College, fitly 

founding the reawakening of the country by an effort of 

which co-operation in self-sacrifice was the moving spirit, 
on the other, the initiation of the Kesari newspaper, which 

figured increasingly as the characteristic and powerful 

expression of the political mind of Maharashtra. Mr. Tilak’s 

career has counted three periods each of which had an 
imprisonment for its culminating point. His first imprison¬ 

ment in the Kolhapur case belongs to this first stage of self¬ 

development and development of the Maratha country for 

new ideas and activities and for the national future. 
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The second period brought in a wider conception and 

a profounder effort. For now it was to reawaken not only 

the political mind but the soul of the people by linking its 

future to its past; it worked by a more strenuous and popular 

propaganda which reached its height in the organisation of 

the Shivaji and the Ganapati festivals. His separation from 

the Social reform leader, Agarkar, had opened the way for the 

peculiar role which he has played as a trusted and accredited 

leader of conservative and religious India in the paths of 

democratic politics. It was this position which enabled him 

to effect the union of the new political spirit with the tradition 

and sentiment of the historic past and of both with the 

ineradicable religious temperament of the people of which 

these festivals were the symbol. The congress movement was 

for a long time purely occidental in its mind, character and 

methods, confined to the English-educated few, founded on the 

political rights and interests of the people read in the light of 

English history and European ideals, but with no roots either 

in the past of the country or in the inner spirit of the nation. 

Mr. Tilak was the first political leader to break through the 

routine of its somewhat academical methods, to bridge the 

gulf between the present and the past, and to restore continuity 

to the political life of the nation. He developed a language 

and a spirit and he used methods which indianised the 

movement and brought into it the masses. To his work of this 

period we owe that really living, strong and readily organised 

movement in Maharashtra which has shown its energy and 

sincerity in more than one crisis and struggle. This divination 

of the mind and spirit of his people and its needs and this 

power to seize on the right way to call it forth prove strikingly 

the political genius of Mr. Tilak; they made him the one 

man predestined to lead them in this trying and difficult 

period when all has to be discovered and all has to be 

reconstructed. What was done then by Mr. Tilak in Mahara¬ 

shtra has been initiated for all India by the Swadeshi 

movement. To bring in the mass of the people to found the 

greatness of the future on the greatness of the past, to 

infuse Indian politics with Indian religious fervour and 

spirituality, are the indispensable conditions for a great and 
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powerful political awakening in India. Others, writers 

thinkers, spiritual leaders, had seen this truth. Mr. Tilak was 

the first to bring it into the actual field of practical politics 

The second period of his labour for this country culminated 

in a longer and harsher imprisonment which was as it were 

the second seal of the divine hand upon his work; for there 

can be no diviner seal than suffering for a cause. 

A third period, that the Swadeshi movement, brought 

Mr. Tilak forward prominently as an All-India leader : it gave 

him at last the wider field, the greater driving power, the 

larger leverage he needed to bring his life-work rapidly to a 

head, and not only in Maharashtra but throughout the 

country. From the inception of the Boycott Movement to the 

Surat catastrophe and his last and longest imprisonment, 

which was its equal, the name and work of Mr. Tilak are a part 
of Indian history. 

These three imprisonments, each showing more clearly the 

moral stuff and quality of the man under the test and glare of 

suffering, have been the three seals of his career. The first 

found him one of a small knot of pioneer workers; it marked 
him out to be the strong and inflexible leader of a strong and 

sturdy people. The second found him already the inspiring 

power of a great awakening of the Maratha spirit; it left him 

an uncrowned king in the Deccan and gave him that high 

reputation throughout India, which was the foundation-stone 

of his commanding influence. The last found him the leader 

of an All-India party, the foremost exponent and head of a 

thorough-going Nationalism; it sent him back to be one of the 

two or three foremost men of India adored and followed by 

the whole nation. No prominent man in India has suffered 

more for his country; none has taken his sacrifices and 

sufferings more quietly and as a matter of course. 

All the Indian provinces and communities have spoken 

with one voice, Mr. Tilak s principles of work have been 

accepted ; the ideas which he had so much troubled to enforce 

have become the commonplaces and truisms of our political 

thought. The only question that remains is the rapidity of a new 

inevitable evolution. That is the hope for which Mr. Tilak 
still stands, a leader of all India. 
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Mr. Tilak’s name stands already for history as a Nation- 

builder, one of the half-dozen greatest political personalities, 

memorable figures, representative men of the nation in this 

most critical period of India’s destinies, a name to be 

remembered gratefully so long as the country has pride in its 

past and hope for its future. 



xviii 

(8) SHRIMANT BALASAHEB PANT PRATINIDHI, 

RAJA SAHEB OF AUNDH. 

The Bhagvadgeeta has been regarded from time immemorial 

as one of the three prasthanas or the status books of Indian 

philosophy, and is commented on in their own way by eminent 

Aeharyas like the great Shankara, Ramanuja, Nimbarka, 

Madhva, Vallabha, and others, each of whom, however, being 

the pioneer of an independent school of philosophy, twisted the 

import of this great book in such a- way as to make it in 

conformity with his own system. The illustrious Dnyaneshwar 
wrote his first treatise on this book in Marathi and the Geeta- 

Rahasya of the late Lokmanya Tilak is its only befitting 

successor. The author of the Dnyaneshwari had prominently 

in his view its devotional aspect, which he naturally emphasised 

in his work; but, as the author of the Geeta-Rahasya rightly 

points out, the “ Geeta ” is neither a book of knowledge nor of 

devotion nor of action : but rather a harmonious combination of 

them all. Geeta-Rahasya can thus be said to be the most 

honest and impartial commentary on the book. 

The work of translating such a book into English was by 

no means easy for Solicitor Sukthankar; and he too ought to 

have realised it at the time of undertaking this job. Hi« 

responsibility was twofold: to make the translation 

intelligible, and at the same time not to cause any damage to 

the original; and judging from the translation that we have in 

hand, he can be very well said to have carried out his work 

most satisfactorily. We went through almost all the portion 
of the translation and found it to be quite interesting and 

intelligible without the help of the original. That the 

translation is most strictly faithful to the text only shows his 

self-control and unbiassed bent of mind, which a true translator 

ought to have. To make the translation worthy of the original, 

Solicitor Sukthankar seems to have spared no pains, 

v—vi 
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Geeta-Rahasya, apart from being one of the greatest 

philosophical treatises in Marathi, is the crown-work of the late 

Lokamanya; and was badly in need of such a translation for 

becoming known to the world at large. The Geeta-Rahasya 

being an indicator to its writer’s philosophy of life, the 

translation will not only help the world to judge the writer and 

realise the value of his original work, but will also help it to 

understand the real meaning of the Geeta itself and make it 

aware of him as a master-intellect that everybody can be proud 

of. We must all be very grateful to Solicitor Sukthankar 

for his commendable work of translation, and hope him every 

due and well deserved reward for his efforts. 

(9) THE HON’BLE Mr. JUSTICE FAIZ B. TYABJI, 

High Court, Bombay. 

It is a sincere pleasure to me to hear that Lokmanya 

Tilak’s scholarly works are being rendered available in 

English. The Gita has been frequently translated into English 

though it is not surprising that scholars are not altogether 

satisfied with the renderings that have so far been published. 

A work giving a really spiritual interpretation of this inspiring 

work must supply an urgent need of the young men and 

women of to-day. The danger of being cut off from what is 

considered religion requires particular attention in these days. 

The danger is the more serious, as our young men are apt to 

fear that their spiritual needs cannot be met from texts that 

are the foundations of religion. The great religions, it is true, 

have had their foundations in the East. But, it is thought that 

their interpretation, so as to adopt them to the needs of to-day, 

must be sought from the West. To turn, therefore, to the most 

spiritual expressions of our own religious teachers, as inter¬ 

preted by the modern teachers in the East, is an extremely 

necessary part of the educational experiences through which we 

should all pass. To men of ripe experience, it must be a 

peculiar satisfaction to have such a work available. I am 

looking forward with keen interest to this publication. 
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(10) SIR MOHAMMAD IQBAL. 

I have always held the Bhagavad-Gita in the highest 
admiration. 

(11) SRI MEHER BABA, 

The Bhagavad-Gita has exerted a tremendous spiritual 

influence on humanity at large. As the Blessed Lord Sri Krishna 

was born a Hindu, the Gita is more often than never regarded 

as a sacred book of the Hindus; but really speaking, it is a 

sacred book of not merely the Hindus but of the entire human 

race. The message that it contains was meant not merely for 

India, but for the whole world. Let mankind act in accordance 

with its message, and the universal brotherhood will surely be 

automatically brought about. 

Those who cast doubts on the perfect sainthood of Shri 

Krishna, know not what they are doing. He was certainly a 

God-incarnate; and because He was a Sadguru, a Perfect 

Saint, He was successful in inundating the world with 

spirituality and lofty spiritual teachings. 

(12) Rao Bahadur Vidvatkulasekhara C. V. YAIDYA, MA.,LL.B. 

THE AGE OF THE GITA AND GITA-J AY ANTI, 

I propose to place my views on the “ Age of the Gita ” as 

succinctly as possible. When was this unique work composed, 

is the question which naturally arises in every mind. 

The Gita itself purports to state that it was taught by 

Lord Sri Krsna to Arjuna, hero of the Mahabharata War. on the 

field of battle, before the fight commenced, but when the fighters 

were actually facing each other, ready to commence the fight. 

It follows, therefore, that the date of the Gita is the date of the 

commencement of the Bharata fight. This date is the subject of 

dispute between European scholars, followed by some Indian 

scholars, and myself. I hold that the date assigned to the fight 

by all ancient Indian writers, especially astronomers, is the 

correct one, viz. Margaslrsa Suddha 13, Pre-Saka 3180 

(3102 B. C.). I will not enter into the details of the controversy 
here, but merely indicate my grounds. 
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The Bharata heroes are referred to in the ‘ Satapatha 

Brahmana and the date of this Brahmana has been fixed by 

Shankar Balkrishna Dikshit, a great modern Indian 

astronomical researcher, at about 3,000 B. C, from the 

astronomical statement in it that 'the Krttikas rise exactly in 

the East. Attempt has lately been made by Winternitz to 

dislodge this date by suggesting that the statement 

UTWf n^rr in the ‘ Satapatha ’ means only that 
the Krttikas come on the East line, and not that they rise in the 

East. But this rendering is negatived by the very next sentence 

‘ all other stars deviate from the East ’ (tT^TFT £ 3^rM 
■ey«t*ri) in the ‘ Satapatha ’, as shown by me in detail in an 

article published in the Bhandarkar Research Institute Journal. 

If, then, Pariksit and others, mentioned in the * Satapatha ’ of 

3,000 B. C. as recent kings, are taken to be the grandson and 

great-grandsons of Arjuna, the date of the fight, viz. one year 

before the commencement of the Kali age, given by all 
Indian astronomers, or 3102 B. O., is perfectly borne out by the 

‘Satapatha’ statement. European scholars, and some Indian 

scholars, too, place the fight about 1400 B. C. on the strength 

ot the pedigrees of kings given in Puranas from the Nine 

Nan das to Brhadratha, son of Jarasandha. The evidence of 

the Puranas, however, has no value when compared with the 

evidence of the ‘Satpatha’. Indeed, Purana genealogies are 

not reliable, particularly for ancient dynasties, especially as 

they are contradicted by the evidence of Megasthenes, recorded 

about 320 B. O., as shown by me in detail in “ Mahabharata- 

Mimarhsa”, a Hindi work. This short summary of the con¬ 

troversy will show to the reader that the year of the Bharata 

fight must be taken to be 3102 B. C. 

With regard to the exact day of the fight, there is also 

a controversy. But the difference is only of two days. The 

Glta-Jayanti day is Margasirsa suddha 11, ‘Ekadasi’ day; 

but the statement in the Mahabharata and the course of the 

fight as described therein lead to no other day than iuddha 13, 

and this is the date accepted by old writers and commentators 

of the Mahabharata. They have consented^ to hold the Jayanti 

for 3 days continually, viz., from Ekadasi to Trayodasi. 
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To speak in English dates, the Mahabharata fight commenced 

in December 3102 B. C., and the ‘ Gita ’ was preached on 
the morning of that day. 

Having placed before the reader the day by date and year 

on which the doctrines of the ‘ Gita ’ were preached by Sri Krsna, 
we go on to state that this cannot be the date of the ‘ Gita ’ as 

it is before us. For the first chapter, etc., cannot have belonged 

to the teaching, as it was actually given. The whole story 

is told afterwards by some one, and that is Vyasa undoubtedly. 

As the teaching of Christ is given in several books of the 

New Testament written by St. John and others, so Vyasa 

may be taken to be the writer who first recorded this teaching 

in a work to be studied and recited. When this was written 

by Vyasa cannot be definitely stated. He must, however, 

have done it within a few years of the fight, and we may 

roughly say that the date of the original 4 Gita ’ is somewhere 
about 3100 B. C. 

But it is clear that the work as it is before us is not exactly 
that of Vyasa. We know for certain that the original work of 
Vyasa, called ‘Jaya’ or Victory (am srqf amra 

was twice recast or further expanded, once by Vaisam¬ 
payana, who related ‘ Bharata ’ to Janamejaya, and again by 

Sauti, who related it to Saunaka and other Brahmins in 

Naimisaranya. This work has three names, viz. ‘Jaya’, 

* Bharata ’, and ' Mahabharata ’, and the extent of the ‘Bharata’, 

of Vaisampayana is also given as 24,000 slokas, while that of 

the Mahabharata is, as is well-known, one lakh of verses. The 

original of the ‘ Gita ’, no doubt, belonged to the * Jaya ’ 

(Victory) of Vyasa ; but the work as it is before us belongs, in 

our opinion, most certainly, to the 4 Bharata’ of Vaisampayana, 

and not to the Mahabharata of Sauti. The arguments for this 

view are given at length in the last chapter of Mahabharata- 

Mlmamsa ; but it may here be stated briefly that the greatness 

of this work is described even in the Mahabharata itself, 

wherein it is related that Arjuna again asked Sri Krsna 

to teach him what was taught on the battlefield. But Sri 

Krsna answered : “ What I told you then, being in the required 

Yogic mood I cannot tell you again. I will 
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tell you, however, another episode”. And thus the ‘ Anugita ’ 

s introduced in the Mahabharata. Then, again, the verses in 

the ‘ Gita ’ are constantly repeated in the Mahabharata through¬ 

out its length as of some authoritative work. It is hence 

certain that the ‘ Gita ’ does not belong to the Mahabharata of 

Sauti but it belongs to the ‘ Bharata ’ of Vaisampayana. The 

date of the former is conceded to be about 250 B, C. as shown 

at length in “ Mahabharata-Mimamsa ” (Chapter I); but the 

date of Vaisampayana’s ‘ Bharata ’ cannot be indubitably 

fixed, and hence the date of the ‘ Gita as it is to-day, is 
uncertain. 

But, there are various arguments which point to 1400 B. C. 

speaking roughly in centuries, as the probable age of the * Gita \ 

In the first place the language of the ‘ Gita ’ strikes one as a 

spoken language and not classical Sanskrit of the time when it 

was dead and spoken only by Pandits. We know that Buddha 

preached his new religion to the people in Pali, a Prakrit; and 

hence it is certain that in his time Sanskrit was dead as a 
spoken language of the common people. The 4 Gita ’, therefore, 

precedes Buddha of 500 B. C. Again, there is no reference to 

Buddhism in the ' Gita ’, though there are many references to 

the doctrines of Buddhism in the ‘ Mahabharata Some people 

think that in Chapter XYI there is a reference to Buddhist 

tenets in the description of the Asurl character. But this is a 

description of Atheists. For Buddhism is in favour of 

Renunciation, and not the enjoyment of the world. On the 

other hand, there is not the least doubt that 4 Gita ’ is post- 

Upanisadic. The doctrine of Renunciation was first preached 

by the 4 Brhadaranyaka ’, and it pervades the spirit of all the 

thirteen old Upanisads. It is clear the ‘ Gita ’ is not for 

Renunciation. Indeed, Arjuna is actuated by that spirit when 

he asks the first and subsequent question in the Gita and Sri 

Krsna sums His preaching in the pithy verse cmWRiht 

n Gi. 5. 2.). This 

is wrongly interpreted by those who believe* that the object of 

the 4 Gita ’ is to preach 4 Sarhnyasa ’. Lokamanya Tilak has 

pointed out its true import, which is also the natural one. As 

the 44 Maitrayaniya Upanisad” must be dated 1900 B. C. 
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roughly, as shown by Tilak from an astronomical statement in 

it, the ‘ Gita ’ must be placed between 1900 B. C. and 500 B. C- 

This is a wide range, no doubt; but it supplies one with limits, 

which are certain and unassailable. 

There are a few arguments which will give us a more 

definite approximation to the probable date. It has been rightly 

shown by some scholars that the ‘ Gita ’ is not only pre- 

Buddhistic but pre-Paninian. Many forms in it are against 

Panini’s rules. More interesting still is ( HRRT ) as 

the month names are modern and not Yedic names, new names 

being introduced about 2,000 B. C. according to Shanker 

Balkrishna Dikshit. But, according to Vedahga Jyotisa, the 

first month is Magha, and hence the ‘ Gita ’ seems to be prior 

to the ‘ Vedahga Jyotisa ’ also, the date of which is about 1190 

B. C. even according to the calculation of Archbishop Pratt, 

who worked the date out for Max Muller. Dikshit takes its date 

to be about 1400 B. C. It may thus be taken without much 

difficulty that 1400 B. C. is the probable date of the Gita. 

Another sentence furnishes a further argument in favour of 
this date. It may be accepted that Sri Krsna was already 

considered a divine being, indeed as an incarnation of the Highest 

Deity at the time of the Gita ; but not probably Arjuna. Yet, 

when Sri Krsna says (‘ ^'rt sn^f-SRJT <TTu^TRT vrsr: ), he 

lays the foundation of Arjuna-worship. From Panini’s Sutra 
( ‘ ’), we are sure that during Panini’s time both 
Vasudeva and Arjuna were worshipped, though Arjuna lost his 

position later on. Gita is therefore pre-Paninian undoubtedly. 

If we take the date of Panini to be about 800 B. C., as most 

Indians Scholars do, though Europeans scholars place him about 

300 B. O., we may take, the Gita to about 1200 B. O. or at least 

to 1,000 B. C. When we further remember that Sri Krsna 

identifies Himself with Margasirsa as being the first of months, 

as in other things, we can take the Gita still further back, i. e., 

about 1,400 B. C., before the latest possible date for Vedahga 

Jyotisa. 

The exact age of the Gita is, no doubt difficult to 

determine for want of detailed knowledge of the political, 

social and religious history of India, before Buddha. The 
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doctrine of Ahirhsa is preached no doubt in the Gita. But it is 

not the doctrine of Buddha. It had already been preached by the 

Upanisads (rfbsrwr: Chandogya), and the 

Gita keeps to it. Hirhsa in sacrifice is not Himsa as Hindus 

then believed. Buddha prohibited it altogether. This religious 

question is not at the root of the teaching of the Gita. The 

question which was agitating Arjuna was wholly a moral one ; 

and related, not to the slaughter of animals in sacrifices to God 

but to the slaughter of men in battle, slaughter of even relatives 

even in a just war. The question was only a moral or a political 

one no doubt; but in India all questions are only a part of the 

great question : what is the duty of man in this life both from 

the worldly point of view and the view of the highest goal of 

human existence ? It was hence necessary that the question 

should be discussed fully from these points of view and the 

Bhagavad-Glta discusses it so thoroughly from all sides and in 

such a simple yet eloquent manner, in language so deep and 

meaningful, that the Gita will always remain at the head of 

religious, philosophical and moral treatises. The answer of 

Sri Krsna to the vital question which is at the root of the Gita 

is remarakable. The view is summed up at the end in the verse: 

^ d iWrit *rnfr d i 

h d fdspsnt it 

(Extract from Mr. C. V. Vaidya’s article in the 

Kalyan Kalpataru, Gita Number, 1935. 

Gita Press, Gorakhpur, INDIA.) 

(13) MRS. SOPHIA WADIA. 

GITA-JAYANTI. 

It is computed that Moksada Ekadasi—the eleventh day of 

Marga-Sirsa, which is auspicious to those seeking spiritual 

realization—was the day when Sri Krisna began to deliver on 

the field of duty His Sermon to the mentally confused Arjuna. 

Therefore that day is regarded as the birth-day of the Gita. Very 

many Hindus celebrate this day—Gita-Jayanti. The Bhagavad- 

gita is reverenced as the song of life, and its reciters and 
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Teaders are said to attain fortune, victory, prosperity and 

righteousness. That its doctrines emancipate the human soul 

and enlighten it with Wisdom and Peace is a well-recognized 

fact. 

The message of the Gita has a universal appeal. Its 

teachings are fundamentally psychological and practical; they 

are addressed to man, the thinker, from whom no blind belief in 

them is demanded, but whose reason is kindled into conviction. 

The Gita is a drama; its characters are human passions and 

principles in Nature personified. Its historical back-ground 
and martial * melange ’ have misled some, but more and more is 

it being recognized that the Gita symbolizes the eternal 

struggle between the material and the spiritual in every human 

being. Any thinking individual is capable of recognizing that 

the story of the Gita is the story of life. The more one listens 

to the Song of life, the more one realizes that it is the song of 

his own life. Thus the Gita is understood by each thinking 

soul in his own way, according to his own stage in evolution. 

To each the Gita offers the solution of his own problems. Thus 

any deluded mortal of any community using the lessons taught 

can become enlightened and immortal. 

The Gita has not only universal appeal; its influence is 

universalizing. It may be regarded as the book of democracy ; 

it teaches that Spirit is the seed of all, and in the hearts of all 

beings It is rooted. The pure democratic doctrines of the Gita 

do not advocate any process of levelling down all human beings 

to an equality in material things ; they advocate the realization 

of an existing unity in Spirit, Which manifests as harmony in 

diversities. The socialism of the Gita is founded on the maxim 

of noblesse oblige and the method of attaining it is by the 

unfoldment of nobility at every stage and in every station of 

life. The social philosophy of the Gita recognises the divisions 

and differences of the human kingdom, and it does not attempt 

the impossible task of doing away with or ignoring them; it 

teaches their meaning and purpose, and reveals that they are 

but the results of the natural processes of evolution. Thus, for 

example, the Gita does not say that castes and classes are 

useless and should be destroyed; it explains Yarnas or castes 
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from the point of view of the soul; they are expressions of 

varying qualities of the evolving human consciousness. By 

merit and merit alone a man is of high or low caste or class, and 

birth, family, religion or wealth do not determine the soul’s 

station in life ; its own qualities bespeak its stage of evolution. 

By self-control and self-effort any sinner can become pure. 

The inspiration of the Gita produces a series of progressive 
awakenings, but all of them result in reliance on the Self 

within, which is perceived as the Inner Ruler. No prophet, no 
priest can save that Self ; no king, no emperor can have power 

over it. It is its own saviour and holds sway over its own 

kingdom of the mind, its own empire of the heart. Thus the 

Gita destroys priest-made orthodoxy and sectarianism, but does 

not leave the man barren and lonely ; for it brings to him the 

companionship of the Sage and the Prophet. It illuminates for 

the Muslims his Koran, for the Parsi his Avesta, for the 

Christian his Bible. These are no more regarded as infallible 

books, but as avenues leading to the understanding and 

appreciation of their great recorders. For example, the teaching 
about Sraddha will purify and deepen the faith of the Muslims; 

the austerities and mortifications of body, speech, and mind, will 

make the Zoroastrian more enlightened about the triad of good 

deeds, good words, and good thoughts, which he reveres; the 

Sikh’s martial ardour, the Jain’s gentleness, will become more 

elevated qualities; the Christian will learn why ordinarily he 

is not able to live up to the Sermon on the Mount, and by 

what stages he can reach the position where he will be able 

to do so; and so on. That which is the force of evil in every 

religion will weaken, and the unifying spirit of true religion 

will become more and more manifest. 

The principle of democracy, in which each grade of 

intelligence has its duties to discharge, contributes substantially 

to the unfoldment of the quality of self-reliance. The philo¬ 

sophy of the Gita is the philosophy of responsibility to neigh¬ 

bour and stranger, to country and race, to the whole of nature, 

visible and invisible; its practice resolves itself into the 

Religion of Duty. The performance of duties requires a discern- 
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merit of what are not our duties; otherwise like Arjuna, we 

shall want to run away from our real duty, thinking that it 

consists in giving way to the enemy within and making peace 

with the wrong-doer in the world. The Gita has a unifying 

force; that power can bind men and women of different religions 

into a single whole; for, he who practises self-control, who 

attempts purification of his own thoughts, words and deeds, who 

endeavours to live his days and years in an enlightened 
manner, comes in unison and harmony, unconsciously to himself, 

with all others who are engaged in the same task. 

To make the celebration of “Gita-Jayanti an institution, 

we must first restore the book to its original position, from 

which it has fallen to assume a sectarian character. It is not 

a religious code but a spiritual poem ; its teachings, both meta¬ 
physical and ethical, have naught to do with religious rites, 

priests or temples; it is not other-worldly it deals with the 

problems of life in this world. Its message is clear, its langu¬ 

age is simple, and no man needs an intermediary to approach 

it or to appreciate it. It is not fragmentary and there are no 
lacunae to be filled up by some expounder or by some study of 

other texts. It itself is perfectly rounded off; in itself it is 

complete. It grades off gently to depth after depth in the 
mighty ocean of wisdom. It rises tier over tier like an awe- 

inspiring mountain. Any man, any woman, in the East as in 

the West, can find his or her own place in its scheme, the very 

next step to be taken by him, the way to take that step, and the 

way to keep on progressing. 

The right approach to the Gita consists in having our mind 

fresh to penetrate its verses. The effect is magical. 

(Extract from Mrs. Sofia Wadia’s article in the Kalyan 

Kalpa-Taru, Gita Number 1935, Gita Press, Gorakhapur, 

INDIA). 





A PAGE FROM THE AUTHOR’S NOTE-BOOK 

A faosimile copy of an important memorandum 

entered by Lokamanya Tilak in his own hand¬ 

writing in a note-book, while in the Mandalay 

Jail, where the Gita-Rahasya was written. 

: (■ — -M<-, u ^ A. h 
‘ ft ■ *- j , Pit- < , /'i .-A,-., 

-2' , id, 
3* J/x~r /,yr ^ M ' ' ^r- 

4. ^ a . |/A„ i . v . 

y- d*Et-e-i - a/C- -; A'/>■ f~-t- 

6" ' ; d'# /, /—* - * . S’ —* Ta- 'at. 
j C. A/-T dL . / 

/J,. dk <r i~t, A. ^ *- 

Out of the ten works mentioned in the above 

list, only the Gita-Rahasya was actually written, 

which incidentally shows the importance attached 

by the author to that subject. The other contem¬ 

plated works have remained in the form of jotted 

notes. 
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Let me begin by telling you what induced me to take 

up the study of Bhagvad Gita. When I was quite a boy, I was 

often told by my elders that strictly religious and really 

philosophic life was incompatible with the hum-drum life 

of every day. If one was ambitious enough to try to attain 

Moksha, the highest goal a person could attain, then he must 

divest himself of all earthly desires and renounce this world. 

One could not serve two masters, the world and God. I 

understood this to mean that if one would lead a life which 

was the life worth living, according to the religion in which 

I was born, then the sooner the world was given up the better. 

This set me thinking. The question that I formulated for 

myself to be solved was: Does my religion want me to give 

up this world and renounce it before I attempt to, or in order 

to be able to, attain the perfection of manhood ? In my boy¬ 

hood I was also told that Bhagvada Gita was universally 
acknowledged to be a book containing all the principles 

and philosophy of the Hindu Religion, and I thought if this 

be so I should find an answer in this book to my query; and 

thus began my study of the Bhagvad Gita. I approached 

the book with a mind prepossessed by no previous ideas about 

any philosophy, and had no theory of my own for which 

I sought any support in the Gita. A person whose mind is 

prepossessed by certain ideas, reads the book with a prejudiced 

mind; for instance, when a Christian reads it, he does not 

~ want to know what the Gita says but wants to find out if 

there are any principles in the Gita which he has already 

met with in the Bible, and if so the conclusion he rushes to is 

that the Gita was copied from the Bible. I have dealt with this 

topic in my book Gita Rahasya and I need hardly say much 

about it here, but what I want to emphasise is this, that when 

you want to read and understand a book, especially a great 

work like the Gita—you must approach it with an unprejudiced 

and unprepossessed mind. To do this, I know, is one of the 

most difficult things. Those who profess to do it may have 

a lurking thought or prejudice in their minds which vitiates 

the reading of the book to some extent. However I am 

describing to you the frame of mind one must get into if 



TILAK ON GITA-RAHASYA XXX 

one wants to get at the truth; and however difficult it be, 

it has to be done. The next thing one has to do is to take 
into consideration the time and the circumstances in which 

the book was written and the purpose for which the book 

was written. In short, the book must not be read devoid of 

its context. This is especially true about a book like Bhagvad 

Gita. Various commentators have put as many interpretations 

on the book, and surely the writer or composer could not have 

written or composed the book for so many interpretations 

being put on it. He must have put one meaning and one 

purpose running through the book, and that I have tried to 

find out. I believe I have succeeded in it, because having 

no theory of mine for which I sought any support from the 

book so universally respected, I had no reason to twist 

the text to suit my theory. There has not been a commentator 

of the Gita who did not advocate a pet theory of his own 
and has not tried to support the same by showing that 

the Bhagvad Gita lent him support. The conclusion I have 

come to is that the Gita advocates the performance of action 

in this world even after the actor has achieved the highest 

union with the Supreme Deity by Jnana (knowledge) or Bhakti 

(Devotion). This action must be done to keep the world going 

by the right path of evolution which the Creator has destined 

the world to follow. In order that the action may not 

bind the actor, it must be done with the aim of helping 

His purpose, and without any Attachment to the coming 

result. This I hold is a lesson of the Gita. Jnana-Yoga 

there is, yes. Bhakti-Yoga there is, yes. Who says not? 

But they are both subservient to the Karma-Yoga preached 

in the Gita. If the Gita was preached to desponding Arjuna 

to make him ready for the fight—for the Action—how can 

it be said that the ultimate lesson of the great book is 

Bhakti or Jnana alone? In fact, there is a blending of all 

these Yogas in the Gita; and as the air is not Oxygen or 

Hydrogen, or any other gas alone, but a composition of all 

these in a certain proportion, so in the Gita all these Yogas 

are blended into one. 

I differ from almost all the commentators when I say that 

the Gita enjoins Action even after the perfection in Jnana and 
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Bhakti is attained and the Deity is reached through these 

mediums. Now, there is a fundamental unity underlying the 

Logos (Ishvara), man, and world. The world is in existence 

because the Logos has willed it so. It is His Will that holds 

it together. Man strives to gain union with God ; and when 

this union is achieved, the individual will merges in the 

mighty Universal Will. When this is achieved, will the 

individual say : “I shall do no Action, and I shall not help 

the world”—the world which is, because the Will with Which 

he has sought union has willed it to be so ? It does not stand 

to reason. It is not I who say so: the Gita says so. Shri 

Krishna himself says that there is nothing in all the three 

worlds that He need acquire, and still He acts. He acts because 

if He did not, the world will be ruined. If man seeks unity 

with the Deity, he must necessarily seek unity with the 

interests of the world also, and work for it. If he does not, 

then the unity is not perfect, because there is union between 

two elements out of the three (man and Deity) and the third 

(the world) is left out. I have thus solved the question for 

myself and I hold that serving the world, and thus serving 

His Will, is the surest way of Salvation; and this way can be 

followed by remaining in the world and not going away 

from it. 

(A summary of the speech of Mr. Tilak, re : G-ita Rahasya). 

The Karma-Yoga which I preach is not a new theory; 

neither was the discovery of the Law of Karma made as 

recently as to-day. The knowledge of the Law is so ancient 

that not even Shri Krishna was the great Teacher who first 

propounded it. It must be remembered that Karma-Yoga has 

been our sacred heritage from times immemorial when we 

Indians were seated on the high pedestal of wealth and lore. 

Karma-Yoga or to put it in another way, the law of duty, is 

the combination of all that is best in spiritual science, in 

actual action and in an unselfish meditative life. Compliance 

with this universal law leads to the realisation of the most 

cherished ideas of man. Such was the doctrine taught by our 

forefathers, who never intended that the goal of life should be 

meditation alone. No one can expect Providence to protect 
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one who sits with folded arms and throws his burden on 
others. God does not help the indolent. You must be doing 
all that you can to lift yourself up, and then only may you 
rely on the Almighty to help you. You should not, however, 
presume that you have to toil that you yourself might reap 
the fruit of your labour. That cannot always be the case. 
Let us then try our utmost and leave the generations to come 
to enjoy that fruit. Remember, it is not you who had planted 
the mango-trees the fruit whereof you have tasted. Let the 
advantage now go to our children and their descendants. It is 
only given to us to toil and work. And so, there ought to be no 
relaxation in our efforts, lest we incur the curse of those that 
come after us. Action alone must be our guiding principle, 
action disinterested and well thought out. It does not matter 
who the Sovereign is. It is enough if we have full liberty to 
elevate ourselves in the best possible manner. This is called 
immutable Dharma, and Karma-Yoga is nothing but the 
method which leads to the attainment of Dharma or material 
and spiritual glory. God has declared His will. HE has 
willed that self can be exalted only through its own efforts. 
Everything lies in your hands. Karma-Yoga does not look 
upon this world as nothing; it requires only that your motives 
should be untainted by selfish interest and passion. This is 
the true view of practical Vedanta, the key to which is apt to 
be lost in sophistry. 

(Poona Sarvajanik Sabha Quarterly). 
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Ai. Bra. Aitareya Brahmana; pahcikd and khanda, (Dr. Houda’s 
Edition). 

Ai. or \ Aitareyopamsad; chapter, khanda and stanza ( Ananda- 
Ai. U. J srama Edition ). 
Asta. Astdvakragita; chapter and stanza, ( Gitd-Samgraha 

published by Messrs Ashtekar & Co.) 
Atharva. Atharvaveda; the figures after this show respectively, 

the kdnja, the sukta, and the red. 
Bhag. Srimad Bhdgavatapurana, (Nirnaya-Sagara Edition). 

Bha. Jyo. Bharatiya Jyotih Sastra ( Written by the late 

Balkrishna Dikshit). 
Br. or 1 Brhaddranyakopardsat; adhyaya, brahmana and mantra 
Brha. J (Anandasrama Edition). The usual reference is to the 

Kanvapatha, but in one place, there is a reference to 

the Madhyandina-sakha. 

Bra. Su. See. Ve. Su. below. 
Chan. Chandogyopanisat; chapter, khanda and mantra. (Anan¬ 

dasrama Edition). 
Da. or \ The Dasabodha of Sri Samartha (Edition of the 
Dasa. j Satkaryottejaka Sabha, Dhulia ). 

Ga. Tukarama’s G-dtha (Damodar Savlarama’s Edition, 1900). 

Gl. Bhagavadgita, chapter and stanza ; Gl. Sam. Bha.; Gita 

Samkarabhasya. Gita. Ra. Bha , Gita Ramanujabhasya. 

The Anandasrama Edition of the Gita and of the 

Samkarabhasya contains at the end a glossary, which I 

have found very useful; and I am very grateful for it 

to the compiler. The Ramanujabhasya is the one 

printed in the Venkatesvara Press; The Madhva- 

bhasya is the one printed by Krishnacharya of Kumbha- 

konam; The Anandagiri Commentary, and the 

Paramdrtha-prapa, are those printed in the Jagadhi- 
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tecchu Press ; the Madhusudana Commentary is the 

one printed in the Native Opinion Press; the tiridhari 

and Vamani (Marathi) Commentaries are those printed 

in the Nirnayasagara Press; the Pcusacabhasya is the 

one printed in the Anandasrama Press; the Tatvadipika 

of the Vallabha school is the one printed in the Guzarati 

Printing Press; the Nilakanthi is from the Bombay 

Mahabharata ; and the Brahmanandi is the one printed 

in Madras; these are the commentaries of which I 

have made use. But, as the Guzarati Printing Press 

has recently published together in one volume all 

these commentaries except the Paisacabhasya and the 

Brahamanandi, as also the commentary of the 

Nimbarka School and some other commentaries, in all 

fifteen, that one volume is now sufficient for all needs. 

Glt^Ra°r} ^a-Bahasya. The first essay of this book. 

Hari. Harivamsa; parva, chapter and stanza (Bombay Edition). 
Isa. Isavasyopanisat. (Anandasrama Edition). 

Jai. Su. The Mlmamsd-Sutras of Jaimini; chapter, pacia, and 

sutra. (Calcutta Edition). 

Jna. Jnanesvari with translation; Indira Press Edition. 

Ka. or 1 Kathopanisat; valli and mantra (Anandasrama 
Katha. J Edition). 

Xai. Kaivalyovanisat; khanda and mantra; Twenty-eight 

Upanisads (Nirnaya-Sagara Edition). 

Xausi. Kausitakyupanisat or Kausitaki Brdhmanopanisat; 

chapter and khanda; sometimes the first chapter of 

this Upanisad is referred to as the third chapter 
according to the order of the Brahmanas; (Ananda¬ 
srama Edition). 

Kena. Kenopanisat ( = Talavakaropanisat), khanda and mantra 
(Anandasrama Edition). 

Ma. Bha. Sriman Mahabharata. The following letter shows the 

various Parvas, and the numbers are of the chapters 

and the stanzas. I have everywhere used the Sanskrit 

Edition published at Calcutta by Babu Pratapchandra 

Roy. If the same stanzas have to be referred to in 

the Bombay edition, they will be found a little in 

advance or behind. 
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Maitryu. Maitryupardsat or Maitrdyanyupaisat; prapathaka and 

mantra (Anandasrama Edition). 

Manu. Manu-Smrti, chapter and stanza. (Dr. Jolly’s Edition; 
but in the Mandalik’s or in any other edition, these 

stanzas will mostly be found in the same places ; the 

commentaries on Manu are from the Mandalik 

edition). 
Matsya. Matsya-Puraria (Anandasrama Edition). 

Mi. Pra. Milinda Prasna, Pali text, English translation. 

(Sacred Books of the East Series). 
Mun. or 1 Mundakopanisat: mundaka, khanda and mantra 
Munda. J (Anandasrama Edition ). 

Nar. Pan. Narada Pancaratra. (Calcutta edition). 
Na. Su. Narada-Sutras (Bombay edition). 

Nrsimha. U. Nrsimhottara tapaniyopanisat. 

Panca. Pahcadasi with commentary (Nirnaya-Sagara Edition). 
Patanjala-Su. Patahjala-Yoga-Sutras. (Tukarama Tatya’s 

Edition). 

Prasna. Prasnopanisat; prasna and mantra. (Anandasrama 

Edition). 

Rg. Rg-veda ; mandala, sukta, and red. 
Ramapu. Ramapurvatapinyupanisat (Anandasrama Edition). 

S. B. E. Sacred Books of the East Series. 
Sam. Ka. Samkhya Kdrika (Tukarama Tatya’s Edition). 

San. Su. Sandilya-SUtras (Bombay Edition). 

Siva. Siva-gita; chapter and stanza; Gita-Samgraha of 

Messrs Ashtekar & Co., 

Surya. Gl. Surya-Gita; chapter and stanza, (Madras Edition). 

Sve. Svetasvataropanisat; chapter and mantra (Anandasrama 

Edition). 

Tai. or \ Taittiriya Upanisat; valli, anuvaka, and mantra 
Tai. U. J (Anandasrama Edition). 

Tai. Bra. Taittiriya Brahmarta; kanda, prapathaka, anuvaka 

and mantra (Anandasrama Edition). 

Tai. Sam. Taittiriya Samhita; kanda, prapathaka, anuvaka and 

mantra. 
Tuka. Ga. Tukarama’s Gdthd; See Ga. above. 
Vaja. Sam. Vdjasaneyi Samhita; chapter and mantra (Bebar 

Edition). 
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Valmlki Ra. orl Valmlki Ramayana; kanda, chapter and 
Va. Ra. j stanza (Bombay Edition). 

Ve. Su. Vedanta-Sutras or Brahma-Sutras; chapter, pada, and 

sutra. 
Ve. Su. Sam. Bha. Samkarabhdsya on the Vedanta-Sutras; the 

Anandasrama Edition has been used everywhere. 

Visnu. Visnu-Purana; amsa, chapter, and stanza (Bombay 

Edition). 
Yajna. Yajnavalkya-Smrti; chapter and stanza (Bombay 

Edition); I have in one or two places referred to the 

Apararka commentary (Bombay Edition) on this. 

Yo. orl Yoga-Vasistfia; chapter, sarga, and stanza. There 
Yoga. J are two sub-divisions, Pu. (purvardha) and 

U. (uttarardha) of the sixth chapter (Commentated 

Nirnaya-Sagara Edition).- 

NOTE :—Besides these, there are many Sanskrit, English, 

Marathi, and Pali treatises, which have been mentioned in 

various places ; but as a general rule, the names of those books 

have been given in full, wherever they occur, or they have 

been mentioned in such a way as to be easily intelligible; 

and they have, therefore, not been mentioned in the above list. 
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THE TRANSLATION. 

(i) Wherever a philosophical Sanskrit word used in the 

Marathi text (not being a technical philosophical term which 

has been Anglicised), has been rendered by me into English, I 

have, wherever necessary, placed immediately after such 

rendering the actual word used by the author in the original, in 

italics, and within brackets; e. g., bodily (kayika), Self-Realised 

(atma-jnanin), occasional (naimittika), etc. This has been done to 

enable such of my readers as are acquainted with Sanskrit to 

understand what the Author himself wanted to say, in case my 

rendering has not been correct. 

(ii) If the word in the original text is a technical philoso¬ 

phical word, which has been Anglicised, I have used the word 

in Roman characters, beginning with a capital letter, e. g„ 

Jlva, Paramesvara, Prakrti, Paramatman, Atman etc. 

(iii) Diacritical signs have been used in order to ensure 

correct pronunciation by the reader, whose attention is drawn 

to the tabular statement at p. viii showing what diacritical 

sign has been used for indicating which sound. 

(iv) Technical philosophical English words are used with 

an initial capital letter in order to distinguish them from 

when they are not so used, e. g., Real, Matter, Spirit, the 

Imperceptible, Knowledge, Mind, Consciousness, the Quality¬ 

less etc., unless the words have been used as adjectives, or in a 
non-technical sense, e. g., the qualityless Brahman etc. 

(v) If in the text itself, there is a Sanskrit word in 

brackets after another Sanskrit word, (which latter one has 

been rendered by me into English), the Author’s word in 

brackets, though in Sanskrit, has not been put into italics, in 

order to distinguish the case from where I have put such words 

in italic characters, in brackets, after the rendering, as 

mentioned in (i) above. 

(vi) If the Sanskrit word in the original has been retained 

in the translated text, its rendering in English is placed after 

it in brackets; e. g., the karya ( product), karma ( Action ) etc. 

This has been done only where the retention has been necessary 

on account of the context. 
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(vii) I have not added anything of my own in the translated 

text except as follows :-In almost all places where the Author 

has given a Sanskrit quotation, he has immediately after¬ 

wards translated this quotation or given a summary of it in 

Marathi; and this, of course, has been translated into English. 

In some places, however, the Author has not translated a 

Sanskrit quotation into Marathi; and in these cases, I myself 

have translated it into English, for the convenience of the 

reader not acquainted with Sanskrit; but, wherever this has 
been done, I have added the word “ —Trans.” after the trans¬ 

lation. Any inaccuracies in such translations, would, of course, 

be mine. Where, however, such a quotation has been from 

the Gita itself, I have rendered into English, the translation of 

that quotation, as made by the Author himself, in his trans¬ 

lation of the stanzas of the Gita (as appearing in this Volume). 

B. S. SUKTHANKAR. 

SCHEME OF TRANSLITERATION OF SANSKRIT 

3T ... a • • • ... k Z ... ... th W ... ... b 

arr a • •• ... kh V ... ... d * ... ... bh 

? ... i *T ... ... g z ... ... <jth IT ... ... m 

i • •• i • • • ... gh or ... ... n U ... ... y 

* • • • u • • • ... n fT ... ... t T ... ... r 

& • • • u • •• ... c V( ... • • • t/tb 55 ... ... 1 

w • • • T • • • ... ch * - • • • d sr ... ... V 

• • • e 3T • • • — j <ar ... ... dh *T ... ... « 

ft • •• ai 5T • • • .. jh ST ... ... n «T ... ... s 

3TT • •• 0 3T • • • ... n <T ... ... p H ... ... s 

3ft • •• au Z ... ... t ^ ... ... ph S ... ... h 

- (anusvara) m, : (visarga) ah, §T.ks, ..jfl 

$ (avagraha) . ’ 
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EXPLANATION OF the PICTORIAL MAP OF THE 

PROMINENT SCHOOLS OF INDIAN PHILOSOPHY 

mentioned in the GlTA-RAHASYA. 

The river is the River of Time, on the banks which are the 

various Ages through which India has passed, namely, (1) the 

Yedic Age, (2) the Age of the Gita, (3) the Age of Buddha, 

(4) the Age of Shri Shankaracharya, (5) the Age Dnyaneshvara, 

Tukarama and others being the Age of Devotion, (6) -the Age of 

Shri Samartha Ramadasa, showing the revival of Action, and 

(7) the deputation of Indian Leaders at the gates of the Houses 

of Parliament and (8) Mahatma Gandhi, in the Present Age. 

Nos. 1, 2, 6, 7 and 8 are the Ages of Action, or of Karma- 
Yoga starting with the Yedic Karma age, and ending with the 

present days, and forming a big L, which means the Lucky 

Ages ; whereas Nos. 3, 4 and 5 are the Ages of Renunciation, 

which are only a small passing cloud on the Karma-Yoga 
tradition of India. 

The narrow bed of the river in the Ages of Renunciation, 

spreads out as it flows down along the plains of the Ages of 

Action, suggesting the widening out of the view-point of 

Philosophy from the narrow Pass of Renunciation to the broad 

Fields of Action. 

The two inset pictures in the form of the * Svastika ’ show 

the five Pandavas on the Kuru field, and the five Indian 

leaders near the Houses of Parliament, in each case, on the 

Field of Action. The last picture is of Mahatma Gandhi, the 

latest Karma-Yogin of India. 

R. B. Tilak. 
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AUTHOR’S DEDICATION. 

(IN SANSKRIT VERSE) 

How very profound is the importance of the Gita, which 

was expounded in ancient times by wise men, and which was 

further explained in various ways by Acarayas, and how 

limited is the scope of my intelligence ? Still, I am impelled 

by my rashness to explain the same once more, keeping before 

my eyes the old SSstras as well as notable modern ideas; and 

honourable people desiring to understand what is doable 

and what not-doable, deserve to hear this (new) explanation. 

Having made this request to revered persons in the sweet 

words of Kalidasa, I, a Brahmin, (by name) Bala, the son 

of Gangadhara, born in the family of Tilaka, belonging to 

the clan (gotra) of the Rsi Sandilya, and a resident of the 

town of Poona, situate in the Maharastra, following the path 

of the Good, and with the words of Hari * in my mind, do 

dedicate this work to the Lord of LaksmI, the Soul of the 

World, in the Salivahana Saka 1837. May the Blessed Lord, 

the Highest Purusa, be pleased by this dedication. 

* “ Whatever you do, or eat, or offer by way of sacrifice, or 

give, or perforin by way of austerity, dedicate all that to Me, 

O, son of Kunti ”. 
(Gita 9. 27). 
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GlTA-RAHASYA OR KARMA-YOGA 

/ /; # sjuf^Tm «m: / / 

PART I—THE GITA AND THE MAHABHARATA. 

The statement made by me above that the Gita, which 

supports Action, has been included in the Mahabharata for 

sufficient reasons, and at a proper place, for morally justifying 

the lives of great persons like Sri Krsna, and that it must have 

been a part of the Mahabharata, is fully confirmed if one 

considers the construction of these two books. But before 

entering into such a comparison, it is necessary to briefly 

consider the present form of these two books. Srimat Samkar- 

acarya has stated at the very outset in his commentary on 

the Gita, that there are 700 stanzas in the Gita; and we find 

the same number of stanzas in all the available editions of 

the book. Out of these 700 stanzas, there is one stanza of 

Dhrtarastra, 40 of Sanjaya, 84 of Arjuna, and 575 of the 

Blessed Lord. But the Gita-Mahatmya (Eminence of the 
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Gita) of five and a half stanzas at the commencement of that 

chapter of the Bhismaparva, which comes after the eighteen 

chapters of the Gita are over, that is, of the 43rd chapter of the 

Bhismaparva, in the edition of the Mahabharata published at 

the Ganpat Krishnaji Press at Bombay, it is stated that 

satsatani savimsani slokdndm praha kesavah I 

arjunah saptapancasat saptasastim tn sanjayah I 

dhrtarastrah slokam ekam gitaya manam ucyate n 

that is : “ In the Gita, there are 620 stanzas of Kesava, 57 of 

Arjuna, 67 of Sanjaya, and 1 of Dhrtarastra ”, in all 745 stanzas. 

These stanzas are to be found in the edition of the 

Mahabharata printed by Mr. Krishnacarya, according to the 

reading adopted in the Madras Presidency; but we do not 
find them in the edition of the Mahabharata printed in 

Calcutta ; and Nilakantha, who has written a commentary on 

the Bharata, has said with reference to these five and a half 

verses, that “ gaudaih na pathyante ” (i.e., “ they are not to be 

found in the Gauda, that is, Bengali, reading ”—Trans.). It 

would, therefore, appear that these five and a half stanzas 

have been interpolated into the Mahabharata; but even if 

these five and a half stanzas are considered an interpolation, 

yet, it is not possible to say how these 45 stanzas, which are 
in excess of the stanzas of the Gita which are now available, 

were obtained by anybody. As the Mahabharata is a very 

extensive treatise, it is possible to interpolate stanzas into it, 

or to take away existing stanzas ; but the same is not the case 

with the Gita. The Gita was a text in daily recital, and there 

were formerly many people and there are still some people, 

who can repeat the whole of the Gita by heart in the same way 

as the Yedas. We do not come across many variant readings 

in the present Gita, and that is why the few variant 

readings which exist are well-known to the commentators. 

Nay, it may even be said that the Gita has been made to 

contain exactly 700 stanzas, in order that nobody should be 

in a position to add to or take away from that number ; then, 

how have 45 stanzas—and those too of the Blessed Lord—been 

included in the Gita in the Bombay and the Madras 

editions of the Mahabharata ? The total number of stanzas 
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attributed to Sanjaya and Arjuna is the same according to 

this arrangement, as in the present available editions of the 

Gita, namely, one hundred and twenty-four; and as there is a 

likelihood of ten other stanzas being attributed to Safijaya, on 

account of difference of opinion, just as the seventeen stanzas 

41 pasijami devan”, etc., in the eleventh chapter (11. 15-31) have 

been so attributed, one can say that although the total of the 

stanzas attributed to Sanjaya and Arjuna may be the same, 

there might have been a difference in counting the respective 

stanzas attributed to Arjuna and Sanjaya. But, one cannot 

account for the 45 additional stanzas, that is, for 620, instead 

of the now available 575 stanzas attributed to the Blessed 

Lord. If it is said that a praise (stotra) or 4 a description for 

purposes of meditation (dhyana) of the Gita or some other 

similar subject has been included in this chapter, then, not 

only is such subject-matter not to be found in the Bombay 

edition of the Bharata, but that edition has a Gita of only 

700 stanzas. Therefore, there is no alternative except to take 

as authoritative the present Gita of 700 stanzas. This 

disposes of the Gita. But if one considers the Mahabharata, the 

difference in the matter of the Gita is as nothing. There is a 

statement in the Mahabharata itself that it contains a hundred 

thousand stanzas; but we do not come across that number of 

stanzas in the now available editions of the Mahabharata, and 

the number of chapters in the various Parvas is also not 

according to the index given in the beginning of the Bharata, 

as has been clearly proved by Rao Bahadur Chintamanrao 
Vaidya in his criticism on the Bharata. In these 

circumstances, one has to take in hand only certain definite 

editions of these two treatises for purpbse of comparison ; and 

therefore, I have compared them by taking as authoritative 

the Gita of 700 stanzas, which was accepted as authoritative by 

Srlmat Samkaracarya, and the edition of the Mahabharata 

printed in Calcutta by Babu Pratapchandra Roy; and the 

references in this book to the stanzas quoted from the 

Mahabharata are according to the above-mentioned edition of 

the Mahabharata printed at Calcutta. If these verses have to 

be referred to in the editions printed by Krishnacharya 

according to the Bombay or Madras readings, they will be 
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found either in advance of or subsequent to the place mentioned 

by me. 

If one compares the Gita of 700 stanzas and the edition of 

the Mahabharata printed by Babu Pratapchandra Roy at 

Calcutta, it will firstly be seen that it is stated in many places 

in the Mahabharata itself that the Bhagavadgita is a part of 

the Mahabharata. The first of these references is in the index 

given in the second chapter of the Adiparva. There is first 

a statement, where the various Parvas have been described, 

that “purvoktam bhagavadgitaparva bhismavadhas tataK' (Ma. 

Bha. A. 2. 69); and afterwards in enumerating the chapters and 

the stanzas in the 18 parvas, there is a clear reference to the 

Bhagavadgita in the description of Bhismaparva as :— 

kasmalam yatra parthasya vasudevo mahamatih I 

mohajam riasayamasa hetubhir moksadarsibhih n 

that is, “ in which treatise, Vasudeva has removed the 

dejection of Arjuna, due to Ignorance, by showing him the 

Path which leads to Release”. In the same way, in the first 

chapter of the Adiparva, where Dhrtarastra is explaining his 

growing despair regarding the success of Duryodhana and 

others, starting each stanza with the words “yadd srausam”, it 

is stated that “when Arjuna became confused, and Krsna 

showed to him His Cosmic Form, I despaired of victory” 

•(Ma. Bha. A. 1. 179). After these three references in the 

Adiparva, it again became necessary to refer to the Gita in 

describing the Narayanlya religion at the end of the Santiparva. 

The four names Narayanlya, Satvata, Ekantika, and Bhagavata 

are synonymous; and this chapter explains the devotional 

energistic path preached by Rsi Narayana or by the Blessed 

Lord to Narada in the Svetadvlpa. (San. 334. 351). The 

underlying principle of this Bhagavata religion is, that by 

worshipping Vasudeva in solitude, and by carrying on one’s 

duties in the world according to one’s religion, one attains 

Release; and I have already shown in previous chapters that 

it has also been maintained in the Bhagavadgita, that the 

Karma-Yoga is superior to the Path of Renunciation. In 

describing the tradition of this Narayanlya doctrine, 

Vaisampayana says to Janamejaya that this doctrine had been 
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preached to Narada by Narayana Himself, and that the same 
doctrine has been “kdthito HARIGITASU samasavidhi kalpatah 

(Ma. Bha. San. 346. 10), i. e., “mentioned in the Hariglta or the 

Bhagavadgita”. It is also stated later on in the eighth stanza 
of the 348th chapter, that: 

samicpodhe svanikesu kurupandavayor mnlhe I 

arjune vimanske ca gita bhagavatd svaycim ll 

that is, “these rites of the solitudinal (ekdntika) Narayanlya 

doctrine, were taught by the Blessed Lord to the dejected 

Arjuna on the occasion of the war between the Kauravas and 

the Pandavas” ; and the tradition of the Narayanlya doctrine 

in that war has been given there; and it is again stated that 

this path, as also the path of ascetics, that is, the Path of 

Renunciation, have both been mentioned in the HARIGITA 

(Ma. Bha. San. 348. 53). Besides these six references in the 

Adiparva and the Santiparva, there is also one more reference 

to the Bhagavadgita in the Anugitaparva included in the 

Asvamedhaparva. Some days after the Bharatl war was over, 

and Yudhisthira had been placed on the throne, when Sri 

Krsna and Arjuna were one day sitting together, and Sri 
Krsna had said to Arjuna : “It is no more necessary for me 

to stay here; I wish to go to Dvaraka”, Arjuna said to Him, 
that he had forgotten what Sri Krsna had preached at the 

commencement of the war, and requested Him to preach the 

same thing again (Asva. 16). Then, to satisfy this request, 

Sri Krsna preached the Anugita to Arjuna before going to 

Dvaraka. In the beginning of this Anugita, the Blessed Lord 

has Himself said that: “It is your misfortune that you have 

forgotten the advice which I gave to you in the commencement 

of the war. It is impossible for Me to repeat the same advice 

in the same way again, and therefore I will tell you instead 

something else” (Ma. Bha. Asva. Anugita 16.9-13); and some 
of the chapters of the Anugita are similar to those of the Gita. 

The Gita has thus been referred to SEVEN times in the 

Mahabharata, including this reference. Therefore, it follows 

from the intrinsic evidence in the Mahabharata itself, that the 

Bhagavadgita is a part of the present Mahabharata. 

But, as the course of doubts is uncontrolled, some persons 

are not satisfied even by these seven references, and they 
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inquire why it may not be said that these references were 

themselves also interpolated into the Mahabharata afterwards ; 

and thus their doubt as to whether or not the Gita was a part 

of the Mahabharata still remains. This doubt has its origin 

in the idea that the Gita deals only with the Knowledge of the 

Brahman. But, as I have already shown that this idea itself 

is incorrect, this doubt should, strictly speaking, not remain. 

Nevertheless, instead of depending solely on this evidence, I 

shall now show, by reference to other evidence also, that this 

doubt is unfounded. When there is a doubt whether or not 

two works were written by one and the same author, literary 

critics consider two matters in the first place, namely, 

SIMILARITY OF DICTION and SIMILARITY OF 

MEANING. Out of these, similarity of diction includes not 

only the words themselves, but also the composition. 

Considering the matter from this point of view, one must see 

to what extent the diction of the Gita is similar to the diction 

of the Mahabharata. But as the Mahabharata is a very 

extensive work, the diction in it varies according to the 

occasion. For instance, if one refers to the description of the 

fight between Karna and Arjuna in the Karnaparva, it will be 

seen that the diction in this parva is different from the diction 

of the other parts of the Mahabharata. Therefore, it is difficult 

to definitely say whether or not the language of the Gita is 

similar to the language of the Mahabharata. But if one 

considers the matter in a general way, then, as Mr. Kashinath 
Trimbak Telang * says, the language and the metrical 

arrangement of the Gita is archaic (arsa) or ancient. For 

instance, Kashinathpant has shown that the meanings in which 

the words ‘anta (Gl. 2. 16), lbhasa’ (Gl. 2. 54), ‘Brahma’ 

(=prakrti. Gi. 14. 3), ‘Yoga’ ( = Karma-Yoga), and the consonant 

‘ha used for completing the meter (Gi. 2.9) etc. have been used 

% The translation of the Bhagavadglta made by the late 

Mr. Kasinath Trimbak Telang, has been published in the Sacred 

Books of the East Series Yol. VIII, edited by Prof. Max Muller. To 

this translation, a critical dissertation has been added by him by way 

of introduction in the English language. The references made to 
the opinions of the late Mr. Telang in this Appendix are (with one 
exception) to this introduction. 
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in the Gita, do not appear to have been used in the same sense 

in the poems of Kalidasa etc.; and we come across the form 
“namaskrtva” in stanza 11. 35, and a compound like “sakya aham” 

in stanza 11. 45, though as variant readings, which are contrary 
to the grammar of Panini. Also in the phrase “senanlnam aham 

skandah” (Gi. 10. 24), the sixth case (possessive) form 

“senanlnam" is not correct according to Panini. The late 

Mr. Telang has not given detailed illustrations of archaic 

metrical construction. But I think that he has called the 

metrical arrangement of the Gita ‘archaic’ (arsa) with special 

reference to the 36 stanzas in the eleventh chapter, which 
contain the description of the Cosmic Form (Gi. 11. 15-50). 

In each stanza, out of these 36, there are eleven letters to a 

line. But there is no meter which is consistently followed, and 

we find that if one line is in the indravajra meter, the second 

is in the upendravajra, the third in the salini, and the fourth 

one in a different meter altogether; and there are thus eleven 

different meters to be found in these 36 verses, that is, 144 

lines. Nevertheless, each line contains only eleven letters, 

and the rule seems to be followed that the first, fourth, eighth 

and the last two letters are long {guru) and the sixth one is usually 

short (laghu); and therefore, an inference may be drawn that these 

stanzas have been written in the tristupa metre used in the 

Rg-Veda or in the Upanisads. We do not come across 

odd-numbered meters of eleven letters to a line like this in any 

poem of Kalidasa. In the Sakuntala, the stanza: “ami vedivi 

paritah klptadhisnyah” is in this meter. But Kalidasa himself 

has described this meter as ‘Rk.-chanda’ that is, a meter used 

in the Rg-Veda. From this it is clear that the Gita was 

written when archaic meters were in vogue. We come across 

similar archaic words and Vedic metres in other places in the 

Mahabharata. But another convincing proof of the similarity 

of diction of the two books is the similar stanzas to be found 

in the Mahabharata and in the Gita. Examining all these 

stanzas in the Mahabharata and ascertaining correctly how 

many of them are to be found in the Gita is a very difficult 

task. Yet, in reading the Mahabharata, I found stanzas 

in it which are either word for word similar to the stanzas in 

the Gita, or are similar but with slight verbal alterations, and 
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these are not a few in number. This easily solves the question 

of the similarity of language or diction. We find the 

following stanzas or semi-stanzas either word for word the 

same or with only one or two words different in the Gita and 

in the Mahabharata (Calcutta edition):— 

GITA. 

1. 9, nana sastra praharana 

etc. 

(semi-stanza). 

1. 10, aparyaptam etc. 

(whole stanza) 

1. 12-19, (Eight stanzas) 

1. 45, aho bata niahatpapam 

etc. 

(whole stanza) 

2. 19, ubhau tau na I'ijanitah 

etc. 

(semi-stanza) 

2. 28, avyaktadini bhutani etc. 

(whole stanza) 

2. 31, dharmyaddhi yuddhac 

chreyo etc. 

(semi-stanza) 

2. 32, yad drcchayd etc. 

(whole stanza) 

MAHABHARATA. 

Bhisma-parva 51. 4. As in the 

Gita, Duryodhana is again 

describing his army to 

Dronacarya. 

Bhisma. 51. 6. 

Bhisma. 51. 22-29. The stanzas 

are just the same as in 

the Gita, with slight 

verbal alterations. 

Drona. 197. 50. Same as in the 

Gita, with slight verbal 

alterations. 

Santi. 224. 14. In the Baliva- 

sava-samvada, with verbal 

alterations ; and in the 

Kathopanisad (2. 18). 

Stri. 2. 6; 9. 11. Instead of 

‘ avyakta ’, the word 

‘ abhdva ’ is used; rest is 

the same. 

Bhisma. 124. 36. Bhisma says 

the same words to Karna. 

Karna. 57. 2. Instead of 

‘ Partha ’, the word ‘Karna’ 

is used in the conversation 

between Duryodhana and 

Karna. 
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2. 46, yavan artha udapane 

etc. 

(whole stanza) 

2. 59, visaya vinivartante etc. 

(whole stanza) 

2. 67, indriyanam hi caratam 

etc. 

(whole stanza) 

2. 70, dpuryamaiiam acala 

pratistham etc. 

(whole stanza) 

3. 42, mdriyani parayyahuh 

etc. 

(whole stanza) 

4. 7, yada yada hi dharmasya 
etc. 

(semi-stanza) 

4. 31, ndyafn loko ’stya yajha- 

sya etc. 

(semi-stanza) 

4. 40, ndyam loko 'sti na 

paro etc. 

(semi-stanza) 

Udyoga. 45. 26. Has appeared 

with slight verbal altera¬ 

tions in the Sanatsujatlya 

chapter. 

Santi. 204. 16. Has appeared 

word for word in the 

conversation between 

Manu and Brhaspati, 

Vana. 210. 26. Has appeared 

with slight verbal altera¬ 

tions in the conversation 

between the Brahmin and 

the Hunter; and there is 

also the ' rupaka ’ (simile) 

of the chariot in the 

earlier portion. 

Santi. 250. 9. Has appeared 

word for word in the 

Sukanuprasna. 

Santi. 245. 3 and 247. 2. Has 

appeared with slight ver¬ 

bal alterations twice in 

the Sukanuprasna; but 

this stanza is originally 

from the Kathopanisad 
(Katha. 3. 10). 

Yana. 189. 27. Has appeared 

word for word in the 

Markandeyaprasna. 

Santi. 267. 40. Has appeared 

in the Gokapillya chapter, 

and the whole chapter 

deals with the Yajha. 

Vana. 199. 110. Has appeared 

word for word in the 

Markandey a-samasya- 
parva. 
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5. 5, yat samkhyaih prdpyate 
sthanani etc. 

(whole stanza) 

5. 18, vidkya vinaya sampanne 
etc. 

(whole stanza) 

6. 5, atrnaiva hy atmano 
bandhuh etc. 
(semi-stanza and half 

of the next stanza) 

6. 29, sarvabhutastham atrrid- 
nam etc. 

(semi-stanza) 

0. 44, jijndsur api yogasya 
etc. 

(semi-stanza) 

8. 17, sahasra yuga paryan- 
tam etc. This stanza has 
been given in the Gita 
without first explaining 
what ‘ yuga ’ means. 

8. 20, yah sa sarvesu bhutesu 
etc. 

(semi-stanza) 

Santi. 305. 19 and 316. 4. Has 
appeared i a these two 
places with slight verbal 
alterations in the con¬ 
versation between Vasis- 
tha and Karala and bet¬ 
ween Yajnavalkya and 
Janaka, respectively. 

Santi. 238. 19. Has appeared 
word for word in the 
Sukanuprasna. 

Udyoga. 33. 63, 64. Has 
appeared word for word 
in the Yiduraniti. 

Santi. 238. 21. In the Sukanu¬ 
prasna, and also in the 
Manu-Smrti (Manu.12.91), 
Isavasyopanisad (Isa. 6) 
and literally in the Kai- 
valyopanisad (Kai. 1. 10). 

Santi. 235. 7. Has appeared 
with slight verbal altera¬ 
tions in the Sukanuprasna. 

Santi. 231. 31. Has appeared 
literally in the Sukanu¬ 
prasna; and the method 
of computation of a ‘ yuga ' 
has also been mentioned 
previously. This has 
appeared with slight 
verbal alterations also in 
the Manu-Smrti (Manu. 
1. 73). 

Santi. 339. 23. Has appeared 
twice with slight verbal 
alterations in the Nara- 
yamya-dharma. 
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9. 32, striijo vaisyas tatha etc. 

(whole stanza and half 

of the next stanza) 

13. 13, sarvatah panipadam 

(whole stanza) 

13. 30, yada bhuta prthag 

bhdvarii etc. 

(whole stanza) 

14. 18, urdhvam gacchanti 

satvastha etc. 

(whole stanza) 

16. 21 ,trividhamnaralcasy edam 

etc. 
(whole stanza) 

17. 3, sraddhamayo yam puru- 

sah etc.. 
(semi-stanza) 

Asva. 19. 61 and 62. These' 

verses have appeared with- 

slight verbal alterations 

in the Anugita. 

Santi. 238. 29. and Asva. 19. 49. 

This stanza has appeared 

word for word in the 
Sukanuprasna and in the 

Anugita as also in other 

places. It is originally 

from the Svetasvataro- 

panisad (Sve. 3. 16). 

Santi. 17. 23. The same words 
have been addressed by 

Yudhisthira to Arjuna. 

Asva. 39. 10 This stanza has 

appeared word for word 

in the conversation 

between the disciple and 

the preceptor in the 

Anugita. 

Udyoga. 32. 70. Has appeared 

word for word in the 

Viduranlti. 

Santi. 263. 17. Has appeared 
in the portion on Devotion 

in the conversation bet¬ 

ween Tuladhara and 

Jajali. 

Santi. 347. 87. Has appeared 

word for word in the 

N aray anly a-dharma. 

18. 14, adhisthanam tatha karta 

etc. 

(whole stanza) 

In this way, it is seen that 27 whole stanzas and 12 

semi-stanzas appear sometimes word for word the same, and 

sometimes with slight verbal differences both in the Maha- 

bharata and ih the Gita; and if a more thorough examination 

is made, there is a likelihood that one may come across many 
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other stanzas and semi-stanzas which are common to both. 

If one wishes to see in how many places there are common 

combinations of two words or three words, or of quarter 

portions of a stanza, which are common to the Mahabharata 

and to the Gita, the above-mentioned list will have to be 

considerably increased*. But, if we leave aside the similarity 

of words, and consider merely the question of similarity of 

stanzas in the above list, we cannot but say that the 

Mahabharata and the Gita must have been written by the 

same hand. Considering the matter with reference to the 

different chapters, we see that out of the above-mentioned 

33 stanzas, 1 comes in the Markandeya-prasna, ^ in the 

Markandeya-samasya, 1 in the Brahmin-Hunter conversation,. 

2 in the Yiduraniti, 1 in the Sanatsujatiya, 1 in the Manu- 

Brhaspati conversation, 6^ in the Sukanu-prasna, 1 the 

Tuladhara-Jajali conversation, 1 in the Vasistha-Karala and 

Yajnavalkya-Janaka conversation, H in the Narayanlya- 

dharma, 2^ in the Anugita, and the rest in the Bhisma, Drona, 

Karna, and Stri parvas; and in almost all these places, these 

stanzas have come at proper places with reference to the 

anterior and posterior contexts and are not interpolations. 
Nay, some of these stanzas seem tohavebeen taken into the Gita 

by way of summarising. For instance, in order to understand 

the stanza “ sahasra yuga par y ant am " etc. (Gi. 8. 17), it would 

have been necessary to define the words ‘ varsa ’ and ‘ yuga ’; 

and in the Bharata (San. 231) and the Manu-Smrti, this stanza 

has been given after first defining these words. But in the 

Gita, this stanza has been mentioned without defining ‘ yuga * 

* If one considers the whole of the Mahabharata from this 
point of view, there will be at least a hundred similar portions of 
stanzas ; but I will mention only a few out of them here : him 

bhogair jlvitena vd (Gi. 1. 32); nailat vay upapadyaie (Gi. 2. 3); 
trayale mahato bhaydt (2. 40); asantasya hutuh suhham (2. 66); 
utsideyur ime lohdh (3. 24); memo durnigrciham calam (6. 3i); mam 

dtmd bbulabhTivanah (9. 5) ; moghd&a mogha harmdnah (9. 12) ; samah 

sarvesu bhutesu (9. 29) ; diptanaiarhadyutijh etc. (11. 17); sarva bhutahite 

ratTih (12. 4) ; tuly i nindd stutih (12. 19); samtufto yena kenacit (12. 19); 
samalostasma kamcanah (14. 24); trividhd karmacodand (18. 18); 
nirmamah sdntah( 18. 53) ; brabmabhdydya kalpate (18. 53) ; etc., etc., 

15—16 
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etc. Considering the matter from this point of view, it cannot 

be said that these stanzas could have been adopted from the 

Gita into the various chapters of the Mahabharata; and it is 

improbable that all these stanzas have been taken into the 

Gita from all those various chapters. Therefore, one is bound 

to come to the conclusion that the writer of the Gita must 

have been the same as the person who wrote these chapters. 

I must also mention here that, just as, many stanzas from the 

Manu-Smrti find their way into the Mahabharata, * so also can 

we trace to the Manu-Smrti, the whole of the stanza “ sahasra 

yuga paryantam” (8. 17) in the Gita, with slight verbal 

alterations; and the semi-stanza “ sreyan svadharmo vigunah 

paradharmdt svanusthitdt” (Gl. 3. 35 and Gl. 18. 47) with the 

alteration that instead of ‘ sreyan ’, the word ‘ varam ’ has been 

used; and the semi-stanza “ sarva bhTdastham atmanam” 

( Gl. 6. 29 ), with the variation “sarva bhutesu catmanam” 

(Manu. 1. 73; 10. 97; 12. 91). In the Anusasanaparva of the 

Mahabharata, there is even a clear reference to the Manu- 

Smrti in the words “ manuna bhihitarn sastram ” (Anu. 47. 35). 

If instead of considering the similarity of words, one 

considers the similarity of meaning, the same conclusion is 

fortified. I have in previous chapters shown the similarity 

between the Karma-Yoga of the Gita and the Energistic 

Bhagvata or Narayanlya religion. It is true that the genesis 

of Samkarsana from Vasudeva, Pradyumna from Samkarsana, 

Aniruddha from Pradyumna, and Brahmadeva from Aniruddha, 

being the genesis of the visible world mentioned in the 

Narayanlya-dharma (San. 339. 71, 72) has not been adopted in¬ 

to the Gita. There are besides other differences between the 

religion of the Gita and the Narayanlya religion. But, although 

the idea of the four-fold (catur-vyuha) Paramesvara is not 

accepted by the Gita, yet, if one considers the propositions of 

the Gita that, (i) the devotion to the singular (eka-vytiha), 

Vasudeva is the ‘king of paths’; that (ii) whatever other deities 

are worshipped, that amounts to the worship of Vasudeva; 

* Prof. Bulher has, in his translation of the Manu-Smrti, 

published in the Sacred Books of the East Series (Vol. XXY, 

pp. 533, et seq.), included a list of the stanzas from the Manu-Smrti 

which are to be found in the Mahabharata. 
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that (iii) devotees are of four kinds; that (iv) devotees of the 

Blessed Lord must perform their duties according to their 

religion, and keep going the cycle of Yajnas; and that (v) it is 

not proper to take to Renunciation (samnyasa) etc., one comes 

to the conclusion that the Gita religion is the same as the 

Bhagavata religion ; and as I have stated before, the tradition 

of Vivasvan-Manu-Iksvaku is common to both. In the same 

way, the Vedanta or the Spiritual Knowledge expounded in 

the Gita is consistent with the Knowledge of the Brahman 

as mentioned in the Sanatsujatlya, the Su kanu-prasna, 

the Yajnavalkya-Janaka conversation, or the Anuglta, as 

will be appreciated by any one who reads those chapters. 

Just as the Gita, while accepting the 25 Fundamental Elements 
of Kapila-Samkhya philosophy, and the doctrine of the 

efflorescence of the constituents (gunotkarsa), yet accepts 

as Eternal, a further Element beyond Prakrti (Matter) 

and Purusa (Spirit), so also has it been maintained in 
detail, in the Vasistha-Karala-Janaka conversation, and in the 

Yajnavalkya-Janaka conversation in the Santiparva that 

there is a126th ’ Element beyond the 25 Elements, and 

that one does not obtain Isolation (kaivalya) unless one has 
acquired the Knowledge of that ‘ 26th ’ Element. It is not 

that this similarity of thought appears only with reference 

to Karma-Yoga and Spiritual Knowledge; but there are 

many chapters to be found in the Mahabharata which 

correspond with the other subsidiary subjects in the Gita. 

For instance, in the beginning of the first chapter of the 

Gita, Duryodhana has described both the armies to Dronacarya, 

and he has again given the same description later on in the 

51st chapter of the Bhlsmaparva to Dronacarya. There is 

in the beginning of the Santiparva, a dejection expressed by 

Yudhisthira, which is similar to the dejection experienced by 

Arjuna in the latter part of the first chapter of the Gita ; and 

when there was occasion to kill Bhlsma and Drona by ‘ Yoga’, 

Arjuna has again ottered similar words of dejection (Bhlsma. 

97. 4-7 and 108. 88-94). Arjuna has said in the beginning 

of the Gita that it was no use obtaining victory if he were 

to kill those very persons for whom that happiness was to 

he acquired (Gl. 1. 32, 33); and later on, after all the Kauravas 
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had been killed in the war, Duryodhana has given expression 

to the same sentiment (Salya. 31. 42-51). As in the beginning 

of the second chapter, two different paths, namely, the Samkhya 

and the Karma-Yoga have been mentioned, so also have two 

paths been described not only in the Narayaniya-dharma, 

but also in the Japakopakhyana, and the Janaka-Sulabha 

conversation in the Santiparva (San. 196 and 320); and the 

ideas expressed in the third chapter that Karma (Action) is 

superior to akarma (Inaction), and that if one does not perform 

Action, he will not find even food to eat, are expressed in the 

beginning of the Vanaparva by DraupadI to Yudhisthira 

(Vana. 32); and the same ideas have been repeated again in 

the Anugita. The idea that Brahmadeva created the Yajna 

and human beings at the same time etc., which appear in the 

Gita, appear also in other places in the Santiparva, besides 

in the descriptions of the Narayaniya religion (San. 267), and 

also in the Manu-Smrti; and the idea that there is no sin in 

performing Action according to one’s own religious duties, has 

also appeared in the Tuladhara-Jajali conversation, and 

in the Brahmin-Hunter conversation ( San. 260-263 and Yana. 

206-215). Besides this, the little information which the Gita 

contains regarding the creation of the Cosmos, in the seventh 

and eighth chapters, is similar to the description of such 

creation given in the Sukanuprasna in the Santiparva 

(San. 231); and the information regarding the various 

physical postures (asana) prescribed in the P&tanjala-Yoga, 

which appears in the sixth chapter of the Gita is again 

repeated in detail in the Sukanuprasna (San. 239), and later 

on in the 300th chapter of the Santiparva and also in the 

Anugita (Asva. 19). The description of ordinary and best 

things given in the conversation between the preceptor and 

the disciple (Asva. 43 and 44), and the description of the 

manifestations of the Blessed Lord given in the tenth chapter 

of the Gita, may without the slightest doubt be said to be 

exactly the same in meaning. It is stated in the Maha- 

bharata that the Cosmic Form which was shown by the Blessed 

Lord to Arjuna, was also shown by Him to Duryodhana and 

others at the time of previous conciliatory efforts, and to 

Uttanka, after the war was over, when Sri Krsna was 
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going back to Dvaraka; and also that it was shown by 

Narayana to Narada, and by Dasarathi Rama to Parasu- 

rama. ( U. 130; Asva. 55; San. 339 ; Vana. 99 ). It is true 

that the description of the Cosmic Form given in the 

Gita, is more detailed and beautiful than the descriptions 

in all these four places; but considering the matter from 

the point of view of similarity of subject, there is nothing 
new in the description in the Gita, as will be clearly 

seen by anybody who reads these various descriptions. 

There are to be found descriptions in the Anuglta (Asva. 36-39), 

and also in other places in the Santiparva (San. 285 ; and 

300-311) as to how diversity comes into being in the world 

as a result of the sattva, rajas, and tamas constituents, what 

the characteristic features of these constituents are, and how 

all the activity is of these constituents and not of the Atman, 

which are similar to the descriptions in the 14th and 15th 

chapters of the Gita- In short, although the description of 

certain things given in the Gita may be more exhaustive, 

having regard to the occasion where it appears in the Gita, 

and although the arrangement of those various subjects may 

also be different in the Gita, yet, we come across ideas in the 

Mahabharata which are more or less the same as those in 

the Gita, but are spread out in some place or other; and I 

need not say that with this similarity of ideas, there is also 

to some extent a similarity of diotion. The similarity in the 

matter of the month of Margasirsa is indeed astounding. As 

this month has been given primary importance in the Gita, 

as is shown by the words “ masanam margasirso 'ham ” (Gi. 10. 

35), so also, where there was twice occasion to mention the 

names of months with reference to fasting in the Anusasana- 

parva of the Mahabharata, the counting of the months has 

been started with Margasirsa (Anu. 106 and 109). The 

ideas of Self-Identification, or of universal good, as also the 

difference between the Materialistic, Intuitionist, and Meta¬ 

physical aspects, and the description of the Devayana and 

the Pitryana paths taken after death, which appear in the 

Gita, have also appeared several times in the Mahabharata; 

but as this has been dealt with in great detail in the previous 

chapters, I shall not repeat the same subject-matter here. 
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Whether one considers the similarity of diction, or the 

similarity of subject-matter, or the six or seven references to 

the Gita, which we find in the Mahabharata, one cannot but 

come to the conclusion that the Gita is a part of the 

Mahabharata, and that the same man who wrote the Maha¬ 

bharata as it now exists, must also have written the Gita as 

it now exists. But, I have seen people attempting to disregard 

all those proofs, and to dispose of them with scant respect in 

some way or other, and to prove that the Gita is an inter¬ 

polation. But, in my opinion, the line of reasoning adopted 

by these critics, who treat external evidence as no evidence, 

and who yield to the domination of the demon of doubt in 

their hearts, is illogical, and therefore, unacceptable. If it 

could not be reasonably explained why the Gita should be a 

part of the Mahabharata, it would be a different matter. But, 

when it is proved, as has been stated in the beginning of this 
Appendix, that (i) the Gita is not a purely devotional treatise, 

or one which deals purely with Vedanta; that (ii) it was 

necessary to preach the Activistic Gita, in order to explain 

the principles of Morality, or the undercurrents which guided 

the lives of exemplary great men, as described in the 

Mahabharata, and that (iii) there was no better place, even from 

the poetic view-point, for placing the Gita, than the place in 

which it appears in the Mahabharata, one comes to the 

necessary conclusion that the Gita has been included for 

proper reasons and at the proper place in the Mahabharata, 

and that it is not an interpolation. The Ramayana is also 

an excellent and a universally respected archaic epic like 

the Mahabharata; and in it also the principles of 

veracity, filial duty, maternal duty, regal duty etc., 

have been cleverly explained with reference to the 

various incidents in it. But, as it was not the original 

intention of Valmlki to make that epic “replete with many 

incidents, full of numerous doctrines regarding Morality and 

Immorality, and capable of giving to everybody exemplary 

illustrations of properly moral lives”, it goes without saying 

that the importance of the Mahabharata is greater than that 

of the Ramayana, from the point of view of the decisions 

contained in them respectively with reference to Morality and 
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Immorality, the Doable and the Not-Doable, and Ethics. The' 

Mahabharata is not merely an epic or merely a history, but 

it is a Samhita (summary) dealing with delicate situations of 

Duty and Non-Duty ; and if such a religious epitome does not 

contain the scientific and logical description of the Philosophy 

of Karma-Yoga, where else could it come? Such an exposition 

could certainly not have been included in a treatise which 

deals merely with Vedanta. An epitome of religion is certainly 

the most proper place for it; and if the writer of the 

Mahabharata had not so included it, this immense book, which 

deals with religious and moral duties—which is in fact the 

fifth Veda—would to that extent have remained incomplete. 

The Bhagavadgita has been included in the Mahabharata in 

order to fill up this gap, and it is our great good fortune that 

India found an excellent Jnanin and a noble soul like the 

writer of the Mahabharata, who was as proficient in worldly 

affairs as in Vedanta, for sponsoring the subject-matter of 

Karma-Yoga. 

Though it has thus been proved that therpresent Bhagavad¬ 

glta is a part of the present Mahabharata, yet, this matter 

must be dealt with in greater detail. We understand the words 

‘Bharata’ and ‘Mahabharata’ as synonymous ; but, as a matter 

of fact, those two works are different from each other. 

Considering the matter grammatically, any book which would 

contain a description of the illustrious deeds of the kings of 

the Bharata clan could properly be called ‘Bharata’. The 

etymology of the words ‘Ramayana’ and ‘Bhagavata’ is the 

same; and on that account, any book which contains a 

description of the Bharat! war would be sufficiently identified 

by being called ‘Bharata’, however extensive it were. The 

Ramayana is not a small work; then why is it not called 

‘Maha-Ramayana’?; and why should the Bharata be called 

‘Maha-Bharata’? It is stated at the end of the Mahabharata 

that the work has been given the name ‘Mahabharata’ on 

account of its two features of (i) greatness (mahatva) and of 

(ii) dealing with the Bharata clan (bharatatva), (Svarga. 5. 44). 

But if we take the mere literal meaning of the word 

‘Mahabharata’, it means ‘the big Bharata’; and if this meaning 

is accepted, the question whether there was a ‘small’ Bharata 
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and whether such a small Bharata did not contain the 

Gita, naturally arises. There is a statement in the Adiparva 

of the present Mahabharata, that the Mahabharata consists of 

24000 stanzas, not taking into account the sub-chapters 

(upakhyana), (A. 1. 101); and it is said later on that this was 

originally known as ‘Jaya’ (A. 62. 20). The word ‘Jaya’ 

seems to intend to convey the idea of the ‘victory’ (jaya) of 

the Pandavas in the Bharati war; and if that meaning is 

adopted, it will be seen that the book called ‘Jaya’ originally 

contained only a description of the Bharati war, and that 

several sub-chapters were added later on to this historical book, 

so as to make of it the large work known as the ‘Mahabharata’, 

which dealt both with history and with Ethics. This 

conclusion is fortified by the specific reference to two different 

works named, Bharata ’ and ‘Mahabharata’, in the incantation 
relating to oblations to Rsis to be found in the 

Asvalayana-grhya-sutra, which runs as sumantu-jaimini- 
vaisafnpayana — paila — sutra bhasya — bharata — mahabharata 

- dharmacaryah” ( A. Gr. 3. 4. 4 ). When the Tittle Bharata' 

had thus been included in the ‘Mahabharata’, the ‘little 

Bharata ceased to exist as an independent work, and 

it was naturally believed that only one work, namely the 

Mahabharata’ was the Bharata. Even in the present 

version of the Mahabharata, there is a statement that the 

Bharata was first recited by Vyasa,tohis own son Suka, and 

afterwards to his other disciples (A. 1. 103); and it is clearly 
stated Riat the five disciples Sumantu, Jaimini, Paila, Suka, 

and Vaisarhpayana_ wrote five distinct Bharata-Samhitas 
or Mahabharatas (A. 63. 90); and there is a story that out 

of these five Mahabharatas, Vyasa retained only the Maha¬ 

bharata of Vaisampayana, and the Asvamedhaparva out of 
the Mahabharata of Jaimini. This explains why the names 

Sumantu etc., appear before the mention of the words ‘ Bharata- 

Mahabharata’ in the incantation about oblations to Rsis 

But it is not necessary to enter so deep so into that subject- 

matter here. The conclusion which has been drawn by 

f/t-ua?adur Chintaraanra° Vaidya in his criticism on the 
Mahabharata, after considering this subject-matter, is in my 

opinion correct; and therefore, it is quite enough if I say 
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here that the present version of the Mahabharata is not the 

original Mahabharata, but that there were various editions 

of the Bharata and the Mahabharata; and that the present 

Mahabharata is the form it ultimately acquired. It cannot 

be said that the first original Bharata out of these did not 

contain the Gita. It is quite clear that the writer of the 

Mahabharata has written the present Gita on the authority 

of former works, just as the Sanatsujatlya, the Yiduraniti, 

the Sukanuprasna, the Yajnavalkya-Janaka conversation, 

the Visnu-sahasranama, the Anuglta, the Narayaniya-dharma 

and other chapters were so written, and that it was not 

written independently. At the same time, it cannot be 
definitely said that the writer of the Mahabharata did not 

make any change in the original Gita. From what has been 

stated above, anybody will come to the conclusion that the 

present Gita of 700 stanzas is a part of the present Maha¬ 

bharata, that both have been compiled by the same hands, 

and that the present Gita has not been subsequently interpolated 

by anybody into the present Mahabharata. I will say 

later on what in my opinion is the date of the present Maha¬ 

bharata, as also what I have to say regarding the original 
Gita. 

PART II-THE GITA AND THE UPANISADS. 

Let us now consider the inter-relation between the Gita 

and the various Upanisads. Not only have the various 

Upanisads been generally referred to in the present 

Mahabharata, but the description about the warfare between 

the Vital Organs (pranendriya) contained in the Brhadara- 
nyaka and the Chandogya (Br. 1. 3; Chan. 1. 2) appears in 

the Anuglta (Asva. 23); and the words “ na me steno janapade ” 

etc., uttered by the king Kaikeya Asvapati (Chan. 5.11. 15), 

appear in the Santiparva, where the story of that king is 

related (San. 77. 8). Similarly, the principles enunciated in 

the Brhadaranyaka, that “ na pretya samjndsti ”, i. e., “after 

death, the Knower (jnala) does not any more possess any 

name (samjna) ”, and that the Knower is merged in the 

Brahman (Br. 4. 5. 13) appear in the Santiparva in the 

conversation between Janaka and Pancasikha; and in the 
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same place, at the end, the illustration of the river and the 

sea, which appears in the Prasna and the Mundaka Upanisads 

(Prasna. 6. 5 ; Mud. 3. 2. 8), has been used with reference to 

the man who has become free from Name and Form. Besides, 

the comparison of Reason with a charioteer, after comparing 

the organs with horses, which appears in the conversation 

between the Brahmin and the Hunter (Vana. 210), and in the 

Anugita, has been taken from the Kathopanisad (Ka. 1. 3. 3) ; 

and the stanzas “ esa sarvesu bhutesu gudhatma ” (Katha. 3. 12), 

and “ anyatra dharmad anyatradharmat ” (Katha. 2. 14) 

also appear with slight verbal alterations in the Santiparva 

(187. 29 and 331. 44). I have already stated above that the 

stanza “ sarvatah pdnipadam ” etc., from the Svetasvatara 

appears several times in the Mahabharata, as also in the 

Gita. But this similarity does not end here, and there are 

numerous other sentences from the Upanisads, which appear 

in various places in the Mahabharata. Nay, we may safely 

assert that the Spiritual Knowledge in the Mahabharata has 

been practically adopted from the Upanisads. 

Not only is the Spiritual Knowledge contained 

in the Bhagavadgita consistent with the Upanisads, 

like the Mahabharata, but, as has been stated by me in the 

ninth and the thirteenth chapters above, the Path of 

Devotion described in the Gita is also fully consistent 

with this Spiritual Knowledge. Without, therefore, repeating 

the same subject-matter, I will only say here in short, that 

the non-lamentability of the Atman mentioned in the second 

chapter of the Gita, the form of the Imperishable Brahman 

described in the eighth chapter, the consideration of the Body 

(ksetra) and the Atman (ksetrajna) contained in the thirteenth 

chapter, and especially the form of the ‘Knowable’ (jneya) 

Parabrahrnan described in that chapter, are all subjects which 

have been literally copied into the Gita from the Upanisads. 

Some of the Upanisads are in prose, whereas others are in 

verse. Expressions from the prose Upanisads cannot, of course, 

come as they are in the Gita, which is in verse form; yet, the 

ideas “whatever is, is; and whatever is not, is not” (Gi. 2. 16), 

“yam yam, vapi smaran bhdvarn” etc. (Gi. 8. 6), (i. e., “whatever 

ideas are entertained in the Mind” etc.—Trans.) etc., which 
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appear in the Gita, are from the Chandogyopanisad; and the 

ideas and sentences, “ksine punye” etc. (Gl. 9. 21), “ jyotisam 

jyotih” (Gi. 13. 17), or “ matrasparsah” (Gl. 2. 14) etc., are from 

the Brhadaranyakopanisad, as will be apparent to anyone 

who has read those Upanisads. But, if one does not consider 

the prose Upanisads, but considers only the Upanisads in 

verse form, this similarity becomes more explicit; because, 

some verses from these verse-formed Upanisads have been 

taken literally and word for word into the Gita. For instance, 

six or seven stanzas from the Kathopanisad have been taken 

as they are, or with slight verbal alterations into the Gita. 

The stanza “dscaryavat pasyati" etc. (2. 29) in the Gita is very 

similar to the stanza “ascaryo vakta” etc., in the second 

valli of the Kathopanisad (Katha. 2. 7); and the stanza 

“na jayaie mriyate va kadacit” etc. (Gi. 2. 20), and the semi¬ 

stanza “yad icchanto brahmacaryam caranti" etc. (Gi. 8. 11), 

are word for word the same in the Gita and in the Katho¬ 

panisad (Katha. 2. 19; 2. 15). I have already mentioned 

above that the stanza “indriijdni paranyahuh” (Gi. 3. 42) 

in the Gita has been taken from the Kathopanisad 

(Katha. 3. 10). Similarly, the simile of the pippala (asvattha) 

tree in the fifteenth chapter of the Gita, has been taken 

from the Kathopanisad; and the stanza “na tad bhasayate 

suryo” etc. (Gi. 15. 6), has been adopted into the Gita 

with slight verbal alterations from the Katha and the 

Svetasvatara Upanisads. Many other ideas and stanzas from 

the Svetasvataropanisad find their way into the Gita. I have 

shown above in the ninth chapter that the word ‘Maya’ appears 

for the first time in the Svetasvataropanisad, and that it must 

have been taken from that place into the Gita and the 

Mahabharata. Besides this, the description of the place proper 

for the study of Yoga, given in the sixth chapter of the Gita, 

namely, “sucau dese pratisthdpya” etc. (Gl. 6. 11) seems to be 

taken from the incantation “same sucau” etc. (Sve. 2. 10), and 

the words “ samam kayasirogrivam ” etc. (Gi. 6. 13) seem to 

have been taken from the incantation “trir unnatam sthdpya 

samam sarlram” (Sve. 2. 8). if one considers the similarity of 

wording between the two. Similarly, the stanza “ sarvatah 

panipadam” etc. and the following semi-stanza are also seen 
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to be word for word the same both in the Gita (13. 13) and in 

the Svetasvataropanisad (Sve. 3. 16); and the words 

anoramyafnsam” or “adityavarnani tamasah parastdt” are also 

to be found both in the Gita (8. 9) and the Svetasvataropanisad 

(Sve. 3. 9, 20). Further similarity of wording between the 

Gita and the Upanisads is apparent from the fact that the two 

semi-stanzas “sarvabhTitastham atmanam, ( Gl. 6. 29 ) and 
vedais ca survair aham eva vedyo ' (Gl. 15. 15) are to be found 

just as they are in the Kaivalyopanisad. But it is not 

necessary to further point out this similarity of wording. 

Nobody can entertain the slightest doubt that the Vedanta in 

the Gita has been enunciated on the authority of the Upanisads. 

What has to be principally considered is whether there is a 

difference between the exposition of it in the Upanisads and 

the exposition in the Gita; and if so, what that difference is. 
We will, therefore, now turn to that subject-matter. 

The Upanisads are numerous, and the language of some 
of them is so modern, that one can clearly see that these 

Upanisads are not of the same date as the older Upanisads. 

Therefore, in considering the similarity of subject-matter 

between the Gita and the Upanisads, I have principally referred 

in this chapter, for purposes of comparison, to those Upanisads, 

which are mentioned in the Brahma-Sutras. If one tries to 

examine the similarity between the theories in these Upanisads 

and the Spiritual Knowledge in the Gita, one will see, first of 

all, that though the characteristic features of the qualityless 
Parabrahman is the same in both, yet, in describing how the 

Qualityful came into existence out of the Qualityless, the 

Gita uses the words ‘rridya or ‘ajnana instead of the word 

'avidya'. I have explained above in the ninth chapter that 

the word 'maya' has appeared in the Svetasvataropanisad, and 
that this word is synonymous with *avidya' embodied in Names 

and Forms; and I have shown above that some of the stanzas 

from the Svetasvataropanisad appear word for word in the Gita. 

The first conclusion to be drawn from this is, that although the 

doctrine “sarvam khalv idam brahma" (Chan. 3.14. 1), or “sarvam 

atmanam pasyati" (Br. 4. 4. 23), or “sarvabhutesu cdtmanam” etc. 

(Isa. 6), or possibly even the whole of the Spiritual Knowledge 

in the Upanisads has been adopted into the Gita, yet, it was 
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only after the word ‘maya’ came to be used in the Upanisads 

with reference to Name-d and Form-ed ‘avidya', that the Gita 

has come to be written. 

Now, if one considers what difference exists between the 

respective expositions of Vedanta in the Gita and the Upanisads, 
one sees that greater importance has been given in the Gita to 

the Kapila-Sarhkhya philosophy. In the Brhadaranyaka or 

the Chandogya, which deal with Spiritual Knowledge, 

Sarhkhya philosophy has not even once been mentioned; and 

although the words ‘avyakta, ‘mahan etc. from Sarhkhya 

philosophy are found in the Katha and other Upanisads, yet, 

those words are clearly interpreted there according to Vedanta 

philosophy and not according to Sarhkhya philosophy; and the 

same argument applies to the exposition in the Maitryupanisad. 

The idea of boycotting Sarhkhya philosophy has been carried 

to such an extent, that the diversity of Names and Forms 

in the world has been explained in the Vedanta-Sutras by 

the ‘Trivrt-karana’ (union of three Elements) consistently 

with the Chandogya, instead of by reference to the ‘Pahclkarana’ 

(union of five Elements) of Sarhkhya philosophy (Ve. 

Su. 2. 4. 20). Although this method of explaining the 

Perishable and Imperishable in Metaphysics without the 

slightest reference to Sarhkhya philosophy has not been 

adopted in the Gita, yet, it must also be borne in mind that 

Sarhkhya doctrines have not been taken as they are into the 

Gita. The Sarhkhya doctrine that the visible world came 

into existence from the three-constituented imperceptible Matter 

{prakrti) by the process of the‘developing-out of the consti¬ 

tuents’ (gunotkarsa), and that the Spirit (purusa) is 

qualityless and is the See-er, is accepted by the Gita. But 

the Sarhkhya doctrine regarding the Perishable ( ksara) and 

Imperishable (aksara) has always been mentioned in the 

Gita with the rider of the Non-Dualistic Vedanta that Matter 

(prakrti) and Spirit ( purusa ) are not independent Elements, 

but are the forms or manifestations ( vibhuti) of one and the 

same Parabrahman in the shape of the Atman. This tacking 

on of the order of creation of the universe according to the 

Dualistic Sarhkhya philosophy with the Non-Dualistic 

doctrines of the Upanisads, which looks upon the Brahman 
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and the Atman as one and the same, is to be found in the 

exposition of Metaphysics in other places in the Mahabharata, 

as in the Gita ; and thereby the inference made above, that 

the Gita and the Mahabharata must have been written by 

one and the same person, is intensified. 
The Path of Devotion or the worship of the Perceptible 

contained in the exposition in the Gita is an important matter 

which is not found in the Upanisads. It is true that mere ritualis¬ 
tic performances like Yajnas etc., are considered inferior, from 

the point of view of Spiritual Knowledge, in the Upanisads 

as also in the Bhagavadgita ; but we do not come across the 

worship of a perceptible human-formed Paramesvara in 

the older Upanisads. As the Realisation of the imperceptible and 

qualityless Parabrahman is difficult, the writers of the 

Upanisads admit the principle that one must worship the 

Mind, Ether, the Sun, Fire, Yajna, and other similar 

qualityful symbols. But the symbols, which have been 

mentioned in the ancient Upanisads for worship, do not 

include the human-formed Paramesvara. It is stated in 

the Maitryupanisad that Rudra, Siva, Visnu, Acyuta, 

Narayana, etc., are all forms of the Paramatman (Mai. 7.7); 

and the Svetasvataropanisad even contains the words 

‘ Mahesvara ’ etc; and there are also in the Svetasvatara 
such expressions as “jncitva devam mucyate sarvapdsaih" 

(Sve. 5. 13), (i. e., “by Realising God, all bonds are broken”— 

Trans.) or, “yasya deve para bhaktih” (Sve. 6. 23). But one 

cannot definitely say that human-formed incarnations of 

Narayana, Visnu etc; are intended by these expressions; 

because, the deities Rudra and Visnu are both Vedic, that is, 

ancient; and it cannot be said that the above-mentioned 

Upanisads did not refer to the ancient sacrificial ritual, which 

was later on given the form of the worship of Visnu, as shown, 

by the words “yajno vai visnuh” (Tai. Sam. 1. 7. 4), Never¬ 

theless, if some one says that the idea of human-formed 

incarnations was conceived in those days, that cannot be 
said to be improbable; because, the word ‘bhakti’ (Devotion) 

which is to be found in the Svetasvataropanisad cannot 

at first sight be properly applied to worship in the shape of 

a Yajna. As the expressions used in the Mahanarayana 
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Nrsimhatapani, RamatapanI, or Gopalatapani Upanisads are 

clearer than those in the Svetasvataropanisad, such a doubt can 

■really speaking notarise at all about them. But, as there are no 

means for definitely fixing the dates of these Upanisads, one 

cannot, with their help, satisfactorily solve the question as to 

when the worship of the human-formed Visnu came into vogue. 

Nevertheless, the fact that the Vedic Path of Devotion is very 

■ancient is satisfactorily proved in other ways. The 

grammarian Panini, after first mentioning in a sutra that the 

word ‘ bhaktih ’ is to be taken as meaning ‘ that, towards which 

Devotion exists ’ (Pa. 4.3.95), says in another sutra, namely, 

vasudevarjunabhyam bun” (Pa. 4.3. 98), that the man who 

is devoted to Vasudeva should be called ‘ Vasudevaka ’, and 

the man who is a devotee of Arjuna should be called 

4Arjunaka’; and Patanjali, in commenting on this in his 

Mahabhasya, has said that the word ‘Vasudeva’ in this 
sutra is the name of a Ksatriya, or of the ‘ Bhagavanta ’. 

Dr. Bhandarkar has proved that the commentary of Patanjali 

was written about 250 years before the Christian era; and 

there is no dispute about the fact that Panini belonged to 

a much earlier period. Besides, even Buddhistic religious 

texts contain a reference to Devotion; and I have proved 

later on in detail that the Bhagavata religion must have been 

the cause for principles of Devotion entering into the 

Buddhistic Mahayana cult. Therefore, it is proved, beyond 

-doubt that the Path of Devotion was well established in 

India long before the date of Buddha, that is to say 

necessarily more than 600 years before the Christian era# 

The Narada-Pancaratra, or the Bhakti-Sutras written by 

Sandilya or Narada, are later in point of time. But thereby t 

the ancientness of the Bhagavata religion, or of the Path 

of Devotion, is in no way affected. It will be seen from the 

exposition made in the Gita-Rahasya that (i) the present Path 

of Devotion has been gradually evolved out of the forms 

of worship of the Qualityful mntioned in the ancient 

Upanisads; that (ii) the Patanjala Yoga has given further 

importance to the Path of Devotion, as in that Yoga some 

perceptible or visible object has to be placed before the eyes 

for fixing the mind; and that (iii) the Path of Devotion has 
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not come into India from anywhere else, nor was there any 

necessity for it to come from anywhere else. Supporting, 

from the point of view of the Vedanta of the Upanisads> 

this Path of Devotion, and especially the worship of Vasudeva, 

which had in this way come into existence in India, is an 

important part of the subject-matter of the Gita. 

But a still more important part of the Gita is the harmoni¬ 

sation of the Karma-Yoga with Devotion and the Knowledge 

of the Brahman. Although the Upanisads have considered 

the duties fixed for the four castes, or the ritualistic per¬ 

formances mentioned by the Srutis as inferior, yet, some 

of the Upanisads say that they have got to be performed for 

the purification of the Mind, and that it is not proper to 

give them up even after the Mind has been purified. Never¬ 

theless, several of the Upanisads may be said to ordinarily 

incline towards Abandonment of Action. There are statements 

in some Upanisads, as in the Isavasyopanisad, that Action 

must be performed so long as life lasts, such as, “ kurvann 

eveha karniani”, (i. e., “Action must be performed in this 

world”—Trans.); but no other Upanisad has justified this 

Karma-Yoga, which had been in vogue from ancient times, 

by doing away with the conflict between Spiritual Knowledge 

and Worldly Action as has been done in the Gita. Nay, 

one may safely say that the doctrines of the Gita on this 

matter are different from the doctrines enunciated by many 

of the writers of the Upanisads. As I have fully discussed 

this question in the eleventh chapter of the Gita-Rahasya, 

I do not propose to take up more space by dealing with 

it here. 

The ‘acquisition of Yoga’ ( yoga-sadhana ), which has been 

referred to in the sixth chapter of the Gita, has been fully 

and scientifically dealt with in the Patanjala Yoga-Sutras; 

and these Sutras are now-a-days considered an authoritative 

text on this subject. These Sutras are divided into four 

chapters. The word ‘ yoga ’ has been defined in the commence¬ 

ment of the very first chapter as “ yogas cittavrttinirodhah ”, 

(i. e., “ Yoga means the control of the activities of the Mind ” 

—Trans. ); and it is stated that “ abhijdsavairdgydbhydm tan- 

nirodhah”, that is, “ this control ( nirodhah ) can be acquired 
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by practice and by indifference to the world ”; and afterwards 

the means of acquiring the Yoga such as, yama, niyama, asana, 

pranayania, etc. have been described; and in the 3rd and 4th 

chapters, it is explained how perfection and the supernatural 

powers of ' animalaghima ’ (i. e, ‘self-contraction, levitation’etc.— 

Trans.) are acquired by the ‘ asafnprajndta’ or ‘ nirvikalpa 

samadhi (non-differentiating mental absorption), and how by 

this kind of concentration, one ultimately reaches Release in the 
shape of ‘ Brahma-nirvana ’. In the Bhagavadgita also, there 

is first mentioned the necessity of the control of the Mind 

(Gl. 6. 20); and after stating that the Mind must be controlled 

by the two means of practice ( abhyasa ), and indifference to 

the world ( vairdgya ), (Gi. 6. 35), it is ultimately stated how 

one should acquire the non-differentiating mental absorption 

and what happiness that gives. But on that account, one 
cannot say that the Bhagavadgita accepts as correct the 

Patanjala-Yoga, or that the Patanjala-Sutras are earlier in 

point of time than the Bhagavadgita. The Blessed Lord 

has nowhere advised that one should spend one’s life holding 

one’s nose in the hand for controlling the breath, in order 

to acquire perfect concentration, as directed in the Patanjala- 

Sutras. Control of the Mind and mental absorption have been 

mentioned in the Gita as means for acquiring that Equability of 

Mind, which is necessary for acquiring Karma-Yoga. Therefore, 

it must be said that in this matter, the Gita comes nearer to the 

Svetasvatara or the Katha Upanisads than the Patanjala-Sutras. 

The Dhyanabindu, Churika, and Yoga-tattva Upanisads deal 

with Yoga. But, as Yoga is the principal subject-matter in 

them, and its praises are sung everywhere, it is not proper to 

attempt to fully harmonise these one-sided Upanisads with the 

Gita, which considers the Karma-Yoga as the most superior path; 

and such a harmony cannot in fact be brought about. In the 

introduction to his English translation of the Bhagavadgita, 

Mr. Thompson has said that the Karma-Yoga in the Gita is 

a form of the Patanjala-Yoga; but such a thing is absolutely 

impossible; and I say that this confusion has arisen in the 

mind of Mr. Thompson, because he has not understood the 

correct meaning of the word ‘Yoga’ in the Gita. Because, 

whereas the Gita Karma-Yoga is Energistic, the Patanjala-Yoga 

17-18 
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is just the opposite, that is to say, renunciatory ; and it is, 

therefore, not possible that the one should have come out of 
the other; and it is nowhere stated in the Gita that such is 

the case. Nay, the original meaning of the word ‘Yoga’ was 

Karma-Yoga; and one may safely say that that word came to 

be commonly understood in the single meaning of ‘Yoga’ in 

the shape of ‘Concentration of the Mind’, after the days of the 

Patanjala-Sutras. Whatever may be the case, the Desireless 

Path of Action adopted in ancient times by Janaka and others 

was similar to the Yoga, that is, the Karma-Yoga of the Gita; 

and it has clearly been adopted from the Bhagavata religion 

traditionally handed down by Manu to Iksvaku etc., and was 

not derived from the Patanjala-Yoga. 
This will have clearly shown to my readers the similarity 

and the dissimilarity between the Glta-doctrine and the 

Upanisads. Most of these matters have been dealt with by me 

in the Glta-Rahasya. I shall, therefore, say here only this much 

that, although the Knowledge of the Brahman in the Gita 

has been mentioned on the authority of the Upanisads, yet, the 

Gita has not merely copied the Metaphysical Knowledge in 

the Upanisads, but by adding to it the worship of Vasudeva, 

as also the Sarhkhya Science of the Perishable and the 

Imperishable, that is to say, of the creation of the universe, 

it has principally expounded the Vedic religion of Karma- 

Yoga, which is easy to follow, and is beneficial in this life and 

the next; and in this way the Gita is superior to the Upanisads. 

It is, therefore, not proper to stretch the meaning of the Gita 

doctrinally, in order to establish a non-existing harmony 

between the Gita and the renunciatory Upanisads, except in 

the matter of the Knowledge of the Brahman. It is true that 

the Metaphysical Knowledge in both is the same. Yet, although 

the head in the shape of the Spiritual Knowledge is the same, 

the Sarhkhya path and the Karma-Yoga are the two equally 

important hands of the Vedic religion; and the Gita has 

emphatically supported Action based on Knowledge, as has 

been done in the Isavasyopanisad, as is clearly shown in the 

eleventh chapter of the Glta-Rahasya. 
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PART III—THE GITA AND THE BRAHMA-SUTRAS. 

Having in this way considered the similarity and the 

dissimilarity between the Bhagavadglta and the Upanisads, 

which chiefly deal either with Spiritual Knowledge, or with 

Devotion, or with Yoga, it is really speaking not necessary to 

compare the Gita with the Brahma-Sutras; because, as 

Badarayanacarya has written his Brahma-Sutras in order to 

systematically consider the Metaphysical doctrines mentioned 

in the various Upanisads, these Sutras cannot contain any 

thoughts which are not in the Upanisads. Still, there is a 

clear reference to the Brahma-Sutras at the beginning of the 

13th chapter of the Bhagavadglta, where the subject-matter of 

the Body and the Atman is being dealt with, in the words: 

rsibhir bahudha gita'rn chandobhir vividhaih prthak I 

brahmasutrapadais caiva hetumadbhir viniscitaih li 

(Gi. 13. 4), 

that is, the Body and the Atman have been described “ in 

various ways, in different metres, by different Rsis, dis¬ 

connectedly; and also definitely and logically in the 

Brahma-Sutra-padas”; and, if one considers these Brahma-Sutras 

to be the same as the present Vedanta-Sutras, it follows that 

the present Gita must have been written after the date of the 

present Vedanta-Sutras. It is, therefore, very necessary to 

determine which these Brahma-Sutras are, in order to fix the 

■date of the Gita.* Because, there is no work now available 

besides the Vedanta-Sutras, which bears the name of Brahma- 
Butras, nor has such a work been referred to anywhere; and it 

is not proper to say that the Gita was written after the date 

of the present Brahma-Sutras; because, it is traditionally 

believed that the Gita is more ancient than these Brahma-Sutras. 

Possibly, the phrase ‘lbrahmasutra-padaih” has been interpreted 

in the Samkarabhasya to mean “the phrases in the Srutis or 

the Upanisads, which refer to the Brahman”, in order to get 

over this difficulty. But, on the other hand, Anandagiri, who 

* Ttiis subject-matter has been considered by the late 

Mr. Telang ; and Prof. Tukaram Ramchandra Amalnerkar B. A. has 

also published an essay on this subject in 1895. 
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has written a commentary on the Samkarabhasya, and 

Ramanujacarya and Madhvacarya, who are other commentators 

on the Gita, have said that the words “brahma-sutra-padais caiva" 

mean the Sutras “athato brahma jijhdsd" etc. of Badarayanacarya; 

and Srldhara Svami interprets them in both ways. We have, 

therefore, to determine the true meaning of this stanza 

independently. This stanza mentions TWO DIFFERENT placesr 

where the subject-matter of the Body and the Atman have been 

described; for, it says that this subject-matter has been 

mentioned “in DIFFERENT ways, by different Rsis, DISCON¬ 

NECTEDLY,” and also (caiva) “definitely and logically in the 

Brahma-Sutra-padas”; and this is apparent from the word 

‘caiva' (i. e., ‘and also’). Not only are these two places different, 

but the first place, namely, the description given by Rsis, is 

“in different metres, and disconnected, and in different ways ; 

and, as appears by the third case plural termination of the' 

word ‘rsibhihit has been made by VARIOUS Rsis ; whereas, 

the other description contained in the Brahma-Sutra-padas 

is “ definite and logical”. This is the special difference 

between the two, which has been brought out in this 

stanza. The word ‘hetumat’ appears in various places in 

the Mahabharata, and means an ‘ exposition made according 

to the method of logicians, by showing reason and 

conclusion’. Take for instance, the conversation of Sulabha 

with Janaka, or what Sri Krsna said in the Darbar of the 

Kauravas, when He went there as an ambassador. It is stated 

in the Mahabharata itself that the first conversation was 

‘hetumat’ and ‘arthavat' (San. 320. 191); and that the other 

one was * sahetuka' (Udyo. 131. 2). From this, it follows 

that where pros and cons are discussed, and some unambiguous 

and definite conclusion has been drawn at the end, that method 

of dealing with the subject is called ‘ hetumadbhir viniscitaih'. 

These words cannot be applied to miscellaneous and inconsis¬ 

tent conclusions drawn in one way in one place and in 

another way in another place. Therefore, if we have to 

maintain the distinction and contrast between “rsibhih, 

bahudha vwidhaih prthak” (i. e., “by Rsis, indifferent places, 

in different ways, and disconnectedly’’—Trans.) and “hetu¬ 

madbhir viniscitaih” (i. e,, “ definitely and logically Trans.); 
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it becomes necessary to say that the words “the descriptionTin 

various ways, by different Rsis, disconnectedly, and in different 

metres” intend to mean the disconnected and miscellaneous 

sentences appearing in the different Upanisads ; and that the 
words “definite and logically advanced Brahma-Sutra-padas” 

signify the description in the Brahma-Sutras, in which 

a definite and unambiguous conclusion has been drawn in the 

end by showing pros and cons. It must also be borne in mind 

that, as the ideas mentioned by the Rsis in the Upanisads 

were related by them, as they occurred to them, that is to say, 

disconnectedly, the true import of the Upanisads cannot be 
understood unless the ideas contained in them are harmonised. 

And, therefore, it becomes necessary to mention the work in 

which the Upanisads have been harmonised with each other by 

the explanation of reasons and conclusions, at the same time 

when the Upanisads themselves are mentioned. 
When this stanza in the Gita has been interpreted in this 

way, it is quite clear that the Upanisads and the Brahma- 

■Sutras were earlier in point of time than the Gita. 

There is, of course, no dispute about the most important 

ones of these Upanisads; because, the stanzas from these 

Upanisads are found to have been copied word for word 

into the Gita. But, there is room for doubt where the 

Brahma-Sutras are concerned; because, although the word 

4 Bhagavadgita ’ has not appeared literally in the Brahma- 

Sutras, yet, the Bhagavadgita is believed by the writers of the 

Bhasyas to have been referred to by the word ‘ Smrti ’ in some 

of the Sutras at least. The Brahma-Sutras, which, according 

to the Sarhkarabhasya, refer to the Bhagavadgita by the word 

‘ smrti ’ are principally the following ones.— 

BRAHMA-SUTRAS 

chapter, pada, and sutra 

1. 2. 6, smrtes ca I 

1. 3. 23, api ca smaryate \ 

2. 1. 36, upapadyate cdpy- 

upalabhyate ca I 

GITA 

Chapter and stanza. 

Gi. 18. 61, isvarah sarvabhu- 

tanam etc., (whole stanza) 

Gi. 15. 6, na tad bhasayate 

suryah etc. 

Gi. 15. 3, na rupam asyeha tatho- 

palabhyate etc. 
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2. 3. 45, API CA SMARYATE I 

3. 2, 17, darsayati cdtho api 

smaryate I 

3. 3. 31, aniyamah sarvasam- 

avirodhah sabdanumana- 

bhydm I 

4. 1. 10, smaranti ca I 

4. 2. 21, YOGINAH PRATI CA 

SMARYATEI 

Gl. 15. 7, mamaivamso jivaloke 

jivabhutah etc. 

Gl. 13.12 Jneyam yat tat pravak- 

sydrni etc. 

Gl. 8. 26, iuklakrsne gati 

hyete etc. 

Gl. 6. 11, sucau dese etc, 

Gl. 8. 23, yatra kale tvand- 

vrttim dvrttim caiva yogi- 

vah etc. 

Even if some out of these 8 references are considered1 

ambiguous, yet, in my opinion the fourth (Bra. Su. 2. 3. 45) 

and the eighth (Bra. Su. 4. 2. 21) are absolutely unambiguous ; 

and it must be borne in mind that on this question the four 

commentators, Samkaracarya, Ramanujacarya, Madhvacarya, 

and Vallabhacarya, are of the same opinion. The sutra 

“ api ca smaryate ” (2. 3. 45) i. e., “ and the Smrti says the same 

thing ”, appears in the Brahma-Sutras, in the course of the 

consideration of the mutual inter-relation between the 

Personal Self (jivatman ) and the Absolute Self (paramatman ), 

after it has first been definitely stated in the sutra, “ natma 

'srliter nityatvac ca tabhyah” (Bra. Su. 2. 3. 17), that the 

Individual Self is not created from the Highest Self like 

the other objects in the world; after stating in the 

sutra, “amso nanavyapadesat" etc. (2. 3. 43), that the Jivatman is 

a ‘part’ {amsa) of the Paramatman, and after giving the 

authority of the Srutis by saying “ mantra varipdc ca" (2. 3. 44) 

This Smrti is the sentence “ mamaivamso jivaloke jivabhutah 

sanatanah" in the Gita (Gl. 15. 7) according to all the 

commentators. But the last reference is even more unambi¬ 

guous than this. I have stated above in the tenth chapter 

that the two periods of Devayana and Pitryana occupy the 

six months of the Uttarayana and the six months of the 

Daksinayana respectively; and that instead of interpreting 

these phrases as indicating ‘time’, Badarayanacarya has- 
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interpreted them as meaning the respective deities presiding 

during those periods of time (Ve. Su.. 4. 3. 4). The sutra, 

“yoginah prati ca smaryate” (Bra. Su. 4. 2. 21), that is, “these 

periods of time are proper in the case of Yogins according 
to the Smrti”, has been written in answer to the doubt whether 

the words ‘daksinayana ’ and ‘uttarayana’, are never to be 

understood as indicating ‘time’; and it has been clearly 

stated in the Gita in the following words, that these periods 

of time are proper for Yogins, namely, “yatra kale tvanavrttim 

avrttim caiva yoginah”. From these references, one has to say 

with the commentators that in these two places at least the 

word ‘ smrti ' used in the Brahma-Sutras has reference only 

to the Bhagavadglta. 

But if one believes that the Brahma-Sutras have been 

specifically mentioned in the Gita, and that the Gita has been 

specifically referred to in the Brahma-Sutras by the word 

1 smrti', there arises an inconsistency between the two from 

the point of view of date of writing; because, as the Bhagavad¬ 

glta contains a clear reference to the Brahma-Sutras, the 

Brahma-Sutras must be looked upon as prior in point of 

time to the Gita; and if one interprets the word ‘ smrti' in the 

Brahma-Sutras as meaning the Gita, the Gita becomes earlier 

in point of time than the Brahma-Sutras. The same Brahma- 

Sutras cannot once be earlier in point of time and again later 

in point of time than the Gita. Well; if, in order to escape 

from this difficulty, we interpret the words “ brahma-sutra- 

padaih”, as has been done in the Samkarabhasya, then the words 

“hetumadbhir viniscitaih” become meaningless; and if we say 

that the word 'smrti' used in the Brahma-Sutras refers to some 

Smrti other than the Gita, then we have to say that all the 

commentators were wrong; and even if we say that they were 

all wrong, the fact still remains that we cannot say what 

work is referred to by the word ‘smrti'. Then, how are we 

to get out of this difficult position ? In my opinion, there 

is only one way in which we can escape this difficulty. If we 

say that the same man who wrote the Brahma-Sutras also 

gave their present form to the Bharata and to the Gita, the 

difficulty is solved. It is usual to refer to the Brahma-Sutras 

as ‘ Vyasa-Sutras’, and Anandagiri has stated in his comment- 
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ary on the Sarhkarabhasya on the sutra, " sesatvat purusartha- 
vado yathdnyesviti jaiminih" (Ye. Su. 3. 4. 2), that Jaimini was 
the disciple of Vyasa, who wrote the Vedanta-Sutras; and 
in the same way, he has described the Brahma-Sutras in the 
opening stanzas of his work in the following terms, namely, 

srimadvyasapayonidhir nidhirasau". Vyasa, the writer of 
the Mahabharata, had five disciples named, Paila, Suka, 
Sumantu, Jaimini, and Vaisampayana; and I have, on the 
authority of the present Mahabharata, referred above to the 
story that Vyasa taught the Mahabharata to them. When 
one takes both these things together, and considers the matter, 
one can draw the inference that the work of giving their 
present form to the original Bharata and to the Gita included 
in it, as also that of writing the Brahma-Sutras was done 
by one and the same Badarayana Vyasa. This does not mean 
that Badarayanacarya wrote something new in the shape 
of the present Mahabharata. All that I mean to say is that 
as the Mahabharata is a very extensive work, some portions 
of it may have been lost or become disintegrated at the 
time of Badarayana; and that Badarayanacarya may, therefore, 
have critically examined different portions of the Maha¬ 
bharata which were then available, and either corrected or 
supplemented them wherever he found the book to be 
disconnected or incorrect or incomplete, or added indexes etc., 
and in that way either revived the book or given it its 
present form. It is well known that even in Marathi literature, 
Ekanatha has in this way revised the Jnanesvari; and there 
is even a story that as the Vyakarana Mahabhasya in Sanskrit 
literature was once lost, Chandrasekharacarya had to revive it 
again. In this way, one can easily understand how the 
stanzas of the Gita are to be found in the other chapters of 
the Mahabharata; and the fact of the clear reference to the 
Brahma-Sutras in the Gita and of the reference to the Gita iD 
the Brahma-Sutras by the word ‘smrti’, is easily explained. As 
the original Gita, which is the foundation of the present Gita, 
was available even before the time of Badarayanacarya, it was 
referred to in the Brahma-Sutras by the word 'smrti'; and it 
is stated in the Gita, while revising the Mahabharata, that the 
subject-matter of the Body and the Atman has been considered 
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in detail in the Brahma-Sutras *. There are other references 

in the present Mahabharata to sutra-works, similar to the 

reference to the Brahma-Sutras in the present Gita. For 
instance, in the Astavakra-Dik conversation in the Anusasana- 

parva, we find the sentence, “anrtah striya ity evain sutrakaro 

vyavasyati ” (Anu. 19. 6 ). Similarly, there are also clear 

references elsewhere in the Mahabharata to the Satapatha- 

brahmana (Santi. 318. 16-23), the Pancaratras (Santi. 339. 107), 

the Nirukta of Yaska (Santi. 342. 71), and Manu (Anu. 37. 16). 

But, as it was not usual for people to learn by heart all the 

parts of the Mahabharata, a doubt naturally arises about the 

extent to which the reference to other books in the Mahabharata 
in other places besides the Gita, can be looked upon as reliable 

for the purpose of the determination of the date of either. 

Because, those parts which are not learnt by heart can easily be 

tampered with by the addition of interpolated stories or stanzas. 

Yet, in my opinion, there is no reason why we should not take 

advantage of these other references in order to prove that the 

reference to the Brahma-Sutras in the Gita is not a sole, or 

an unprecedented, and therefore, an unreliable reference. 

* The Brahma-Sutras are the most important book on 
Vedanta, and the Gita is the most important book on Karma-Yoga, 
as has been shown by me in previous chapters. Therefore, if 
my inference that the Brahma-Sutras and the Gita were written 
by one and the same person, that is, by Vyasa, is correct, Vyasa 
becomes saddled with the authorship of both these books. I have 
proved this above by inferential argument. But in the new 
edition of the Mahabharata according to the southern recension, 
which has been published by Mr. Krishnacarya of Kumbakonam, 
we find the following 34th stanza in the 212th chapter of the 
Santiparva (in the Varsneyadhyatma-prakaraoa) in the description 
of how the various sciences and histories came into existence at 
the beginning of the Yuga, namely, 

vedantakarmayogaih ca vedavid brahmavid vibhuh \ 

dvaipdycino nijagraha silpasastrajh bhrguh punah || 

In this stanza, “ vedantakarmayogam v is a compound word in the 
singular number. But that has to be interpreted as meaning ‘Vedanta 
and Karma^Yoga’. Possibly the original reading was “ vedantam 
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I have proved above by critically examining the meaning 

of the words in the stanza “ hrahmasutra-padais caiva ” etc., 

that the Bhagavadglta contains a reference to the present 

Brahma-Sutras or Vedanta-Sutras. But, I think there is., 

another important and forcible reason for this reference to 

the Brahma-Sutras having come into the Bhagavadglta, 

and that too in the 13th chapter, that is, in the chapter 

which deals with the subject of the Body and the Atman*- 
I have already explained in the previous chapters that though 

the essential principle of the worship of Vasudeva has 

been taken into the Bhagavadglta from the Bhagavata or 

the Pancaratra religion, yet, the four-fold (catur-vyuya) theory 

of the Pancaratra religion regarding the coming into existence 

of Samkarsana, that is Jiva (Personal Self) from Vasudeva, 

of Pradyumna, that is, the Mind (manas) from Samkarsana, 

and of Aniruddha, that is, Individuation (ahamkara) from 

Pradyumna, is not accepted by the Bhagavadglta. The 

Brahma-Sutras lay down the doctrine that the Personal Self 
(jivatman) has not sprung from anything else (Ve. Su. 2. 3. 17) 

and that it is an eternal ‘ part ’ (amsa) of the Highest Atman 

karmayogam ca and in writing or in printing, the diacritical 

nasal sign ( m ’ in ‘ ntam ’ may have been dropped. It is clearly 

stated in this stanza that Vyasa obtained the two sciences of 

Vedanta and Karma-Yoga, and that Bhrgu obtained the bilpa- 

bastra (i. e., The fine or mechanical arts ’—Trans.). But, this 

stanza is not to be found in the edition printed in the Ganpit 

Krishnaji Press in Bombay or in the Calcutta edition. The 212th 

chapter of the Santiparva in the Kumbakonatn edition is the 210th 

chapter of the Bombay and Calcutta editions. I am very grateful 

to my friend Dr. Ganesh Krishna Garde for having drawn my 

attention to this stanza in the Kumbakonam recension. According 

to his opinion, the word 1 karmayoga ’ in this place refers to- 

nothing else but the Gita, and the authorship of both the Gita and 

the Vedanta-Sutras is by this stanza given to Vyasa. Some doubt 

may arise on this point, because this, reading is to be found in 

only one out of three editions of the Mahabharata ; but it at least 

proves that my inference about the author of Vedanta being 

the same as the author of Karma-Yoga, is neither new, nor without 

authority. 
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(paramatman), (Ve. Su. 2. 3. 43). Therefore, Badarayanacarya 

has, in the second part of the second chapter, found fault with 

the Bhagavata doctrine, by saying that the genesis of 

Samkarsana from Vasudeva according to that religion is not 

possible (Ve. Su. 2. 2. 42); and, by arguing that, since the Mind 

is an organ pertaining to the Personal Self, it is impossible 

for Pradyumna (Manas) to spring from Jiva (Ve. Su. 2. 2. 43)* 

because, we never see it happen in the world that the 

cause or the means spring from the doer, he has to that 

extent logically refuted the Bhagavata doctrine. To this, 

the followers of the Bhagavata doctrine are likely to reply 

that they consider Vasudeva (Isvara), Samkarsana (Jiva), 

Pradyumna (Manas), and Aniruddha (Ahamkara) as four 

equal Jnanins, and look upon the genesis of the one from 

the other as merely symbolical or unimportant. But, from this 

point of view, instead of there being one Paramesvara, one 

gets four Paramesvaras; and the Brahma-Sutras, therefore, 

say, that even this reply is not satisfactory; and Badarayana 

has ultimately expressed his opinion that the idea that 

Jiva has sprung from the Paramesvara is not acceptable 

to the Vedas, that is, to the Upanisads. (Ve. Su. 2. 2. 44, 45). 

It is true that the Bhagavadglta has adopted the principle of 

of Action based on Devotion of the Bhagavata religion. 

Nevertheless, the doctrine of the Gita is that the Jiva has not 

sprung from the Paramesvara, and is not a ‘son’ of the 

Paramesvara, but a part (amsa) of the Paramatman (Gi. 15. 7). 

This doctrine about the Jiva does not form part of tfie original 

Bhagavata doctrine ; and it was, therefore, necessary to explain 

on what authority it had been based; because, if that had not 

been done, there was a likelihood of a misunderstanding arising 

that while accepting the Energistic Devotional principle of 

the Bhagavata doctrine, the Bhagavadglta was also accepting 

the arrangement of the ‘four-folded genesis’ (caturvyuha) in 

that doctrine. Therefore, when there was occasion to refer to 

the nature of the Individual Self (Jlvatman) in the chapter on 

the Body and the Atman, that is to say, in the very beginning 

of the 13th chapter, it became necessary for the Blessed Lord 

to explain that “My opinion about the Atman (ksetrajna), that 

is, the Jiva, is not the same as in the Bhagavata doctrine, but 
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is consistent with the opinion of the Rsis, who have written 

the Upanisads”. And thereafter, it became necessary for Him 

to say in the natural course, that, as different Rsis had given 

disconnected descriptions in the different Upanisads, He 
accepted the harmonisation of all those opinions in the 

Brahma-Sutras (Ve. Su. 2. 3. 43). Considering the matter from 

this point of view, it will be seen that the Path of Devotion 

in the Bhagavata doctrine has been adopted in to the Gita in 

such a way that the objections taken to that doctrine in the 

Brahma-Sutras could be obviated. Ramanujacarya has in 

his commentary on the Vedanta-Sutras given a different meaning 

altogether to these Sutras (Ve. Su. Ra. Bha. 2. 2. 42-45). But, 

in my opinion, these interpretations are stretched, and not 

acceptable. Thibaut seems to be inclined to accept the view 

of the Ramanujabhasya; but from the writings of Thibaut; one 

does not get the idea that he has properly understood the true 

nature of this discussion. Even in the description of the 

Narayanlya doctrine, which is made at the end of the 

Santiparva of the Mahabharata, it is first stated that “Vasudeva 

IS ALSO (sa eva) Samkarsana, that is, Jiva, or the Atman” (See 

San. 339. 39 and 71 and 334. 28 and 29); and the further descent 

of Pradyumna from Samkarsana etc. has then been mentioned ; 
and in one place, it is clearly stated that some consider the 

Bhagavata doctrine as four-folded (catur-vyuha), others as three- 

folded (tri-vyuha), others as two-folded (dvi-vyuha), and others 

again as single-folded (eka-vyuha), (Ma. Bha. San. 348. 57). But 

instead of accepting these various aspects of the Bhagavata 

doctrine, the present Gita has accepted only that aspect of it, 

which would be consistent with the opinions of the Upanisads 
and the Brahma-Sutras on the question of the mutual inter¬ 

relation between the Body and the Atman; and when this 

matter is taken into account, one clearly understands why 

it was necessary to refer to the Brahma-Sutras in the Gita. 

Nay, we may even go so far as to say that the present Gita 

has made an improvement in this respect on the original 
Gita. 
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PART IV—THE RISE OF THE BHAGAVATA 

RELIGION AND THE GITA. 

I have stated in several places in the Glta-Rahasya, and 

also above in this Appendix, that the principal subject- 

matter of the Gita is to harmonise-the Spiritual Knowledge 

of the Upanisads, and the Samkhya theories about the Mutable 

and the Immutable, with Devotion, and principally with 

Desireless Action; and thereby to fully justify the Karma- 
Yoga scientifically. But, those who do not realise the skilful¬ 

ness of the Gita in harmonising these various subjects, or 

those who have a pre-conceived notion that it will be difficult 

to harmonise all these subjects, get the impression that many 

of the statements in the Gita are mutually conflicting. For 

instance, these critics object that the statement in the 

thirteenth -chapter, that all whatsoever, which exists in this 

world, is nothing but the qualityless Brahman, is inconsistent 

with the statement in the seventh chapter that all this world 

is nothing but the qualityful Vasudeva (7.19); as also that 

the statement that “Friend and foe are alike to Me” (9. 29) 

is inconsistent with the other statement that “Jnanins and 

Devotees are much beloved of Me” (7. 17; 12. 19), both of 

which statements have been made by the Blessed Lord. But 

I have explained in many places in the Glta-Rahasya, that 

there is no real conflict between these statements, and that, 

although it was necessary to make these apprently conflicting 

statements in considering the same question, once from the 

Metaphysical point of view and again from the point 

of view of Devotion, yet, the Gita has finally harmonised 

them from the comprehensive philosophical point of view. 

But, even to this explanation it is objected by some, that 

(i) although it is now possible to thus harmonise the 

Realisation of the imperceptible Brahman, with the Devotion 

to the perceptible Paramesvara, yet, it is impossible that 

there could have been any such harmonisation in the 

original Gita; that (ii) the original Gita was not full of 

conflicting statements like the present Gita, and that 

(iii) Vedantists or the protagonists of Samkhya doctrines 

interpolated statements in favour of their respective doctrines 

into the original Gita. For instance, Prof. Garbe says that 
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the original Gita contained a harmonisation of Devotion 

with only Samkhya and Yoga; and the harmonisation of 

Devotion with Vedanta and with the Karma-marga of the 

Mimarhsa School was brought about by somebody afterwards ; 

and he has even appended to his German translation of the 

Gita, a list of those stanzas, which according to him had been 

subsequently interpolated into the original Gita! These 

theories are entirely wrong in my opinion. These people 

have conceived these wrong ideas as a result of their having 

failed to understand the historical tradition of the various 

aspects of the Vedic religion, and the real meanings of the 

words ‘safnJchya' and ‘yoga’ used in the Gita, and especially 

because these people had before their eyes the history of the 

unphilosophical, that is, purely devotional Christian religion. 

The Christian religion was originally purely devotional; and 

the attempt to harmonise it with the philosophical doctrines 

of the Greeks, or with other philosophies, was made afterwards. 

But that is not the case with us. The Ritualist path of the 

Mlmamsa school, the Knowledge preached by the writers 

of the Upanisads, and Samkhya and Yoga, had all reached 

their highest development before the Path of Devotion arose 

in India. Therefore, it was impossible from the very 

beginning that our people should countenance an independent 
Path of Devotion, which would be independent of all these 

sciences, and especially independent of the Knowledge of 
the Brahman preached in the Upanisads; and when this 

impossibility is taken into account, one is forced to come 

to the conclusion, that the form of the preaching of the 

Glta-religion must, from the very beginning, have been more 

or less similar to the exposition contained in the present Gita. 

The exposition of the Gita in the Gita-Rahasya has been made 

by me on this basis; yet, as this is a very important question, I 

shall here briefly state what results are arrived at, according to 

me, regarding the original form and the tradition of the Gita- 

religion, from the historical point of view. 

I have shown in the tenth chapter of the Gita-Rahasya 

that the most pristine form of the Vedic religion was not 

pre-eminently Devotional, or Realisational, or Yogic, but was 

ritualistic, that is, Actional; and that the Veda-Samhitas, and 
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the Brahmanas have principally enunciated this Activistic 

religion of sacrificial Yajnas. As this religion was later on 

systematically expounded in the Mimansa-Sutras of Jaimini, 

it acquired the name ‘Mlmarhsaka-marga’. But although the 

name ‘Mlmarhsa’ was new, yet, the sacrificial religion was 

undoubtedly ancient, and was probably the first stage of the 
Vedic religion from the historical point of view. Before 

acquiring the name ‘Mlmarhsaka-marga’, it used to be known 

as ‘Trayl-dharma’, that is, ‘the religion supported by the three 

Vedas’; and the same name is to be found in the Gita (See 

>Gl. 9. 20 and 21). When this ritualistic Trayi-dharma was 

being rigorously observed, how was it possible to Realise the 

Paramesvara by this Karma, that is, this external para¬ 

phernalia of Yajnas and sacrificial rites ? There then gradually 

arose the doubts and objections, that as Realisation was a 

mental process, it would be impossible to acquire Realisation, 

unless one contemplated on the form of the Paramesvara etc.; 

and this Trayi-dharma gradually came to include the 

Knowledge contained in the Upanisads, as is evident from the 

introductory passages at the commencement of the Chandogya 

and other Upanisads. This Knowledge of the Brahman 

contained in the Upanisads has subsequently acquired the name 

Wedanta’. But although this word ‘Vedanta’ has come into 

existence subsequently like the word ‘Mlmarhsa’, yet, the 

Knowledge of the Brahman, or the Path of Knowledge, does 
not, on that account, become something new. It is true that 

the Jnana-kanda came to be formulated after the Karma-kanda; 

yet, one must not forget that both of them were ancient. The 

Kapila-Samkhya philosophy is another and an independent 

branch of this Path of Knowledge. I have stated in the 

Glta-Rabasya, that whereas Vedanta was Non-Dualistic, 

Samkhya philosophy was Dualistic, and that the Sarhkhya 

doctrines regarding the genesis of the Cosmos are fundamentally 

different. But although the Non-Dualistic Knowledge of the 

Brahman mentioned in the Upanisads is fundamentally 

different from the Dualistic Samkhya philosophy, yet, from the 

point of view of Knowledge, both these paths were equally 

antagonistic to the prior ritualistic Path of Action (karma- 

marga). This naturally gave rise to the problem of the 
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harmonisation of Karma with Knowledge; and there had 

arisen two sects in this matter already in the times of the 

Upanisads. The Brhadaranyaka and other Upanisads and the 

Samkhya philosophers began to say that on account of the 

perpetual conflict between Karma and Jnana, it was not only 

proper but even necessary to give up Karma after the 

Acquisition of Knowledge; and on the other hand, the Isavasya 

and other Upanisads began to say, that one cannot give up 

Karma even after the Acquisition of Knowledge, and that a 

Jnanin must continue performing Action for the purpose of 

carrying on the affairs of the world, after making his Reason 

desireless, by cultivating apathy towards the world. An 

attempt has been made in the commentaries on these Upanisads 

to do away with this conflict. But, these doctrLie-supporting 

interpretations in the Samkarabhasya are stretched; and they 

cannot be accepted if one considers the Upanisads independently* 
as has been stated by me at the end of the eleventh chapter of 

the Gita-Rahasya. It becomes clear from the exposition in 

the Maitryupanisad that this attempt was not restricted only 

to the harmonisation of Karma in the form of ritualistic 
performances with the Knowledge of the Brahman; but that 

about this time, attempts were also made to harmonise, as far 

as possible, the Science of the Mutable and the Immutable, which 

had arisen independently in the Samkhya philosophy, with 

the Knowledge of the Brahman in the Upanisads. The 

Brhadaranyaka and other ancient Upanisads do not attach much 

importance to the Kapila Samkhya philosophy. But, the 

Maitryupanisad wholly adopts the Samkhya terminology, and 

propounds the theory that the 24 Elementary Principles of the 

Samkhyas have originally sprung from one Parabrahman. 

But even the Kapila Samkhya philosophy is in support of 
Renunciation, that is to say, contrary to Energism {karma). 

Therefore, it is seen that from very ancient times there were 

already three schools of Vedanta philosophy, namely, (1) the 

path of merely performing ritual in the shape of Sacrifice etc.; 
(2) the path of abandoning Action, by means of Knowledge 

and Apathy to the world, that is to say, the Path of Knowledge 

or the Samkhya Path; and (3) the Knowledge-Action {jnawx- 

karma-samuccaya) path of continually performing Action* 
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with Knowledge, and with an apathetic frame of mind. From 

the Path of Knowledge, out of these three paths, the two 

subsidiary branches of Yoga and Devotion have subsequently 

come into existence. It is stated in the Chandogya and other 

ancient Upanisads, that it is necessary to meditate on the 

Brahman in order to acquire the Knowledge of the Para- 

brahman; and that it is necessary to concentrate the Mind, and 

for that purpose, to place before the eyes, in the first place, 

some qualityful symbol of the Parabrahman, in order 

to succeed in this thought, contemplation, or meditation. 

As the Concentration of the Mind acquired in worshipping 

the Brahman thus acquired a special importance later on, 

Yoga, in the shape of the * Concentration of the Mind became 

an independent path by itself; and, by a tangible human- 

formed Paramesvara being taken for worship, instead of 

a qualityful symbol, the Path of Devotion gradually came 

into existence. This idea of Devotion in the Path of Devotion 

has not come into existence independently, at some intermediate 

period of time, and inconsistently with the Spiritual Know¬ 

ledge contained in the Upanisads; nor has it been imported 

into India from some other country. When one considers 

seriatim all the various Upanisads, one comes to the conclusion 

that, in the beginning, the various parts of the Yajna, or 

the OM-kara, and later on, Vedic deities like Rudra, Visnu, etc.,, 

or qualityful perceptible symbols of the Brahman like Ether 

etc., came to be worshipped for the purpose of the meditation 

on the Brahman; and that with the same end in view, that 

is, with the idea of reaching the Brahman, the Devotion to, 

that is,, a kind of worship of, Rama, Nrsimha, Sri Krsna, 

Vasudeva, etc., came to be started thereafter. Out of these, 

the Yoga-tattva and other Upanisads on the Yoga, or the 

Nrsirhha-tapani, Rama-tapanI, and other Upanisads, which 

are devotional, are clearly seen to be more ancient than the 

Chandogya and other Upanisads, when one considers their 

language. Therefore, it becomes necessary to say from the 

historical point of view, that the Paths of Yoga and of 

Devotion, acquired importance only after the three paths of 

(i) Karma, (ii) Jnana, or Samnyasa, and (iii) Jnana-Karma- 

samuccaya, described in the Chandogya and otner ancient 

19—20 
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Upanisads had come into existence. But, although the paths 

of Yoga and of Devotion acquired importance later on, the 

importance of the previous Knowledge of the Brahman was 

not thereby diminished; and it was not possible that it should 
be so diminished; and therefore, even in those Upanisads, which 

support Yoga or Devotion, we find statements that the 

Knowledge of the Brahman is the ultimate ideal of Devotion 
and of Yoga; and that Rudra, Visnu, Acyuta, Narayana, or 

Vasudeva and other objects of worship, are only forms of the 

Paramatman or of the Parabrahman (See Maitryu. 7. 7 ; Ramapu. 

16; Amrtabindu. 22 etc.). In short, the various sub-divisions of 

religion, which have from time to time been promulgated by 

various Self-Realised (atma-jnanin) sages into the Vedic religion, 

at different times, have arisen from the aspects of religion 

which were then already in vogue; and it has been the principal 

tendency of the growth of the Yedic religion, from the very 

beginning, to harmonise new aspects of religion with the older 

aspects; and the writers of the Smrtis have later on expounded 
the arrangement of the various stages of life, by adhering to 

this tendency of harmonising various aspects of religion. 

When one considers this ancient Indian tendency of harmonising 

various aspects of religion, it is not proper to say that the Gita- 

religion was the only exception to this previous and subsequent 

tendency. 

I have mentioned above the general history of the growth 

of the principal aspects of the Yedic religion, namely, the 

ritualistic Karma mentioned in the Brahmanas, the Spiritual 

Knowledge in the Upanisads, the Kapila-Samkhya philosophy, 

Yoga in the shape of Concentration of the Mind, and 

Devotion. Let us now consider the origin of the consideration 
of all these various aspects of religion which has been made in 

the Gita—that is, whether it has been taken into the Gita 

directly from various distinct Upanisads, or there is any 

intermediate stage. Where the Knowledge of the Brahman 

alone is being considered in the Gita, stanzas from the Katha 

and other Upanisads have been adopted word for word into the 

Gita; and where the Jnana-Karma (Knowledge-Action) 

combination path is being dealt with, illustrations have been 

taken from the Upanisads of persons like Janaka etc. From 
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these facts, one would think that the Gita must have been 

based on the Upanisads themselves. But, if we consider the 

genesis of the Glta-religion, which has been given in the Gita 

itself, we find that the Upanisads are nowhere mentioned in it. 

Just as Sacrifice included in Knowledge is considered superior in 

the Gita to the sacrifice of wealth (Gi. 4. 33), so also does the 

Chandogyopanisad say that human life is a kind of Yajna 

(sacrifice), (Chan. 3.16,17); and in describing the worth of such a 

sacrifice, it says that, “the Cult of this Yajna was taught by a 

Rsi named Ghora Angirasa to Devakiputra Krsna” There is no 

authority for looking upon this Devakiputra Krsna as the same as 

the Krsna of the Gita. But, even if it is assumed for a moment that 

both of them were one and the same, yet, it must still be borne 

in mind that Ghora Angirasa has nowhere been mentioned in 

the Gita as an authority for considering the Sacrifice included 

in Spiritual Knowledge as superior. Besides, although the path 

followed by Janaka was a combination of Jnana and Karma, 

yet, Devotion had not been incorporated into that path in 

his times, as is quite clear from the Brhadaranyakopanisad; 

and, therefore, Janaka does not appear in the traditional history 

of the path, which combines Jnana and Karma with Devotion; 

nor has the Gita so included him. It is stated at the beginning 

of the fourth chapter of the Gita (Gi. 4. 1-3) that the religion of 

the Gita was first taught by the Blessed Lord to Vivas van in 

the beginning of the Yuga, then by Vivasvan to Manu, and 

then by Manu to Iksvaku; but that, as it got lost in course of 

time, it had again to be preached to Arjuna. Although these 

stanzas are of utmost importance for understanding the 

growth of the Glta-religion, commentators have not gone beyond 

giving their literary meaning, in order to elucidate them ; and 

it would appear that doing so would even not have been in 

their interests. Because, if it were admitted that the Glta-religion 

was originally of a particular cult, other religious cults could 

not but to that extent suffer in importance. But, I have 

shown with authorities in the commencement of the 

Gita-Rahasya, as also in my commentary on the first and second 

stanzas of the fourth chapter of the Gita, that the tradition of 

the Gita is consistent with the tradition of the Bhagavata 

religion in the Tretayuga, that is, the last Yuga, which has 
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been mentioned in the Narayanlya Upakhyana of the Maha¬ 

bharata. Considering this similarity between the tradition of 

the Bhagavata doctrine and of the Glta-religion, one is forced 

to admit that the Gita is a book which supports the Bhagavata 

religion; and if there is any doubt about it, that is fully 

removed by the statement of Vaisampayana in the Mahabharata 

(Ma. Bha. San. 346. 10), that: “in the Gita, only the Bhagavata 

religion has been mentioned”. When it has been thus proved,' 

that the Gita is not an independent treatise dealing with 

Vedanta, that is to say, with the Spiritual Knowledge of the 

Upanisads, but that it supports the Bhagavata religion, it 

need not be said that any criticism on the Gita, which does 

not take into account the Bhagavata religion, must be 

incomplete and confusing. I will, therefore, give here in short, 

all the available information regarding the date when the 

Bhagavata religion was first promulgated, and as to what 

its original form was. I have stated above in the Glta-Rahasya 

that this Bhagavata religion was also known as the ‘ Naraya¬ 

nlya’, the "Satvata’, or the ‘Pancaratra’ religion. 

As, many of the Vedic religious treatises written after 
the date of the Upanisads and before the date of Buddha, have 

been lost, the only available principal works relating to the 
Bhagavata religion, in addition to the Gita, are the Narayanlya 

Upakhyana mentioned in the 18th chapter of the Santiparva 

of the Mahabharata (Ma. Bha. San. 334-351), the Sandilya- 

Sutras, the Bhagavata-Purana, the Narada-Pancaratra, the 

Narada-Sutras, and the works of Ramanujacarya and others. 

Out of these, the works of Ramanujacarya have been avowedly 

written- in about the twelfth century of the Salivahana era 

for supporting a doctrine, that is to say, in order to harmonise 

the Gita with the Qualified-Monistic (visistadvaita) Vedanta 

of the Bhagavata religion. Therefore, one cannot rely on 

these books for determining the original form of the Bhagavata 

religion; and the same is the case with the books written by 

Madhvacarya and other followers of the Vaisnava doctrine. 

The Srlmad Bhagavata-Purana is earlier in point of time than 

these. But, it is stated in the very beginning of this Purana 

(Bhag. Skan. 1. Ch. 4 and 5 ) that, because the exposition of 

the Renunciatory Bhagavata religion contained in the Maha- 
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bharata, and necessarily also in the Gita, had not been made as 

it ought to have been made, and as Vyasa on that account felt 
sorry, since “Desireless Action (naiskarmyo) by itself was useless 

without Devotion”, he, at the instance of Narada, and in order to 

put an end to his mental anguish, wrote the Bhagavata-Purana? 

which maintained the worth of Devotion. If this story is 

considered from the historical point of view, it will be seen 

that when the doctrine of Desireless Action to which importance 

had been given in the original Bhagavata religion of the Bharata, 

lost its influence in course of time, and Devotion acquired 

importance instead, the Bhagavata-Purana came to be written 

in order to expound this second Bhagavata religion (that is, 

in which Devotion was predominant). The Narada-Pancaratra 

is also of the same kind; that is, it deals purely with Devotion, 

and contains a specific reference by name to the Bhagavata- 

Purana of 12 skandhas, the Brahma-Vaivarta-Purana,, the 

Visnu-Purana, the Gita, and the Mahabharata (see Na. Pan. 2. 

7. 28-32; 3. 14. 73 and 4. 3. 154). It, therefore, follows that 

this work is less important than the Bhagavata-Purana for 

determining the original form of the Bhagavata religion. It 

is possible that the Narada-Sutras and the Sandilya-Sutras 

are earlier in date than the Narada-Pancaratra. Still, as the 

Narada-Sutras contain a reference to Vyasa and to Suka 

(Na. Su. 83 ), there is no doubt that they are later in point 

of time than the Bharata and the Bhagavata; and as the 

Sandilya-Sutras contain stanzas taken from the Bhagavadgita 

(San. Su. 9. 15 and 83), they must be later in point of time 

than the Gita and the Mahabharata, though earlier than the 

Narada-Sutras (Na. Su. 83). Therefore, in order to determine the 

original and the ancient form of the Bhagavata religion, one 

has ultimately to rely on the Narayaniya Upakhyana of the 

Mahabharata. Both in the Bhagavata-Purana (1. 3. 24) and in 

the Narada-Pancaratra (4. 3. 156-159 ; 4. 8. 81), Buddha has been 

referred to as an incarnation of Visnu. But the ten incarna¬ 

tions mentioned in the Narayanlyakhyana do not include 

Buddha ; and Hamsa is stated to be the first incarnation, whereas 

the incarnation of Kalki is mentioned immediately after that 

of Krsna (Ma. Bha. San. 339. 100). This fact also proves that 

the Narayanlyakhyana is earlier in point of time than the 
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Bhagavata-Purana and the Narada-Pancaratra. In the 
Narayanlyakhyana, there is a statement that the Bhagavata 

religion, that is, the Narayanlya religion, was originally founded 

by the two Rsis Nara and Narayana, who were the incarnations, 

of the Parabrahman; and that when the Rsi Narada went at 

their direction to the Svetadvipa, the Blessed Lord Himself first 

preached this religion to him there; the statement in the 

Narayanlyakhyana that the Svetadvipa, where the Blessed 

Lord resided, was in the Kslra-samudra, which was stated to be 

to the north of the Mountain Meru, is consistent with the ancient 

description of the Cosmos given in the Puranas; and no one on 

our side attaches much importance to it. But the Western 

Sanskritist Webber has perverted this very story, and started the 

argument that the Philosophy of Devotion mentioned in the 

Bhagavata religion was imported into India from the Svetadvipa, 

that is to say, from some country outside India; and that in 

as much as this Philosophy of Devotion was in those days not 

in vogue in any religion except the Christian religion, the idea 

of Devotion was picked up by the followers of the Bhagavata 

religion from Christian countries. But, there is proof that 

Panini knew the doctrine of Devotion to Vasudeva, and there 

are references to the Bhagavata religion or to the Philosophy of 

Devotion both in the Buddhistic and Jain religious treatises; 

and there is no doubt that both Panini and Buddha lived before 

Christ. Therefore, even Western philosophers have now pro¬ 

nounced this argument of Webber to be without foundation. 

I have stated above that Devotion, as a part of religion, came 

into existence in India after the date of the Upanisads which 

contain Spiritual Knowledge. It is, therefore, beyond doubt 

that the Bhagavata religion, which consisted of Devotion to 

Vasudeva, came into existence after the Upanisads, which 

preached Spiritual Knowledge, and before Buddha. The only 
question is how mhny centuries * before Buddha that religion. 

* The word ‘bhaktiman’ (in Pali, ‘bhattima’ ) appears in tbe 

Ther Gatha (stanza 370); and one Jataka even contains a reference 

to Devotion. Besides this, the well-known French Pali scholar 

Senart, delivered a lecture on the subject of ‘The Origin of the 

Buddhistic religion’ in 1909, in which he has clearly said that the 

Bhagavata religion existed before the Buddhistic religion, cf: 
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came into existence; and although it is not possible to answer 

that question with absolute precision, yet, as will appear from 

what follows, it is not at all impossible to get a rough idea of 

its date. 

It has been stated in the Gita that the Bhagavata religion 

preached by Sri Krsna to Vivasvan was lost before that date 

(Gi. 4. 2); and the philosophy of this religion gives the name 

‘Vasudeva’ to the Paramesvara, ‘Samkarsana’ to Jiva, 

‘Pradyumna’ to Manas, and ‘Aniruddha’ to Ahamkara. Out of 

these, Vasudeva is the name of Sri Krsna himself ; Samkarsana 

is the name of his elder brother Balarama ; and Pradyumna and 

Aniruddha are names of his son and grandson. Besides, the 

word ‘Satvata’, which is another name for this religion, is also 

the name of the community, namely, th9 Yadava community % 

in which Sri Krsna was born. From this it is clear, that this 

religion was promulgated in the family and the community 

in which Sri Krsna was born, and that it was preached by 

Sri Krsna to his dear friend, Arjuna; and the story in 

the Puranas is the same. Besides, as there is also a tradition 

that the Satvata community came to an end with the death of 

Sri Krsna, it was impossible that this religion could have been 

further promulgated even in the Satvata community after the 

death of Sri Krsna. It is possible to historically explain the 

“No one will claim to derive from Buddhism, Vishnuism or the 

Yoga. Assuredly Buddhism is the borrower”.“To sum up, if 

there had not previously existed a religion made up of the doctrines 

of Yoga, or Vishnuite legends, of devotion to Vishnu-Krishna, 

Worshipped under the title of Bhagavata, Buddhism would not have 

come to birth at all ”. This essay of Senart has been published in 

the form of a translation in the issues of the Indian Interpreter, a 

Missionary quarterly published at Poona, for the months of October 

1909 and Jan. 1910 ; the passages quoted above will be found at 

pages 177 & 178 of the January issue. Dr. Buhler also has said 

that “the ancient Bhagavata, Satvata or Paficaratra sect, devoted to 

the worship of Narayana and his deified teacher Krishna-Devaki- 

putra, dated from a period long anterior to the rise of the Jainas in 

the 8th Century”—Indian Antiquary, Vol. XXXII (1894), p. 248. 

A further detailed exposition of this matter has been made in the 

sixth part of this Appendix below, to which the reader is referred. 
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various names of this religion, by saying that this religion, 

which was thus promulgated by Sri Krsna, may have been in 

existence before His time to some extent or other under the 

name of the ‘Narayaniya’ or ‘Pancaratra’ religion ; and that it 

later on acquired the name of ‘Satvata’, after it was spread in 

the Satvata community; and that it came to be called the 

‘ Bhagavata ’ religion in the belief that the Blessed Lord Sri 

Krsna and Arjuna were respectively the incarnations of Nara 

and Narayana. Thus, it is not necessary to imagine that there 

were three or four different Sri Krsnas, and that each of them 

added a little to the religion; and there is in fact no evidence 

for coming to such a conclusion. This idea has gained ground 

on account of the good or bad changes which have taken place 

in the original religion. But if, though Buddha, Christ, or 

Mahomed were each one individual by themselves, there came 

about many good or bad changes in their religions, then there 

is no occasion in my opinion for believing that there must have 

been several Sri Krsnas, on the ground that the original 

Bhagavata religion later on acquired different forms, or that 

different ideas later on gained ground regarding Sri Krsna. 

Whichever religion is taken, it is quite easy and natural that it 

should change its form in the course of time ; and it is not neces¬ 

sary on that account to believe that there were several Krsnas, or 

Buddhas, or Christs, or Mahomeds. " Some people—especially 

v The life of Sri Krsna includes amorous passages with Gopis 

(cowherdesses) side by side with prowess, devotion and philosophy • 

and these things are mutually inconsistent. On this ground, many 

learned people maintain now-a-days that the Sri Krsna of the 

Mahabharata was a different person from the Sri Krsna of the Gita 

nr of Gokul ; and this opinion has been accepted by Dr. Bhandarkar 

in his book ‘Vaisnavism, Saivism, and other sects’’. But, according 

tome, such an opinion is incorrect. It may be that the amorous 

descriptions which we read in tha stories about Gopis may have been 

added afterwards ; and it is not necessary on that account to believe 

that there were various persons bearing the name of Sri Krsna ; and 

there is no authority except imagination for doing so. Besides it is 

not that stories about Gopis came into vogue for the first time in 

the days of the Bhagavata; for, Gopis are referred to in the 

Buddha-carita {4. 14) written by Asvaghosain the beginning of the 
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"Western imaginative people—have raised a doubt that Sri Krsna, 

the Yadavas, the Pandavas, or the Bharat! war, were not historical 

facts at all, but are mere imaginary personages or stories; and 

in the opinion of some other persons, the Mahabharata is nothing 

hut a tremendous metaphysical allegory dealing with the 

Absolute Self. But, any impartial man will have to come to 

the conclusion that all such doubts are without any basis, if 

he considers the evidence of ancient works. There is no doubt 

that there is historical authority at the root of these stories. In 

short, in my opinion, there were not four or five Sri Krsnas, but 

there was only one historical personage of that name. Now, in 

considering the date of this Sri Krsna, Rao Bahadur Chintamanrao 

Vaidya has expressed an opinion that Sri Krsna, the Yadavas, 

the Pandavas, and the Bharat! war, were all synchronous, that 

is to say, they all existed at the commencement of the Kaliyuga; 

that according to the method of calculation of time mentioned 

in the Puranas, a period of five thousand years or more has 

elapsed since then; and that, this is the true date of Sri Krsna. * * 

But if one considers the generations of various kings from the 

Pandavas upto the Salivahana era, which have been described 

in the Puranas, this date is inconsistent with that calculation. 

Therefore, on the authority of the statement in the Bhagavata, 

or in the Visnu-Purana, that “there are 1115 (or 1015) years 

from the birth of the king Pariksita upto the coronation of 

Nanda” (Bhag. 12. 2. 26; and Visnu. 4. 24. 32 ), historical 

scholars have now come to the conclusion that the Pandavas 

and the Bharat! war must have been at least 1400 years before 

the Christian era. Necessarily, this will also be the date of 

Sri Krsna; and if this date is accepted, it follows that Sri Krsna 
promulgated the Bhagavata religion at least 1400 years before 

Christ, and about 800 years before Buddha. Some persons have 

Saka era, as also in the Bdlacarita (3. 2) written by Bhasa. I, 

therefore, consider the opinion of Chintamanrao Vaidya more to 

the point than that of Dr. Bhandarkar. 
* This opinion of Rao Bahadur Chinatamanrao Vaidya has 

b.-en expressed in his English criticism on the Mahabharata; and 

he also made the same statement in the lecture delivered by him on 

•on the same subject in Poona in 1914 on the occasion of the 

anniversary of the Deccan College. 
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raised an objection to this argument, that although Sri Krsna 

and the Pandavas may be historical personages, yet, a considerable 

time must have elapsed between the death Sri Krsna and the time 

when Brahmins gave to a Ksatriya warrior like Him the position,, 

first of a superman, then of Visnu, and ultimately of the 

Parabrahman; and that on that account the date of the rise of 

the Bhagavata religion cannot be looked upon as the same as 

the date of the Bharat! war. But, this opinion seems to be 

worthless. There is a world of difference between the ideas of 

the modern critics as to who should be deified and who not, and 

similar ideas of people living three or four thousand years ago 

(Gl. 10. 41); and there are statements in Upanisads, which 

existed prior to the date of Sri Krsna, that a Jiianin himself 

becomes merged in the Brahman (Br. 4. 4. 6); and it is clearly 

stated in the Maitryupanisad that Rudra, Visnu, Acyuta and 

Narayana are all Brahman (Maitryu. 7. 7). Then, why should there 

have been delay in the matter of Sri Krsna acquiring the Para¬ 

brahman status ? If we consider history, Buddha used to call 

himself ‘brahmabhuta (See Selasutta, 14; Theragatha, 831); and he 

was worshipped as a god in his life-time; and it appears from 

reliable Buddhistic works that shortly after his death, he had 

acquired the position of ‘ devadhideva', or of the Parabrahman 

according to Vedic religion; and the same is the case with 

Christ. It is true that Sri Krsna was not an ascetic like Buddha 

or Christ, and that the Bhagavata religion does not -support 

Renunciation. But, there could have been no difficulty on that 

account in the promulgator of the Bhagavata religion acquiring 

the form of a god or of the Brahman from the very beginning, 

as was acquired by the promulgators of the Buddhist and 

Christian religions. 

Though the date of Sri Krsna has been defined in this way, 

and although it is proper and logical to look upon that date 

as the date of the rise of the Bhagavata religion, Western 

scholars are, for quite a different reason, unwilling to do so. 

Many of these scholars are still of opinion that the Rg-Veda 

is not more ancient than 1500 or perhaps 2000 years before 
Christ, and therefore, they think it improbable that the 

devotional Bhagavata religion could have come into existence 

about 1400 years before Christ; because the Vedic religious 
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literature itself establishes the order that the Rg.-Veda was 

followed by the Yajurveda and the Brahmana treatises, and 

that the Upanisads dealing with Spiritual Knowledge and 

the Samkhya philosophy came afterwards, and that the devo¬ 

tional philosophical books came into existence last of all; 

and if one considers the treatises on the Bhagavata religion 

themselves, one also clearly sees that the Spiritual Knowledge 

of the Upanisads, the Samkhya philosophy, Yoga in the form 
of ‘Concentration of the Mind’, and other aspects of religion 

were current long before the advent of the Bhagavata religion. 

Even if we economise time considerably, we have to admit that 

a period of at least ten to twelve hundred years must have 

elapsed between the date of the Rg-Veda and the advent of the 

Bhagavata religion, in order to give sufficient time for these 

various aspects of religion to have come into existence and fully 

developed themselves; and if it is believed that the Bhagavata 

religion was promulgated by Sri Krsna in His own time, that 

is to say, about 1400 years before Christ, then a sufficient period 

of time is not allowed for the growth of these various aspects 

of religion according to the opinion of these scholars ; because, 

these scholars place the Rg-Veda itself at 1500 to 2000 years 

before Christ; and on that computation, one has to say that the 

Bhagavata religion came into existence about 100 years or 

at most 500 to 600 years after that date ; and therefore, some 

Western scholars have even come forward to dissociate Sri 

Krsna from the Bhagavata religion on this or on some other 

meaningless excuse, and to say that the Bhagavata religion 
must have come into existence after the date of Buddha. But, 

the references to the Bhagavata religion, which the Jain and 

Buddhistic treatises themselves contain, clearly show that 

that religion must have been in existence before the date of 

Buddha; and therefore, Dr. Biihler has said that instead of 

placing the date of the advent of the Bhagavata religion after 

the date of Buddha, the date of the Rg-Veda itself must be pushed 

back, as has been stated by me in my book called Orion. * 

The dates fixed by Western scholars for our Vedic literature on 

* See the Review made by Dr. Buhler of my book Orion in 

the issue of the Indian Antiquary for September 1894 ( Vol. 

XXIII, pp. 238-249). 
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some insufficiently sound grounds, are wrong; and the date of 

the starting-point of the Vedic era cannot be taken at less than 

4500 years before Christ, as has been proved in my book Orion 

on the strength of the phrases in the Vedas, which show the then 

existing Udagayana (i.e., period during which the Sun seems 

to travel towards the North—Trans.); and this conclusion has 

now been accepted by many Western scholars. When in this 

way, the date of the Rg-Veda has been taken back, a sufficient 

period of time can be allowed for the growth of all the 

various aspects of the Vedic religion, and there is no more any 

necessity for pushing forward the date of the rise of the 

Bhagavata religion. As the Brahmana treatises written after 

the Rg-Veda contain the astronomical calculation of the year 

starting with the Sun in the Krttika constellation, their date 

has to be fixed at about 2500 years before Christ, as has been 
shown by the late Shankara Balkrishna Dikshit in his History 

of the Indian Astronomical Science (bharatiya-jyotih-sastra) 

written in the Marathi language. But, I do not see this method 

of fixing the dates of ancient books by considering how the 

Udagayana was then started being applied to the Upanisads. 

Some scholars have come to the conclusion that none of the 
Upanisads can be more than 400 to 500 years before Buddha, on 

the ground that the language and construction of devotional 

Upanisads like the RamatapanI, or Yogic Upanisads like the 

Yogatattva, is not archaic. But, if one considers the matter 

according to the abovementioned method of calculation of time, 

it will be seen that such a conclusion is wrong. It is true 

that the dates of all the Upanisads cannot be fixed according to 

the astronomical method of calculation ; yet, this method is very 

useful for fixing the date of the principal Upanisads. Prof. Max 

Muller* has said that, from the linguistic point of view, the 

Maitryupanisad is more ancient than Panini, because, we find 

in this Upanisad, many compounds of words, used in a chanda, 

which had gone out of vogue at the date of Panini, but 

which are to be found in the Maitrayam Samhita. But the 

Maitrayanyupanisad is not the very first nor a very ancient 

Upanisad. Not only has harmony been established between 

See Sacred Books of the East Series Vol. XV Intro pp. 
xlviii-lii. 
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Knowledge of the Brahman and Sarhkhya philosophy in the 

Maitrayanyupanisad, but in many places, phrases or even 

stanzas from the Chandogya, Brhadaranyaka, Taittiriya, Katha, 

and Isavasya are seen being taken as authorities. The actual 

names of these Upanisads are not mentioned in the Maitryu¬ 

panisad ; but as, in quoting these phrases, words implying 

quotation such as ‘ evam hyaha ’ or ‘ uktam ca ’ (i. e., ‘so it is 

said’) are placed before the quotations, there is no doubt that these 

quotations are taken from some other book, and are not written 

by the writer of the Maitryupanisad; and one can easily 

determine which Upanisad has been quoted from, by a reference to 

these other Upanisads. Now, where the description of the 

Brahman in the shape of ‘kola (Time) or ‘samvatsara (Year) is 

made in the Maitryupanisad (Maitryu. 6. 14), it is stated that: 

“the Daksinayana (i. e., when the Bun seems to travel towards 

the South—Trans.) lasts from the day when the Sun enters to 

Magha constellation until it reaches the centre-point of the 

Sravistha, that is, the Dhanistha constellation (cf. “maghadyam 

sravisthardham” ); and that the Uttarayana ( or Udagayana, 

during which the Sun seems to travel towards the North— 

Trans.) used |o be from the beginning of the Sarpa, that is, the 

Aslesa constellation, in an inverse order upto the centre-point 

of the Dhanistha constellation, that is, counting backwards as 

Aslesa, Pusya, etc.”. It is quite clear that these expressions, 

which show the method of calculation of the Udagayana 

must have been used with reference to the period of the 

Udagayana which was then in vogue ; and in this way, the date 

of that Upanisad can easily be mathematically calculated. But 

no one seems to have considered the matter from this point of 

view. This state of the Udagayana, referred to in the 

Maitryupanisad, is earlier than the state of the Udagayana 

referred to in the Vedahga-Jyotisa ; because, it is clearly stated 

in the Vedanga-Jyotisa that the commencement of the 

Udagayana is from the beginning of the Dhanistha constella¬ 

tion, whereas in the Maitryupanisad, the commencement is from 

the middle of the Dhanistha. There is a difference of opinion as 

to whether the term ‘ardhanC in the phrase 'sravisthardham' is 

to be interpreted as meaning ‘ exactly half ’ or ‘somewhere 

between Dhanistha and Satataraka’. Whatever may be the 
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case, there is no doubt about tbe fact tbat tbe state of the 

Udagayana mentioned in the Maitryupanisad is earlier in point 

of time than that mentioned in the Vedanga-Jyotisa. Therefore, 

it must be said that the Udagayana at the date of the Vedanga- 

Jyotisa was about ha]f a constellation behind the Udagayana at 

the date of the Maitryupanisad. It is proved by astronomical 

calculations that the state of the Udagayana mentioned in the 

Vedanga-Jyotisa existed about 1200 to 1400 years before Christ;* 

and in as much as the Udagayana takes about 480 years 

to recede by half a constellation, it follows by mathematical 

calculation that the Maitryupanisad must have been written 

somewhere between 1880 to 1680 years before Christ. At 

any rate, there is no doubt that this Upanisad was previous 

in point of time than the Vedanga-Jyotisa. It need not, 

therefore, be said that the Chandogya and other Upanisads, 

from which quotations have been taken into the Maitryu¬ 

panisad, are still earlier in point of time. The date of 

the Rg-Veda being in this way fixed at 4500 years before 
Christ, that of the Brahmanas, dealing with sacrificial 

ritual, being fixed at about 2500 years before Christ, and that 

of the Chandogya and other Upanisads dealing with Spiritual 

Knowledge being fixed at about 1600 years before Christ, the 

reason for which Western scholars bring forward the date of' 

the Bhagavata religion ceases to exist, and there is no more 

any difficulty in the way of Sri Krsna and the Bhagavata 

religion being tied together by the cord of synchrony, like a cow 

and a calf; and then, this date also becomes consistent with 

the state of things mentioned in Buddhistic treatises, or 

established by other historical evidence. The Vedic age comes 

to an end, and the Sutras and the Smrtis begin, at about 

this time. 
The above-mentioned calculation of time proves beyond 

doubt that the Bhagavata religion came into existence about 

* I have discussed the date of the VedaOga-Jyotisa in my work 

Orion in English ; the late Shankara Balkrishna Diksit has also 

done so in his book called ‘Historical Survey of the BKaratiya- 

Jyotih &astra (pp. 87 to 94 and 127 to 139). The date of Vedic 

treatises according to the Udagayana, has been considered in the 

6ame place. 
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1400 years before Christ, that is to say, about 700 to 800 years 

before Buddha. This age is very ancient; yet, the Path of Action 

mentioned in the Brahmana-treatises is still more ancient, and, as 

has been stated above, the Spiritual Knowledge contained in the 

Upsnisads and in Sarhkhya philosophy was fully in vogue 

long before the promulgation of the Bhagavata religion. It ist 

in my opinion, entirely wrong to imagine that a clever Jnanin 

like Sri Krsna would hav9 promulgated His religion at such 

a time without reference to this Spiritual Knowledge or these 

aspects of Religion; and that, even if He had done so, it 

would have become acceptable to the Rajarsis and Brahmarsis 

of those days or found circulation among the people. As 

the Jews to whom Christ first preached His religion, were 

not acquainted with religious philosophy at the time, He 

had no need to harmonise His own religion with any religious 

philosophy. It was enough for Him to show that His 

Philosophy of Devotion was only a continuation of the 

Ritualistic religion described in the Old Testament of the 

Bible; and that was all He attempted to do. But, when one 

compares this history of the Christian religion with the 

Bhagavata religion from the historical point of view, one must 

not forget that the people to whom the Bhagavata religion was 

preached were, at the time at which it was preached, fully 

conversant, not only with the Path of Action, but also with the 

Vedantic Knowledge of the Brahman and the Kapila Sarhkhya 

philosophy, and that they had by that time also learnt to 

harmonise those three religions. It would have been most 

unreasonable to ask such people to put on the shelf their 

Ritualistic religion, or the Spiritual Knowledge derived from the 
Upanisads, or Sarhkhya philosophy, and to accept the Bhagavata 

religion merely by faith. Unless the Bhagavata religion 

satisfactorily answered such questions as, ‘what is the result of 
the sacrificial ritual described in the Vedic treatises and in 

vogue at the time’ ?, ‘whether the Spiritual Knowledge mentioned 

in the Upanisads or in Sarhkhya philosophy is futile?’, or, 

‘whether the Philosophy of Devotion can be harmonised with 

Yoga in the shape of Concentration of the Mind?’, which 

questions would naturally arise, it would have been impossible 

for that religion to gain any ground at all. It, therefore, follows 
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logically that, it was necessary to discuss all these matters, -to> 

start with, in dealing with the Bhagavata religion; and the same 

conclusion is emphasised, if one considers the Narayanl- 

yopakhyana included in the Mahabharata. In this Akhyana, 

the Spiritual Knowledge of the Upanisads and the Sarhkhya 

theory of the Perishable and the Imperishable nave both been 

harmonised with the Bhagavata religion; and it is clearly stated 

that: “it is called the ‘Pancaratra’ religion because the four 

Yedas and Sarhkhya and Yoga are all included in it” (Ma. 

Bha. San. 339.107); and that “all these (philosophies) including the 

Vedas and the Aranyakas (naturally also, including the Upanisads) 

are all parts of each other” (San. 348. 82). Although this expla¬ 

nation of the meaning of the word ‘Pancaratra’ may not be 

grammatically correct, yet, it clearly shows that the Bhagavata 

religion had, already to start with, harmonised all kinds of philo¬ 

sophies. Still, harmonising the Philosophy of Devotion with other 

aspects of religion is also not any important part of the Bhagavata 

religion. It is not that the religious principle of Devotion was 

first enunciated in the Bhagavata religion. Worship of Rudra 

or of Visnu in som9 form or other had been started before the 

advent of the Bhagavata religion; and it becomes clear from 

the phrases quoted above from the Maitryupanisad (Maitryu. 7.7), 

that the idea that any object of worship whatsoever is a symbol, 

or some kind of form of the Brahman, had also previously come 

into existence. It is true that the Bhagavata religion has 

taken Vasudeva as an object of worship instead of Rudra etc.; 

but at the same time, it is admitted both in the Gita and also 
in the Narayanlyopakhyana, that whatever may be the object 

of worship, the worship reaches one and the same Bhagavanta, and 

that Rudra and Bhagavana are not two. (Gl. 9. 23 ; Ma. Bha. San. 

341. 20-26). Therefore, one cannot consider the worship of 

Vasudeva as the principal aspect of the Bhagavata religion. The 

Satvata community by which the Bhagavata religion was ob¬ 

served, produced Satyaki and other warriors, as also devotees of 

the Blessed Lord likeBhlsma and Arjuna, and also SrlKrsna, who 

engaged and caused others to be engaged in numerous activities, 

involving personal prowess. Therefore, the most important 

teaching of the original Bhagavata religion was, that the 

illustration of these persons should be copied by other devotees 
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of the Blessed Lord, who should perform worldly activities like; 
warfare, etc., which were then in vogue, according to thb 
arrangement of the four castes. It is not that those times did 
not produce persons with a renounced frame of mind, who had 
adopted the principle of Devotion as a result of intense renun¬ 
ciation, and given up worldly life; but that was not the 
principal element of the Bhagavata religion of the Satvatas or 
of Sri Krsna. The sum and substance of the advice of Sri Krsna 
is, that after the Devotee of the Blessed Lord has acquired the 
Knowledge of the Paramesvara, by means of Devotion, he must,, 
like the Paramesvara, exert himself for the maintenance 
and upkeep of the world. Already at the time of the 
Upanisads, Janaka and others had laid it down that even 
those people, who had Realised the Brahman, might with¬ 
out any difficulty take part in Desireless Action. But 
in those days, the Philosophy of Devotion had not entered 
their doctrine; and whether or not to perform worldly 
Action after the Acquisition of Knowledge was in those days 
considered a matter of personal volition only (Ye. Su. 3. 4. 15). 
The Bhagavata religion went beyond this and laid down that 
Desireless Energism (naiskarmya) was better than Total Renun¬ 
ciation ; and it brought about a proper fusion of Energism, not 
only with Spiritual Knowledge, but also with Devotion. This 
is the most important achievement of the Bhagavata religion 
in the history of the Yedic religion, and is something which is 
different from what was done by the Smarta religion. The 
original promulgators of this religion, namely the Nara and 
Narayana Rsis, also engaged in Desireless Energism in this- 
way; and it is stated in one place in the Mahabharata that 
every one must do what was done by them (Ma. Bha. Udyo. 48. 
21, 22); and in the Narayaniyakhyana, the characteristic 
feature of this religion is clearly defined as “pravrtti laksartas 
caiva dharmo narayanatmakah” (Ma. Bha. San. 347. 81), i. e., 
“ the Narayana or Bhagavata religion is Energistic or 
Activistic”. This principle of Desireless Action of the 
Narayanlya or the Bhagavata religion is known as 'naiskarmya' 
and this was the most important aspect of the original Bhagavata 
religion. But later on in course of time, this principle lost 
importance, and Devotion to Vasudeva combined with apathy 

21—22 
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towards the world came to be looked upon as the important part 

of this religion, as is apparent from the Bhagavata ; and in the 

Narada-Pancaratra, mantras and tantras are included in the 

Bhagavata religion along with the Philosophy of Devotion. 

Yet, it is patent from the Bhagavata itself, that these are not 

the fundamental aspects of this religion; because, wherever 

there has been occasion in the Bhagavata to refer to the Satvata 

or the Narayanlya religion, it is stated that the religion of the 

Satvatas or of Narayana Rsi (that is, the Bhagavata religion) 

is ‘ of the nature of naiskarmya ’ (Bhag. 1. 3. 8 and 11. 4. 6 ); 

and it is stated that it had become necessary to preach the 

Devotional Bhagavata-Purana ( Bhag. 1. 5. 12 ), because 

due importance had not been given to Devotion in the 

* naiskarmya' religion. This proves beyond any doubt that 

the original Bhagavata religion was based on naiskarmya 

or Desireless Action, and that later on its form was changed in 

the course of time, and Devotion became the principal factor in it. 
I have already dealt above in the Gita-Rahasya with the other 

various historical questions, namely, (i) what was the difference 

between the original Bhagavata religion, which maintained 

a permanent fusion between Spiritual Knowledge, Devotion, 

and Prowess, and the path prescribed by the Smrtis in the 

shape of the arrangement of the various stages of life; (ii) how, 

as a result of the growth of the purely ascetic Jain and Buddhist 

Teligions, the Karma-Yoga in the Energistic Bhagavata religion 

lost ground, and it (the Bhagavata religion ) acquired its new 

form of Renunciation with Devotion ; and (iii) how the Yedic 

sects which came into existence after the fall of Buddhism 

gave to the Bhagavadgita itself either a renunciatory, or a 
purely Devotional, or a Qualified-Monistic ( visistadvaita) form. 

I shall, therefore, not repeat the same subject-matter here. 

From the short dissertation made above, my readers will 

have seen (i) when, the Bhagavata religion first came into 

prominence in the ancient course of the Yedic religion, (ii) how, 

although it was Energistic in the beginning, it later on became 

devotional; and (iii) how, still later on, in the time of Rama¬ 

nuja cary a, it acquired the form of Qualified-Monism. The most 

ancient of these various forms of the Bhagavata religion, that 

is to say, the Desireless Activistic form, is the form of the Gita- 
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religion. I shall now briefly explain what inferences can be 

drawn about the date of this original Gita. Although the time 

of Sri Krsna and of the Bharat! war may be the same, that is 

to say, about 1400 years before the Christian era, yet, it cannot 

be said that the original Gita and the original Bharata, which 

are the two principal treatises dealing with the Bhagavata 

religion, were also written at the same time. Whatever 

religious sect may come into existence, literature on it does 

not come into existence immediately; and the same argument 

applies to the Bharata and to the Gita. There is a story 

recited at the commencement of the present Mahabharata, 

that after the Bharat! war was over, Janamejaya, the great- 

grandson of the Pandavas made a sacrifice of serpents; that, 

Vaisampayana recited to him for the first time the whole 

of the Bharata including the Gita; and that, when it had 

been recited by Sauti to Saunaka, the Bharata was thereafter 

promulgated. It is quite clear that some period of time 

must have elapsed between the date when the Bharata came 

to be preached by Sauti and other preachers, and the date when 

it acquired its present tangible literary form ; but there is now 

no means by which to definitely decide what that period of time 

was. Still, if one draws the conclusion that the archaic original 

epic-formed Bharata came to be written within 500 years after 

the Bharat! war, that will not be too daring a surmise ; because, 

Buddhistic treatises were written in even a shorter period of time 

after the death of Buddha. In writing an archaic epic, it is not 

enough to merely describe in it the feats of the principal hero; 

but it is necessary to say whether or not what was done by the 

hero was right. Nay, that this is possibly one of the most 

important parts of an archaic epic, appears from other such 

epics, in literatures other than the Sanskrit literature. From the 

modern point of view, this justification of the deeds of the heroes 

must be made on the pure basis of Ethics. But, in ancient 

times, there was no difference between Religion and Ethics; and, 

therefore, there was no way in which to make this justification 

other than from the point of view of Religion; and then, as need 

not be said, it was necessary to justify their deeds on the basis 

of that very Bhagavata religion, which had been promulgated 

by the heroes in the Bharata, or which was acceptable to them. 



782 GlTA-RAHASYA OR KARMA-YOGA 

But another reason for doing so was that, it was not possible to 

fully justify the deeds or prowess of the heroes of the Mahabharata 

on the basis of the religious principles of other religious paths, 

as all the other Vedic religious paths, besides the Bhagavata reli¬ 

gion, which were then in vogue, were more or less renunciatory. 

Therefore, it became necessary to expound the Energistic Bhaga¬ 

vata religion in the original epic Bharata. This was done in 

the original Gita; and although it might not have been the first 

treatise to categorically expound the original form of the 

Bhagavata religion, yet, it is one of the principal books on that 
religion; and there seems to be no reason why its date should not 

be roughly fixed at about 900 years before Christ. Since the Gita 

is, at any rate, the most important, if not the first treatise on the 

Bhagavata religion, it was necessary to show that the Desireless 

Karma-Yoga promulgated by it was not inconsistent with the 

other religious paths then in vogue, namely, the Karma-kanda, 

the Spiritual Knowledge in the Upanisads, the Samkhya 

philosophy, the Yoga philosophy dealing with ‘Concentration 

of the Mind’, and the Philosophy of Devotion; and I may 

even say that that was the principal object of this book. Some 

persons raise the doubt that, the systematic sciences of Vedanta 

and Mimarhsa could not have been dealt with in the original Gita, 

as they came into existence only at a later date; and that, 

therefore, Vedanta must have been subsequently interpolated 

into the Gita. But, although the systematic sciences of 

Vedanta and Mimamsa may have come into existence later on, 

yet, as has been stated above, the subject-matter dealt with by 

them was very ancient. Therefore, there is no difficulty, from 

the point of view of time, in the way of these subjects having 

appeared in the original Gita. Nevertheless, I do not say that 

no change was made in the original Gita, when the original 

Bharata became the Mahabharata. History shows us that 

whatever religion is taken, sub-sects come into existence in it in 

course of time, as a result of differences of opinion; and the same 

law applies to the Bhagavata religion. It is clearly stated in 

the Narayanlyopakhyana itself, that the Bhagavata religion 

was considered by some as four-folded (catur-vyuha), that is, 

made up of the four aspects of Vasudeva, Samkarsana, 

Pradyumna, and Aniruddha; and that it was considered by, 
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others as three-folded, and by others as two-folded, and by others 

again as single-folded (Ma. Bha. San. 348. 57J; and some such 

other differences may also have arisen later on. At the same 

time, the Spiritual Knowledge contained in the Upanisads and the 

Samkhya philosophy were being further developed. Therefore, if 

there was any dis-arrangement in the original Gita, it would 

not have been unnatural, or inconsistent with the purpose of 

the original Gita, for the writer of the new Bharata to see that 

that defect was removed, and that the Bhagavata religion was 

made consistent with the growing knowledge of the Pinda and 

the Brahmanda; and I have, therefore, shown in the Part of this 

Appendix headed ‘the Gita and the Brahma-Sutras’ above, that 

the present Gita contains, on that account, a reference to the 

Brahma-Sutras. There might also have been other similar 

differences in the original Gita. Still, it was not possible that 

many such changes should be made in the original Gita. It 

does not appear that the authority of the Gits was acquired 

by it after the date of the Mahabharata. I have stated above 

that the Brahma-Sutras themselves have taken the Gita as 

authoritative by using the word ‘ Smrti ’. If a material change 

had been made in the original Gita, when the original Bharata 

was changed into the Mahabharata, this authoritativeness 

of the Gita would certainly have suffered. But instead of that, 

its authority has, on the other hand, increased. We have, 

therefore, to draw the inference that whatever changes were 

made in the original Gita, they were not material, and that 

the changes which were made, were made in such a way as 

to promote and carry out its original import. It is clear from 

the various Gitas which have been mentioned in the different 

Puranas on the basis of the present Bhagavadgita, that the 

form which it then acquired was a permanent form, and that 

there were no further changes in it. Because, if the Gita had 

not become fully authoritative, that is to say, invariable, at least 

some centuries before the date of the most ancient of these 

Puranas, it would not have been possible to conceive the idea 

of including . other Gitas on the basis of this Gita 

in those Puranas. And the attempts made by various 

doctrine-supporting commentators to stretch the mean¬ 

ings of the words in one and the same Gita in order to show 
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that the purport of the Gita was consistent with their own 

doctrines, would also in that case not have become necessary. 

A doubt is raised by some scholars that many changes must 

have been made from time to time in the Gita in the present 

Mahabharata, on the ground that the present Gita contains 

many mutually contradictory doctrines. But, I have shown 

above that these inconsistencies are not substantial, and that 

this mental confusion is due to people not having properly 

understood the previous and subsequent Vedic methods of 

expounding religion. In short, it will be seen from the above 

exposition that (i) the original Bharata and the original 

Gita, which propounded the original Bhagavata religion, were 

written about 500 years after the rise of the Bhagavata religion, 

which harmonised the various ancient Yedic aspects of religion,, 

and specially supported the Path of Energism, that is to say, 

about 900 years before Christ; that (ii) though, when the Bharata 

was changed into the Mahabharata, there might have been some 

minor improvements in the original Gita, which would be 

promotive of its purport, yet, the form of the original Gita was 

not then substantially changed ; and that (iii) after the present 

Gita had been included in the present Mahabharata, there was 

no subsequent change in it, nor was it possible that any such 
change should take place. The fixing of the form and the 

date of the original Gita and the original Bharata have been 

made by me approximately and in a liberal way, because that, 

amount of information which would be necessary for fixing those 

matters definitely is not now available. But, the same is not. 

the case with the present Mahabharata and the present Gita ; 

and there are ways available for fixing their respective dates. 

I have, therefore, discussed that matter separately in the next 

part of this Appendix. My readers must, however, bear it in 

mind that the present Gita and the present Mahabharata, that 

is to say, the forms in which the Gita and the Mahabharata are 

now found by us, after changes have taken place in their 

respective forms in course of time, are not the original forms 
of those respective books. 
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PART V—THE DATE OF THE PRESENT GITA. 

I have proved above in a general way that the Bhagavadgita, 

is the most important work dealing with the Bhagavata religion; 

that this Bhagavata religion came into existence about 1400 

years before Christ; and that the original Gita must have 

come into existence some centuries after that; and I have also' 

said that though the original Bhagavata religion favoured 

Desireless Action, it gradually assumed a Devotional form, and 

ultimately came to include the principles of Qualified-Monism 

(visistadvaita). More information about the original Gita or 

the original Bhagavata religion is not available, at least at the 

present day; and the same was the case with the present 

Mahabharata and the present Gita about 50 years ago. But, as 

a result of the efforts of Dr. Bhandarkar, the late Mr. Kashinath- 

pant Telang, the late Mr. Shankar Balkrishna Dikshit, and 

Rao Bahadur Chintamanrao Vaidya, many proofs have now 

become available for fixing the date of the present Bharata and 

the present Gita ; and very recently, the late Mr. Tryambak 

Gurunath Kale has also adduced some more proofs. This part, 

of the Appendix has been briefly made up by me by putting 

together all these matters and adding to them whatever- 

addition was necessary in my opinion. In the beginning of 

this Appendix I have shown with proofs that the present 

Mahabharata and the present Gita must have been written by 

one and the same hand. When these two treatises are accepted 

as being written by the same hand, and therefore necessarily 

contemporaneous, one can easily fix the date of the Gita by 

fixing the date of the Mahabharata. • I have, therefore, in this 

part of the Appendix mentioned first the various important 

proofs which are now available for fixing the date of the present 

Mahabharata, and then shown independently those proofs, which 

are useful for fixing the date of the present Gita. I have 

followed this course in order that the fixing of the date of the 

Gita should not suffer, if some one finds the proofs adduced by 

me for fixing the date of the Mahabharata not sufficiently 

definite. 

THE FIXING OF THE DATE OF THE MAHABHARATA— 

The Mahabharata is an extremely extensive work; and it 

is stated in that book itself, that it consists of one hundred 
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thousand stanzas. But Rao Bahadur Yaidya has shown 

in the first Appendix to his criticism in English on the 

Mahabharata, that the present edition of the Mahabharata 

consists of less than that number of stanzas, and that we do not 

arrive at that total, even by adding the Harivamsa to it. * 

Nevertheless, there is no reason for not accepting the poaition 

that the larger book, which came into existence when the 

Bharata became the Mahabharata, must have been more or less 

the same as the present edition of the Mahabharata. I have 

stated above that this Mahabharata makes a mention of the 
Nirukta of Yaska and of Manu-Samhita, and that the Gita even 

mentions the Brahma-Sutras. The other proofs which are avail¬ 

able ior fixing the date of the Mahabharata are as follows 

(1) This book of eighteen parvas and the Harivamsa, found 
their way into the Java and Bali Islands before Saka 400 to 

500, and it has been translated into the ancient language of 

those places known as Kavi ’; and the following eight parvas 

of that translation, namely, the Adi, Virata, Udyoga, Bhisma, 

Asramavasi, Musala, Prasthanika, and Svargarohana parvas 

are now available; and some of them have been printed. But, 

although the translation has been made into the Kavi language,' 

the original Sanskrit stanzas from the Mahabharata have 

been retained in many places. I have considered some of the 

stanzas from the Udyogaparva. All these stanzas can be found 

here and there in the chapters of the Udyogaparva of the 

Calcutta edition of the present Mahabharata. This proves that 

the Mahabharata of a hundred thousand stanzas had become 

authoritative in India at least 200 years before Saka 400; 

because, it would otherwise not have been necessary at all 

to take it into the Java and Bali Islands. The Mahabharata 

has also been translated into the Tibetan language, but, that is 
later in point of time than this, f 

* “ The Mahabharata, a Criticism ” p. 185. Wherever this 
criticism of Rao Bahadur Vaidya on the Mahabharata has been 
referred to, this book is meant. 

f See the reference to the Mahabharata of the Java Island at 
pp. 32-38 of the issue of the Modern Review for July 1914. A 

reference to the Mahabharata in the Tibetan language has been 
made in Rockhill’s Life of the Buddha, p. 228, Note I. 
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(2) There is now available a stone inscription of the 

Gupta kings made in Cedi Samvat 197, that is to say, the 

367th year of the Saka era, which contains a clear reference 

that the Mahabharata was a book of a hundred thousand verses; 

and this reference clearly proves that the Mahabharata must 

have been in existence at least 100 to 200 years before 

Saka 367. * 
(3) Many of the dramas of Bhasa, which have now been 

published, have been written on the basis of certain chapters of 

the Mahabharata. It, therefore, follows that the Mahabharata 

was then available and was looked upon as authoritative. The 

drama, Balacarita of Bhasa contains a reference to the incidents 

of the youth of Sri Krsna and to Gopis. Therefore, we have to 

say that the Harivamsa must also then have been in existence. 

There is no doubt that Bhasa lived before Kalidasa. Tanjore 

Ganapati Shastri, who has edited the dramas of Bhasa, has stated 

in his preface to the drama Svapnavasavadatld that Bhasa lived 

even before Canakya; because, a stanza found in the dramas of 

Bhasa, is to be found in the Artha-Sastra of Canakya; and it is 

clearly stated in that place that that stanza is a quotation. 
But although this period of time is not definite, yet, Bhasa can 

certainly not be placed in my opinion later than the second or 

third century A. D. 

(4) It is established from Buddhistic treatises, that a 

Buddhist poet named Asvaghosa lived at the beginning of the 

Salivahana era. This Asvaghosa wrote two epics in Sanskrit on 

the Buddhistic religion, called Budclhaearita and Saundarananda• 

In both these epics, stories from the Bharata have been referred 

to. There is besides a book in the shape of a lecture on the 

Vajrasucikopanisad which is attributed to Asvaghosa; or it may 

even be said that this Vajrasuci Upanisad was written by him. 

Prof. Webber published this book in Germany in 1860, and it 

contains the stanzas “saptavyadha dasarnesu” etc. from the 

Sraddha-Mahatmya, in the Harivamsa (Hari. 24. 20 and 21); and 

some other stanzas from the Mahabharata itself (such as, Ma. 

* This stone inscription has been fully reproduced at page 

134 of the third part of the book called Inscriptionum Indicarum, and 

it has been referred to by the late Mr. Shanker Balkrishna Dikshit 

in his Bharatiya Jyotih-Sdstra at page 108. 
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Bha. San. 261. 17). This clearly proves that the present. 

Mahabharata of a hundred thousand stanzas including the 

Harivamsa was in existence before the commencement of the 
Saka era. 

(5) The Bharata and the Mahabharata have been inde¬ 

pendently referred to in the Asvalayana-Grhya-Sutra (3. 4. 4), 

and a stanza from the Yayati Upakhyana of the Mahabharata 

(Ma. Bha. A. 78. 10 ) appears in one place in the Baudhayana- 

Dharma-Sutra (2. 2. 26). Biihler says that this one stanza is 

not sufficient proof for saying that the Mahabharata existed 

before Baudhayana "; but this objection is groundless, because 

the Grhyasesa-Sutra of Baudhayana contains a reference to the 

Visnu-Sahasranama (Bau. Gr. Se. 1. 22. 8); and further on, in the 

same Sutra (2. 22. 9), the stanza “patram puspam phalaih tcyarri* 
etc. from the Gita (Gl. 9. 26) has been mentioned. These 

references in the Baudhayana-Sutra were first pointed out by the 

late Mr. Tryambak Gurunath Kale t; and they prove that the 

objection raised by Prof. Biihler is groundless, and that both 

Asvalayana and Baudhayana were conversant with the 

Mahabharata. Biihler has established on other evidence that 
Baudhayana must have lived about 400 years before Christ. 

(6) Where the incarnations of Visnu. have been mentioned 

in the Mahabharata itself, there is no reference to Buddha; and 

where the ten incarnations are mentioned in the NarayanTyo- 

pakhyana (Ma. Bha. San. 339. 100), the Hamsa is taken as the 

first incarnation, and Kalki is placed immediately after Krsna. 

to make up the total of ten. Yet, where the future state of the 

Kali-Yuga is referred to in the Vanaparva, it is stated that 

“edukacinha prthivi na devagrha-bhusita”, i. e., “on the earth,, 
there will be ‘eduka’ instead of temples of gods” (Ma. Bha, 

Yana. 190. 68). An etjuka is a pillar, tower, and other edifice, 

erected as a memorial over some buried hair, tooth etc. of 

Buddha; and it is now-a-days known as ‘dagoba. ‘dagoba’ is a 

corruption from the Sanskrit word ‘dhdtu-garbha (in Pali, dagoba), 

* Sacred Books of the East. Vol. XIV. Intro, p. xli. 

f The whole of the essay of the late Mr. Tryambak Gurunath Kale 

has been published in The Vedic Magazine and Gurukul Samachar 

Vol. YII Nos. 6,7, pp. 528-532. There the name of the writer is 

wrongly mentioned as •'Prof. Kale’. 
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and ldhatu means the ‘memento which is buried’. In Ceylon and 

in Burma there is many a dagoba, in numerous places. This shows 

that the Mahabharata must have been written after the date of 

Buddha, but before he was looked upon as an incarnation. 

The words ‘Buddha’ and ‘Prati-Buddha’ occur in various places in 

the Mahabharata (San. 194. 58; 307. 47 ; 343. 52). But there the 

words only mean a Jnanin, a Knower, or a Sthitaprajna. That 

word does not seem to have been taken from the Buddhist 

religion; nay, there is good reason for believing that the Buddhists 

themselves have taken these words from the Vedic religion. 

(7) In the Mahabharata, the enumeration of constellations 

does not start with Asvini, but with Krttika. (Ma. Bha. Anu. 64 

and 89); and the zodiacal signs Mesa, Vrsabha, etc. are nowhere 

mentioned. This is a matter of very great importance from the 

point of view of the date of the Mahabharata; because, one can 

easily draw the inference from this fact that the Mahabharata 

must have been written before the zodiacal signs Mesa, Vrsabha 

etc. were known in India as a result of contact with the Greeks, 

that is to say, before the date of Alexander. But a still 

more important fact is the enumeration of the constellations 

starting with Sravana. It is stated in the Anuglta that 

Visvamitra started the enumeration of the constellations with 

Sravana ( Ma. Bha. Asva. 44. 2, and Adi 71. 34). That has been 

interpreted by commentators as showing that the Uttarayana 

then started with the Sravana constellation, and no other 

interpretation is proper. At the date of the Vedanga-Jyotisa, 

the Uttarayana used to start with the Sun in the Dhanistha 

constellation. According to astronomical calculations, the date 
when the Uttarayana should start with the Sun in the 

Dhanistha constellation comes to about 1500 years before the 

Saka era; and according to astronomical calculations, it takes 

about a thousand years for the Uttarayana to start one 

constellation earlier. According to this calculation, the date 

when the Uttarayana ought to start with the Sun in the Sravana 

constellation comes to about 500 years before the Saka era. 

Therefore, it can be proved mathematically that the present 

Mahabharata must have been written about 500 years before 

the Saka era. The late Mr. Shankar Balkrishna Dikshit has 

drawn the same conclusion in his Bharatiya Jyotih-Sastra. 
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•^Bha. Jyo. pp. 87-90, 111 and 147). The important feature of this 

evidence is that the date of the present Mahabharata cannot be 

taken to much more than 500 years before the Saka era. 

(8) Rao Bahadur Yaidya has in his criticism in English on 

the Mahabharata shown that the Greek ambassador named 

Megasthenes, at the Court of Chandragupta (320 B. C.), knew 
some of the stories in the Mahabharata. The works of 

Megasthenes are not now available in their entirety. But 

extracts made from them by other persons have been collected 

together, and were first published in German; and they have 

been translated into English by M’Crindle. It is stated in this 

book, (pp. 200-205), that the Heracles mentioned by Megasthenes 

was none but Sri Krsna; and that at the date of Megasthenes, this 

.Sri Krsna, used to be worshipped by the Sauraseni people, and 

that these Sauraseni people used to live in Muttra. * It is 

also stated there that Heracles was the fifteenth in line of 

•descent from Dionisus; and there is a statement even in the 
Mahabharata ( Ma. Bha. Anu. 147. 25-33 ) that Sri Krsna was 

fifteenth in line of descent from Daksa Prajapati. Also the 

descriptions given by Megasthenes (p. 94) of the karna-pravarana, 

■efcapada. (one-footed Trans.), lalataksa (cyclops, with one eye 

* See M’Orindle’s Ancient India—Megasthenes and Arrian pp 200- 

205. This statement of Megasthenes has been fortified in a very 

curious way by a recent discovery. The Progress Report of the 

Archaeological Department of the Bombay Government for the year 

1014 has been recently published. It reproduces the inscription on 

a garudadhvaja ( eagle monolith ) known as ‘ Khambababa ’ at 

Besanagar near Bhilsa in the Gwalior State In that inscription it 

is stated that a Greek or yavana named Heliodorus who had been 

converted to Hinduism, had constructed a temple to Vasudeva in 

front of that monolith j and that this Heliodorus was the ambassador 

sent by the Greek king Antiocledes who ruled at Taksasila, to the 

Court of the king Bhagabhadra ruling at Bhilsa. It has now been 

established from the coins of the king Antiocledes, that he was 

ruling in 140 B, 0. This, therefore, clearly establishes not only 

that the worship of Vasudeva was already in vogue at this time, but 

also that yavanas had started building temples to Vasudeva. 1 have 

stated above that not only Megasthenes, but also Papini knew of the 

worship of Vasudeva. 
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only in the forehead—Trans.) and other strange people, and of 

ants (pipilika ) who bring up gold are also to be found in the 

Mahabharata (Ma. Bha. Sabha. 51 and 52). These and other 

facts clearly prove that not only the Mahabharata but also the 

history of Sri Krsna and the worship of Sri Krsna were in vogue 

already at the date of Megasthenes. 

When it is remembered that all the proofs mentioned above 

are not mutually inter-dependent but are independent, it becomes 

clear beyond doubt that the present Mahabharata was in vogue at 

least about 500 years before the Saka era. It is quite likely that 

some stanzas have been interpolated into or deleted from the 

Mahabharata after that date. But we are now dealing with the 

question not of any particular stanzas but of the principal book 

itself; and it is quite clear that this book must have been 

written at least 500 years before the Saka era. I have shown 

at the commencement of this Appendix that the Gita is a part 

of the Mahabharata, and has not been interpolated into it 

subsequently; therefore, the Gita must be considered to be of 

the same date. The original Gita may have been earlier 

than this; because, as has been shown in the fourth part of 

this Appendix, the tradition of the original Gita has to be 

taken much further back. But, whatever may be said, it is 

absolutely clear that its date cannot be placed after the date 

of the Mahabharata. This fact is established not merely by 

the evidence mentioned above; for, there is also independent 

evidence about it, which I shall now place before my readers. 

THE FIXING OF THE DATE OF THE GITA—The evidence 

mentioned above does not contain a clear reference by name 

to the Gita. Its date has been fixed there by reference 

to the Mahabharata. I shall now set out the evidence which 

contains a clear reference to the Gita. But before I do so, it 

must be mentioned that the late Mr. Telang has fixed the date of 

the Gita as being before Apastamba, that is to say, at least 

300 years before Christ; and Dr. Bhandarkar has in his book 

in English named Vaisnamsm, Saivism, and other sects accepted 

the same opinion. * Prof. Garbe is of the opinion that the date 

* See Telang’s Bhagavadgltd, S. B. E. Yol. VIII Intro pp. 21 

and 34; Dr. Bhandarkar’a Vaisnavism, Saivism, and other sects, p. 13; 
Dr. Garbe’8 Die Bhagavadgltd p. 64. 
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fixed by Mr. Telang is not correct, and that the original Gita 

must have been written about 200 years before Christ, and 

that it was revised in the second century after Christ. But it 

will be seen that the opinion of Dr. Garbe is incorrect for 

the following reasons 

(1) The Samkarabhasya is the most ancient among the 

criticisms and commentaries on the Gita which are now avail¬ 

able. Sri Samkaracarya has also written a commentary on 

the Sanatsujatiya chapter of the Mahabharata; and he has 

in many places in his works taken the statements from the 

Anugita, the Manu-Brhaspati conversation, and the Sukanuprasna 

in the Mahabharata as authoritative. It is, therefore, clear 

that in his times, the Mahabharata and the Gita used to be 

looked upon as authoritative. The birth of Sri Samkaracarya 

is fixed at Saka 710 on the authority of a sectarian stanza, 

as has been proved by Prof. Kashinath Bapu Phatak. But 

in my opinion this date must be taken back by another hundred 

years; because, it is stated in the book named Darsana-Prakasa, 
which belongs to the Mahanubhava sect, that Sri Samkaracarya 

entered the cave in the year “ lyugma payodhi rasanvita sake”, 

that is, in Saka 642 *; and at that time, the Acarya was only 

32 years old. Therefore, the date of his birth is proved to be 

Saka 610. In my opinion, this date is more correct than the 

date fixed by Prof. Phatak. But I cannot deal with that question 

in detail here. In the Samkarabhasya on the Gita, many 

previous commentators are referred to; and Samkaracarya has 

in the very beginning of that commentary stated that he has 

refuted the opinions of all the previous commentators and 

written a new commentary on the Gita. Therefore, whether one 

takes the date of the birth of the Acarya as Saka 610 or Saka 710, 

the Gita must undoubtedly have been in vogue at least 200 to 

300 years before that time. Let us now see in what way and 

to what extent we can go further back than that date, for fixing 

the date of the Gita. 

* This is a peculiar Sanskrit way of describing dates ; yugma 

means two; payodhi means ‘ocean’, of which there were believed to 

be four; and rasa means ‘taste’, of which there are six kinds ; and 

these digits are to be read from right to left; thus we get the Saka 

year 642—Trans. 
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(2) The late Mr. Telang has shown that Kalidasa and 

Banabhatta both knew of the Gita. The stanza “ anavaptam 

■avaptavyafn na te kifncana vidyate" in the Visnu-Stuti in the 

Raghuvamsa (10. 31) of Kalidasa, is similar to the stanza 

nan avaptam avaptavyafn” etc., in the Gita (Gi. 3. 22); and in 

the paranomastic ( slesa-pradhdna ) sentence “ mahabharatam 

ivananta gitd karnan ananditataram ” in the Kadambari of 

Banabhatta, there is a clear reference to the Gita. Kalidasa 

and Bharavi are clearly referred to in a stone inscription 

■dated Saka 556; and it is now definitely proved, as shown 

by the late Mr. Pandurang Govind Shastri Parakhi, in his 

essay in Marathi on Banabhatta, that Banabhatta was in the 

service of the king Sri Harsa, in about Saka 528. 

(3) In the Bhisma-parva of the Mahabharata, which has 

(found its way into Java, there is a chapter called the ‘ Gita ’; 

and in it, we find word for word 100 to 125 stanzas from various 

-chapters in the Gita. But there are no stanzas in it from the 

12th, 15th, 16th, and 17th chapters. Yet, there is no objection, 

on that account, to saying that the Gita was then as in its 

present form; because, the Gita has been translated there 

into the Kavi language, and the Sanskrit stanzas found in it 

are taken by way of extracts or illustrations here and there. 

'Therefore, it would not be proper to draw the conclusion that 

Ihe Gita- then contained only as many stanzas as are found 

in this translation. Dr. Narhar Gopal Sardesai got this infor¬ 

mation in Java when he went there; and he has published it 

in the issue of the Modern Review for July 1914 as also in 

the Magazine called Chitramaya Jagat. It is clear from this, 

that the Bhismaparva of the Mahabharata contained the Gita 

at least 200 years before Saka 400 to 500, and that the stanzas 

an it were in the same sequence as in the present Gita. 

(4) In the first chapter of this book, I have given some 

information about the references to the Gita or the other 

•Gitas written on the basis of the Bhagavadgita, which 

are found in the Visnu-Purana, the Padma-Purana etc. In 

•order that the Gita should have been adopted in this way, 

it must have become authoritative and an object of 

xespect even in those days. It is clear that nobody would 

•otherwise think of imitating it. It is, therefore, also clear that 
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the Gita must be at least 100 to 200 years earlier in point of 

time than the earliest of these Puranas. One cannot take the 

commencement of the age of the Puranas at later than the 

second century A. D.; and therefore, the date of the Gita is 

taken back at any rate to somewhere about the beginning of the 

Saka era. 

(5) It has been stated above that both Kalidasa and Bana 

knew about the Gita. The dramas of Bhasa, who lived before 

Kalidasa, have been recently published. In the drama called 

Karnabhara, out of these dramas, we find the following as the 
twelfth stanza 

hato ’pi labhate svargam jitva tu labhate yasah I 

ubhe bahumate loke nasti nisphalata rane n 

This stanza is exactly the same as the stanza: “ hato va 

prapsyasi svargam ” etc. (Gi. 2. 37); and, as it is proved from the 

other dramas of Bhasa that he was fully acquainted with the 

Mahabharata, one can safely draw the conclusion that in 

writing the stanza mentioned above, he had in mind the stanza 

in the Gita referred to above. It, therefore, follows that the 
Mahabharata and the Gita existed before the date of Bhasa. 

Pandit Ganapati Shastri has proved that Bhasa must have lived 

200 to 300 years before the Saka era. But, some are of the opinion 

that he lived 100 to 200 years after the Saka era. Even if this 

latter opinion is correct, the Mahabharata and the Gita must have 

become commonly accepted books at least 100 to 200 years 

before the date of Bhasa, that is to say, about the beginning of 
the Saka era. 

(6) But, the late Mr. Tryambak Gurunath Kale has 

published in the English magazine issued by the Gurukul and 

called the Vedic Magazine, a forcible proof about old writers 

having adopted stanzas from the Gita (Vol. 7, Nos. 6 and 

7 pp. 528-532, Margasirsa and Pausa Samvat 1970). Before 

this publication, Western Sanskritists were of opinion that the 

Gita was not found referred to in any books more ancient than 

the Sanskrit dramas or the Puranas, e. g„ in the Sutra treatises 

etc.; and that therefore, the Gita must have been written 

shortly after the age of the Sutras, that is to say, in about 

the second century of the Christian era. But the late Mr. Kale 
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has shown that this surmise is wrong. In the Baudhayana- 

Grhyasesa-Sutra (2. 22. 9), the stanza, “ patram puspam ” etc. 

(Gi. 9. 26) has been taken verbatim with the opening remark 

“tadaha bhagavan” in the following words:— 

desabhave dravydbhdve sddhdrane kuryan manasd varcayed 

iti I tadaha bhagavan— 
patram puspam phalam toyam yo me bhaktyd prayacchati I 

tad aham bhakty upahrtam asndmi praijatatmanah II iti ; 

and it is stated further on, that one should become meek-minded 
by Devotion and then recite these incantations, cf. “bhakthiamrah 

etdn mantran adhiyita”; and it is stated at the end of the third 
prasna of this Grhyasesa-Sutra, that by reciting the twelve- 

lettered incantation “orn namo bhagavate vasudevdya”, one 

acquired the same merit as that of performing an Asvamedha- 

Yajna. From this it is clear that the Gita, as also the worship 

of Vasudeva, was fully in vogue before the date of Baudha- 

yana. Besides this, there is the following sentence in the 

Pitrmedha-Sutra of Baudhayana, in the beginning of the third 

prasna, namely, 

jdtasya vai manusyasya dhruvam maranam iti vijaniyat 

tasmdj jdte na prahrsyen mrte ca na visidet I, 

which can clearly be seen to have been inspired by the following 
stanza in the Gita :— 

jdtasya hi dhruvo mrtyuh dhruvam janma mrtasya ca I 

tasmddaparihdrye ’rthe na tvam socitum arhasi. II 

(Gi. 2. 27); 

and when, in addition to this, you take the stanza “ patram 

puspam ” etc., there remains no doubt whatsoever about the 

matter. It has been stated above that we find in the 

Baudhayana-Sutra, one stanza from the Mahabharata itself. 

The date of Baudhayana is about 100 to 200 years before 

Apastamba; and Prof. Buhler has come to the conclusion 

that the date of Apastamba cannot be more than 300 years 

before Christ. * But, in my oninion, that date must be taken 

* See Sacred Books of the East Series, Yol. II. Intro, p. xliii ; 
and also the same Series Vol. XIV. Intro, p. xliii. 

23—24 
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slightly forward; because, there is no mention in the Maha- 

Fharata of the zodiacal signs Mesa, Vrsabha etc.; and the sentence 

41 minamesayor mesavrsabhayor vavasantah,” of Baudhayana has 

been quoted in the Kala-Madhava, and has also been taken 

in the Bharatiya-Jyotih-Sastra (p. 102 ) written by the late 

Shankar Balkrishna Dikshit. From this also, one can draw the 

definite inferences, that the Mahabharata is earlier in point 

of time than Baudhayana; that Baudhayana lived at least 

400 years before the Saka era; and that the Mahabharata and 

the Gita were written at least 500 years before the Saka era- 

The late Mr. Kale has placed the date of Baudhayana at 700 to 

800 years before Christ, but that is not correct. He has 

evidently lost sight of the statement of Baudhayana regarding 
the zodiacal signs. 

(7) It will be clearly seen by anybody from the above 

evidence that the present Gita was in existence at least 500 years 

before the Saka era; that it was known both to Baudhayana 

and Asvalayana; and that one can trace the gradual history 

of it uninterruptedly right down to the date of Sri Samkaracarya. 

But all this evidence is from Yedic religious treatises; the 

evidence which I am now going to mention is from literature 

other than Vedic literature, that is to say, from Buddhistic 

literature; and the above-mentioned ancientness of the Gita is 

more forcibly and independently established, in an unambi¬ 

guous way, by that evidence. I have stated above the opinions 

of Biihler and of the celebrated French scholar Senart that the 

Bhagavata religion had come into existence before Buddhism; 

and I have dealt with the question of the growth of Buddhism 

and of its relation to the Hindu religion etc., independently, in 

the next part of this Appendix. I am giving here in short only 

such references as are necessary for fixing the date of the 

Gita. From the sole fact that the Bhagavata religion was 

previous to Buddhism, one cannot draw the definite conclusion 

that the Gita was also prior in point of time to Buddha; because, 

there is no definite evidence for saying that the Bhagavata 

religion came into existence simultaneously with the Gita. 

It is, therefore, necessary to see whether or not Buddhist 

writers refer anywhere specifically to the Gita. It is clearly 

stated even in the ancient Buddhistic treatises, that the four 
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Vedas, the Vedangas, the Vyakarana, Astronomy, Itihasa, 

Nighantu and other books relating to the Vedic religion existed 

at the time of Buddha. There is, therefore, no doubt that the 

Vedic religion had reached its perfection before the date of 

Buddha. Although the new religious sect which was formed 

after that date by Buddha, was, from the Metaphysical point 

of view, un-Atmic (denying the existence of the Atman—Trans.), 

yet, from the point of view of conduct in life, it followed the 

Path of Renunciation preached in the Upanisads, as will be 

■ shown in the next part. But at the date of Asoka, this state 

of Buddhism had changed and Buddhist mendicants had given 

•up living in the woods, and are seen to have gone as far as 

China towards the East, and as far as Alexandria and Greece 

towards the West, for the propagation of religion, and on 

other philanthropic missions. Why Buddhist mendicants gave 
up living in the woods and started doing philanthropic works 

is a question of immense importance in the history of Buddhism. 

If one considers the ancient Buddhistic treatises, it is stated 

in the Khaggavisana-Sutta in the Sutta-nipata that the 

'* bhiksu ’ (mendicant), who reached the state of an arhata 

(Perfect) should live in the woods like a rhinoceros, without 

doing anything; and it is stated in the Mahavagga (5. 1. 27) 

in the story of Sonakolivisa, the personal disciple of Buddha 

that: “ for the mendicant who has reached the state of 

nirvana (Annihilation)—“ katassa paticayo natthi karaniyam na 

vijjati”—“nothing remains to be done, and nothing of what 

has been done remains to be suffered for”. This is Pure 

Renunciation, similar to the Path of Renunciation of our 

Upanisads. Not only is the sentence “ karaniyam na vijjati” 

similar in meaning to the words ‘‘ tasya karyam na vidyate" 

an the Gita, but it is word for word the same. But when this 

original renunciatory mode of life of Buddhist mendi¬ 

cants changed, and they began to perform philanthropic 

works, there arose a conflict between the old thought and the 

new thought, and those who belonged to the former began to call 

themselves ‘themvdda (older sect), and the new school of thought 

called their sect ‘mahdydna' (superior path) and began to refer 

to the older sect as ''hinaydnci (inferior path). Asvaghosa 

belonged to the Mahayana sect and was of the opinion that 
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Buddhist yatins should take part in philanthropic works 

Therefore, in the advice which Buddha is shown to have given 

to Nanda, at the end of the poem Saundarananda, when Nanda 

had reached the state of an arhata, he first says:—• 

avdptakdryo 'si param gatim gatah 

na te ’sti kimcit karantyam anvapi I 

(Sau. 18. 54) 

that is, “your duty in life is over, you have acquired the 

highest state; now there does not remain for you even the least 
duty (of your own)”. And then, he goes on to say :— 

vihaya tasmud iha karyam atmanah 

kuru sthirdtman parakdryam cipy at ho l 

(Sau. 18..57) 

that is, “ therefore, give up Action for yourself, but become 

perfectly equable in Reason, and perform Action for others”; 

There is a world of difference between the preaching of Buddha 

in the ancient books, which advocated Abandonment of Action, 

and the words put by Asvaghosa into the mouth of Buddha in 

the Saundarananda-kdvya; and it will be seen that this argument 

of Asvaghosa, is similar not only in meaning but also literally 

and word for word to what is stated in the third chapter of the 

Gita, namely, “tasya karyam na vidyate" (i. e., “for him no duty 

(for his ownbenefit) has remained”—Trans.)... and“tasmdd asaktah 

satatam karyam karma samacara", i. e., “therefore, perform 

desirelessly that duty which has befallen you” (Gl. 3. 17, 19). 

From this, one can draw the inference that this argument has been 

borrowed by Asvaghosa from the Gita; because, as has been shown 

above, the Mahabharata existed before Asvaghosa. But this fact 

does not remain only in inference. It is stated in the book called 

Taranatha, which is a history of Buddhism written in the 

Tibetan language, that the “Jnanin Sri Krsna and Ganesa” were 

responsible for Rahulabhadra, the preceptor of Nagarjuna, who 

was the principal protagonist of the Mahayana sect, getting the 

idea of this Activistic improvement in the original renunciatory 

path of the Buddhists. This book (Taranatha) was translated 

into German from the Russian, but not into English. I have 
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taken an extract from it (Taranatha) from the book written by 

Dr. Kern in 1896 on the Buddhist religion. * Even Dr. Kern 

is of opinion that there is a reference to the Bhagavadglta, 

by the word ‘ Sri Krsna There are some stanzas in the book 

named Saddharma-Pundarika out of the Buddhist religious 

treatises of the Mahayana sect, which are quite similar to the 

stanzas in the Bhagavadglta. But, this and all other matters 

will be considered by me in the next part of this Appendix. All 

that I have to say at present is that Buddhist writers themselves 

aomit that though the original Buddhistic religion advocated 

Asceticism, the Bhagavadglta was responsible for the coming 

into existence of the Mahayana sect, which advocated Action and 

Devotion; and the similarity shown above between the 

writings of Asvaghosa and the Gita only strengthens this 

conclusion. Western scholars have come to the conclusion that 

Nagarjuna, the first promulgator of the Mahayana sect, lived 

100 to 150 years before the Saka era ; and it is quite clear that 

the Mahayana doctrine must have been initiated during the 

reign of the king Asoka. Therefore, it is proved independently 

from Buddhistic books and from the histories of Buddhism 

written by Buddhist writers themselves, that the Bhagavadglta 

was in existence before the rise of the Mahayana sect, and 

possibly even before the date of Asoka—that is, at least 300 years 

before the Christian era. 

When one considers all the proofs mentioned above, there 

does not remain the slightest doubt that the present Bhagavad- 

gita was in existence at least 500 years before the Saka era. 

The opinions of Dr. Bhandarkar, the late Mr. Telang, Rao 

Bahadur Chintamanrao Vaidya, and the late Mr. Dikshit were 

more or less the same, and they must be taken as correct on 

this point. The opinion of Prof, Garbe is different; and he has 
taken the words “yogo nastah”—i. e., “ in whom Yoga has been 

destroyed”, from the stanzas relating to the tradition of the Gita 

doctrine in the fourth chapter of the Gita, as an authority for his 

opinion; and he has interpreted the word ‘ yogo ’ there to mean 

‘Patanjala-Yoga’. But I have shown above with authorities 

* See Dr. Kern’s Manual of Indian Buddhism, Grundriss III. 

8, p. 122. The principal book of the Mahayana sect called 

Amitdyu-Sutta was translated into Chinese about 148 A. D. 
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that the word iyogo' in this place does not mean ‘Patanjala-Yoga 

but means Karma-Yoga. Therefore, the opinion of Prof. Garbe 

is wrong and unacceptable. It, therefore, follows beyond 

doubt that the date of the present Gita must be taken as 

not later than 500 years before the Saka era. I have shown 

in Part IV above that the original Gita must have been some 

centuries older. 

PART YI—THE GlTA AND BUDDHISTIC LITERATURE. 

In order to fully realise the importance of the evidence of 

Buddhistic works adduced by me above for fixing the date of 

the present Gita, it is necessary to consider here shortly the 

general similarities and dissimilarities between the Gita on the 

one hand and the Buddhistic treatises or Buddhistic religion 

on the other hand. I have mentioned above in any number 

of places that the Sthitaprajna of the Gita belongs to Path of 
Energism; and that that is the most important feature of the 

Gita-doctrine. But, if one keeps aside for a moment this special 

feature of the Sthitaprajna, and considers only his mental and 

moral qualities, one sees a very strange similarity between 

the characterictics of the Sthitaprajna (Gi. 2. 55-72), the Brahma- 

nistha (4. 19-23; 5. 18-28), and the Bhakti-yogin (12. 13-19), 

mentioned in the Gita, and the characteristics mentioned 

in various Buddhistic works of an arhata who has become 

fit for Nirvana, that is to say, of a Buddhist yatin, who has reached 

the state of perfection (Dhammapada stanzas 360-423 and 

Muni-Sutta and Dhammika-Sutta out of the Sutta-nipata). 

In these descriptions, we also find similarity of words where, 

like the Sthitaprajna, or the 'bhaktimari, the true mendicant 

(bhiksu) is described as being ‘peaceful’ (santa), ‘desireless’ 

(niskama), ‘ mine-less ’ (nirmama), ‘desireless’ (nirasi), or (nirissita), 

‘equal in pain or happiness’ (sama-duhkha-sukha), ‘ non¬ 

commencing ’ (nirarambha), ‘homeless’ ( aniketana or anivesana ), 

‘equal towards praise or disparagement’ (sama-nindastuti), and 

‘one who considers respect or disrespect, profit or loss, as the 

same’ (See Dhammapada 40, 41 and 91; Sutta-nipata, Muni-sutta 

1. 7 and 14, Dvayatanupassana-sutta 21-23; and Vinaya-pitaka, 

Culla-vagga 7. 4. 7). The idea that what is light to the 

Jiianin is darkness to the Ajnanin (Ignorant) conveyed by the 

words “yanisa sarvabhutanam tasyam jagcirti samyami ” (Gi. 2. 69) 
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is to be seen in the 40th stanza of the Dvayatanupassana-sutta 

and the words “arosaneyyo na roseti”—i. e., “one who is himself 

not worried, and who does not worry others”, in the 10th stanza 

of the Muni-sutta, is similar to the description in the Gita in the 

words “yasman no’dvijate loko lokdn nodvijate ca yah” (Gi. 12.15)- 

Similarly, we find in the Salla-sutta, with slight verbal 

differences, the following ideas of the Gita, namely, ‘that which 

has come to birth, is sure to die’, or, ‘in as much as the beginning, 

or the end of created things is imperceptible (avyakta), it is futile 

to lament over them’ (See Salla-sutta, 1 and 9; and Gi. 2. 27 and 

28); and the description to be found in the tenth chapter of the 

Gita and in the Anugita (Ma. Bha. Asva. 43, 44) in the words 

“the Sun out of the luminaries, the Moon out of the constellations,. 

Gayatri out of the Vedic incantations” etc. is repeated just as it 

is in the Sela-sutta (21, 22) and Mahavagga (6. 35. 8). There 

are besides numerous other similarities of ideas which have 

been shown in the notes appended by the late Mr. Telang to his. 

English translation of the Gita. But, on account of the 

insufficiency of the means then available for determining how 

these similarities came to be, or whether these ideas were 

originally from the Buddhistic literature or from the Vedic 

religious literature, and what inferences can be drawn from 

these facts, the late Mr. Telang has not written anything in 

this matter beyond merely showing this strange similarity 

of words and meaning. But much more information 

about the Buddhistic religion has now become available; and as 

these questions are solved by that information, I will now 

briefly mention that information about the Buddhistic religion 

here. The English translation of the Gita, made by the late 

Mr. Telang, has been published in the Sacred Books of the East 

Series. English translations of Buddhistic religious treatises 

have been published further on in the same Series. This 

information has been principally taken from those translations; 

and the references to these Buddhistic treatises, as authorities, 

are to the translations in this Series; and the Pali words or 

sentences quoted in some places have been taken from the 

original Pali books. 

The Buddhistic religion is, like the Jain religion, somewhat 

like a son who has separated from his father after taking from 
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him as much of his wealth as he wanted. Therefore, it is not a 

stranger religion, but is only a branch, which has come into 

existence in India, out of the previous Brahmin religion. This 

position has now been established beyond doubt. In the old 

Pali treatises to be found in Ceylon, such as, the Mahavamsa or 

the Dipavarhsa, there is a description about the kings who ruled 

after Buddha, as also the historical tradition of the various 

Buddhistic preceptors. Calculating time by reference to these 

books, one comes to the conclusion that Gautama Buddha 

reached the age of 80 years and died 543 years before Christ. 

But some of the stories in these books are inconsistent with 

each other. Therefore, Prof. Max Muller has made a critical 

examination of this calculation of time, and laid down the 

proposition that the true date of the death of Buddha must 

have been 473 years before the Christian era; and Dr. Biihler 

has shown that the same date is arrived at from the 

stone inscriptions of Asoka. But some critics like 

Prof. Rhys-Davids or Dr. Kern say, that this date must be 

pushed forward by between 65 to 100 years; and Prof. Geiger 
has very recently examined all these opinions, and drawn the 

conclusion that the true date of death of the Buddha must 

have been 483 years before the Christian era.* Whichever 

date is accepted, this much at least is beyond doubt, that the 

edic religion had reached its fullest expansion before the 

birth of Buddha; and that, not only the Upanisads but also 

other religious works like the Dharma-Sutras, were in existence 

before that date; because, there are statements in the ancient 
Buddhistic religious treatises in the Pali language, that 

Gautama Buddha had personal discussions and conversations 

with some highly moral Brahmins, and bearded ascetics, who 

were well-versed in “the four Vedas, the Vedangas, Vyakarana, 

-p. * S°“e information aboufc date of the death of Gautama 

,4dvdh!llWl11 be found in fche Introduction to the English translation 

ol the Dhammapada made by Prof. Max Miiiler (S. B E Vol 5 

Intro, pp. xxxv-xlv), and that matter has been 'examined by 

r Geiger m his Introduction to the translation of the Mahavamsa 

published m 1912 (The Mahavamsa by Dr. Geiger. Pali Text 
Society, Intro, p. xxii et seq.). 
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Astronomy, Itihasa (history), Nighantu (medicine) etc., and 

had converted them to his own religion. (See the description 

of Sela in the Sela-sutta out of the Sutta-nipata and Vaththu- 

gatha 30-45). And just as ritualistic srauta sacrifices have 

been deprecated in the Katha and other Upanisads (Katha. 1. 

18; Munda. 1. 2. 10), or in the Gita, consistently with those 

Upanisads (2. 40-45; 9. 20 and 21), so also, and to a certain extent 

in the same words, has Buddha proved in the Tevijja-sutta 

(Traividya-Sutra), that “yajnas, yagas, etc. are useless and 

discardable”; and he has explained how that state, which is 

described by Brahmins as 4 brahmasahavyataya ’ (brahma- 
sahavyatyaya=brahma-sayujyala) can, according to him, be 

attained. From this it is clear, that the Buddhistic religion 

has come into existence by bringing about an improvement 
in the two branches of the Brahmin religion, namely, 

the Karma-kanda and Jnana-kanda—that is, the state of a 
householder and the state of an ascetic, or in other words, 

Activism (pravrtti) and Renunciation ( nivrtti)—after those two 

branches had become fully established. The ordinary rule of 

every reform is that some of the former matters remain and 

others change; and let us now consider, according to this rule, 

which things out of the Yedic religion remain in Buddhism and 

which have been given up. This question must be considered 

from the point of view of the state of the householder and of 

Asceticism. But as Buddhism was originally renunciatory 

or purely Inactivistic, we will first consider the aspect of 

Renunciation in both the religions, and then consider the state 

of the householder in both. 

If one considers the Vedic Path of Renunciation, the 

principal element in it, will be seen to be the belief that all the 

activities in the world of Action are productive of Desire, that is 

to say, full of unhappiness; and that, in order to enable the 

Atman to permanently escape from it, that is, from the cycle of 

births and deaths, (i) the Mind has to be made desireless and 

renounced, and must be fixed on the eternal Parabrahman in 

the form of the Atman, which forms the foundation of the entire 

visible universe, and (ii) one has to totally abandon the duties 

of family life and remain perpetually steeped in this Atmified 

state. Out of these, the visible world is defined by Name and 
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Form, and is perishable; and its unobstructed activity 
continues as a result of Causality (karma-vipaka). 

kammand vattati loko kammanu vattati paja (prajd ) I 
kammanibandhana satta (satvdni) rathassa 'niva ydyato n 

(Suttani. Vasethasutta, 61). 

that is ; “ the world, as also its inhabitants, continue in life as 
a result of Karma ; just as the course of the moving chariot is 
regulated by its axis, so also is every created being bound by 
Karma”. This principle of the Jnana-kanda of the Vedic 
religion, or perhaps even the idea of the cycle of birth and death, 
as also the Vedic deities, Brahma, Indra, Mahesvara, Is vara, 
Yama etc., and their various spheres, such as, svarga, (heaven) 
patala (antipodes) etc., described in the Brahmin religion, were 

accepted by Buddha; and on that account, such technical 
words of Vedanta and Samkhya philosophy, as ‘ ndma-rupa ’ 
rcarma-vipaka ’,' caddy a \ 'upadana', ‘ prakrti' etc., as also the tra¬ 

ditions about Brahma and other Vedic deities (maintaining 
always the superiority of Buddha) are always to be found with 
some difference or other in Buddhistic literature. But, although 
the doctrines of the Vedic religion, regarding the world of 
Action, that the visible world is perishable and non-permanent, 
and that its activities are going on as a result of Causality’ 
were accepted by Buddha, yet, the doctrine of the Vedic religion 
or of the. Upanisads, that there is some eternal, all-pervasive, 
element like Parabrahman, which is uniform with the Atman] 
and is undefined by Name and Form, and which is the founda¬ 
tion of the perishable universe defined by Name and Form, 
was not accepted by Buddha. This is the crucial difference 
between the two religions. Gautama Buddha has clearly said 
(Sabbasava-sutta. 9-13), that the Atman or the Brahman does 
not exist in reality, but is a mere illusion; and that, therefore, 
no one should waste his time in thinking about the Atman 
and the Non-Atman, or on the meditation of the Brahman. 
That Buddha did not admit any theory about the Atman, is 
patent from the Brahmajala-sutta out of the Digghanikaya. * 

* The Brahmajala sutta has not been translated into English • 
but a summary of it has been given by Prof. Rhys-Davids in the 
Sacred Books of the East Series Vol. XXVI. Intro, pp. xxiiLxxv 
to which the reader is referred. ^ 7 
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In this sutta after mentioning 62 different ideas about the 

Atman, as to whether the Atman and the Brahman are one 

cr two, it is stated that they are all illusory ‘visions’ (dTsti); 

and even in the Milinda-prasna, it_ is clearly stated by Nagasena 

to the Greek Milinda (Minander), that according to Buddhism, 

“the Atman is not something which really exists” (Mi.. 

Pra. 2. 3. 6 and 2. 7. 15). When one accepts the position 

that both the Atman and the Brahman are illusions, and not 

real, the very foundation of religion is really speaking des¬ 

troyed; because, in that case, all that remains is non¬ 

permanent things; and permanent happiness, as also some 

one who can realise that permanent happiness, ceases to exist; 
and it is on this account that Srlmad Samkaracarya has 

condemned that opinion as unacceptable even on logical, 

grounds. But, as we have now to consider only what the 

original Buddhistic religion was, we will not enter into that 

discussion here, but will see how Buddha has further justified 

his own religion. Although Buddha did not accept the existence 

of the Atman, yet, he has fully accepted the two positions that. 

(1) as a result of Causality, the Body which is defined by Name 

and Form (and not the Atman) has to take birth over and over 
again in this perishable world; and that (2) this cycle of 

re-incarnation or worldly life itself, is full of unhappiness, and 

it is necessary to acquire permanent peace or happiness by 

escaping from it. When in this way, the unhappiness of 

worldly life, and the necessity of overcoming such unhappiness 

have been admitted, the Vedic question about the way in which 

that unphappiness can be removed, and how the highest happi¬ 

ness can be reached, still remains; and it becomes necessary to 
give some satisfactory answer to that question. The writers of 

the Upanisads themselves have said that one cannot escape the 

Cycle of Worldly Life (bhava-cakra) by performing sacrificial 

ritual: and Buddha has gone even further than that, and said, 

that all these sacrificial Actions involved destruction of life, 

and were on that account totally prohibited and unacceptable. 

Also, if the Brahman itself is considered to be a stupendous 

‘Illusion’, then the Knowledge of the Brahman also becomes 

an illusory and impossible path for destroying unhappiness. 

Then, in what way can one escape from this unhappy Cycle of. 
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Worldly Life ? The reply of Buddha to this question is that 

a good doctor first determines the root cause of any disease, and 

then removes that cause in order to cure the disease. In the 

same way, in order to cure the disease of worldly unhappiness, 

a wise man must (3) understand what the cause of that unhappi¬ 

ness is, and (4) follow that path by which that cause can be 

totally destroyed. Now, when one considers the question of 

the cause of this unhappiness, one sees that Thirst or Desire 

is the root of all the unhappiness in the world; and that when 

once the Name-d and Form-ed Body has been destroyed, other 

Name-d and Form-ed Bodies come into existence one after the 

other from this seed of Desire, which survives the destruction 

of the Name-d and Form-ed body. And Buddha has come to 

the conclusion that (i) in order to escape the painful cycle of 

birth and death, the path of becoming a Sarhnyasin or a bhiksu 

after having destroyed Desire by control of the organs, by 

meditation,, and by asceticism, becomes the only true path; 

and that (ii) eternal peace and happiness can be reached only 

by this Renunciation based on indifference to worldly life- 

In short, Buddhism does not attach any importance to sacrificial 
ritual etc., nor to the meditation on the Atman and the Non- 

Atman ; but rests on the four visible factors, (i) the fact of the 
existence of worldly unhappiness, (ii) the cause of such unhappi¬ 

ness, (iii) the necessity of controlling or removing it, and 

(iv) the means in the shape of Renunciation, for totally doing 

away with it; or, in Buddhistic terminology, on ‘unhappiness’ 

(duhkha),. origin of unhappiness’ (samudaya), ‘control of un¬ 

happiness (nirodha), and ‘ the path of destroying it ’ (mdrga) • 

and Buddha has called these four fundamental elements of his 

religion, the Sublime Verities’ (drya-satya). Although the 

Buddhistic religion is in this way founded on the visible 

foundation of the four ‘Sublime Verities’, instead of on the 

Upanisadic Knowledge of the Atman, yet, as the Path (the 

fourth Verity) preached by Buddha for acquiring eternal peace 

or happiness, namely, the path of making the Mind desireless 

by destroying Thirst or Desire, is the same as the path mentioned 

in the Upanisads for obtaining Release, it becomes quite 

clear that Desirelessness of the Mind is the ultimate visible 

ideal according to both these religions. But the writers of 
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the Upanisads, who look upon the Brahman as identical 

with the Atman, refer to this Desirelessness of the Mind 

as ‘ atmanistha ’, * hr ah ma-sa mstha ’, * brahma-bhutata ’, or ‘ brahma- 

nirvana’ (Gl. 5. 17-25; Chan. 2. 23. 1), that is to say, the 

merging the Atman into the Brahman, all which words 

are denotative of the Ultimate Root; whereas, Buddha refers 

to that state as merely ‘ nirvana ’, which means ‘ obtaining 

Rest ’, or ‘ the destruction of Desire in the same way as a lamp 

goes out ’, which definition merely denotes some Action. This 

is the difference between the two religions. Because, when you 

say that the Brahman or the Atman is an illusion, the questions 

‘ who acquires the rest ? ’, and,4 in what does he rest ? ’, do not 
any more remain, (c/.- Ratana-sutta, 14, and Yanglsa-sutta 12 

and 13, out of the Sutta-nipata); and Buddha has clearly said, 

that a wise man should not waste time in thinking about 

these moot questions (Sabbasava-sutta 9-13, and Milinda 

Prasna 4. 2.4 and 5). As there is no re-birth after 
this state has been reached, the word 4 death \ which is applied 

to the ordinary phenomenon of one body being destroyed 

and another body being acquired, cannot be applied to 4 nirvana \ 

even according to Buddhism. 4 nirvana ' is the 4 death of death’, 

or, as is stated in the Upanisads, it is 4 the path of overcoming 

death ’, and not merely 4 death ’. When any man has reached 

this state, he does not any more care for his body, just as the 

serpent does not care for the slough which it has thrown away. 

This illustration which has been given in the Brhadaranya- 

kopanisad (4. 4. 7) has been given in each stanza in the Uraga- 

sutta in the Sutta-nipata in describing the true Buddhist 

mendicant (bhiksu). And, as the Atman is always free from sin as 

also from merit (Br. 4.4. 23), he the bhiksu does not suffer from such 

sins as matricide, patricide etc. This principle of the Vedic 

religion (Kausi. 3. 1) has also been adopted just as it is in the 

Dhammapada (Dhamma. 294 and 295, and Milinda-Prasna, 4. 5. 

7). In short, although Buddha did not accept the existence of 

the Brahman and of the Atman, yet, as that very path which has 

been mentioned in the Upanisads as leading to Release, namely, 

the path of making the Mind peaceful, apathetic, and desireless, 

is also the path for the acquisition of Nirvana according to 

Buddhism, the descriptions of the Buddhist monk and of the 
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Vedic Sarhnyasin are exactly similar to each other from the 

point of view of their mental condition. And, therefore, the 

•doctrines regarding the responsibility for sinful or meritorious 

actions, or regarding the escape from the cycle of birth and 

•death, are the same in the Yedic Paths of Renunciation as in 

Buddhism. But, as the Yedic religion was prior in point of time 

to Gautama Buddha, there is not the slightest doubt that these 

ideas were originally from the Vedic religion. 

I have so far pointed out the differences and the similarities 

between the Yedic and the Buddhistic Paths of Renunciation. 

Let us now see what Buddha had to say regarding the state 

of a householder. Although Buddhism is based on four 

visible foundations, namely, the existence of unhappiness in 

worldly life, etc., and does not attach any importance to the 

Philosophy of the Atman and the Non-Atman, yet, it must 

be borne in mind that Buddhism was not fundamentally 

Energistic, like the purely Materialistic religion of modern 

philosophers like Comte, or even like the Glta-religion. It is 

true that Buddha does not accept the philosophical ‘vision’ 
{drsti) of the Knowledge of the Atman described in the 

Upanisads. But, as Buddhism has adopted in toto the doctrine 

enunciated by Yajnavalkya in the Brhadaranyakopanisad (Br. 4. 
4. 6), that it is the highest duty of every man in this world to 

give up worldly life altogether, and to make the Mind desireless 

and free from slavery to the objects of pleasure, that religion 

has fundamentally become a religion of Renunciation purely. 

The sum and substance of the whole advice of Buddha is, 

that it is impossible to acquire the highest happiness, 

or the position of an arhata, if one remains in the state of a 

householder. Still, it is not that Buddhism does not at all deal 

with the state of a householder. Buddhistic treatises have 

given the name ‘upasaka' to those persons who, without becoming 

monks, put faith in BUDDHA, in his RELIGION, and in the 

SOCIETIES of MONKS, and who surrender themselves to these 

three, by reciting the incantation ‘buddham saranam gcicchdmi’, 

‘dharmam saranam gacchami’, ‘sangham saranam. gacchdmi’, i. e„ 

‘‘I surrender myself to Buddha, to his religion, and to the 

religious societies ’. These Upasakas may be taken to be the 

householders of Buddhism; and Buddha himself has in some 
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places preached how these Upasakas should live in the state of 

householders, when he had occasion to give this advice 

(Mahaparinibbana-sutta, 1. 24). Buddha did not accept either 

the Srauta religious sacrifices pertaining to the state of a 

householder, which involved the slaughter of animals, or the 

division of society into the four castes. When these things are 

eliminated, all that remain out of the duties of a householder, 

are the five Mahayajhas of the Smrtis, philanthrophy and other 

charitable duties, and leading a moral life; and in describing 

the state of a householder, these are the only things which are 

referred to in Buddhistic religious treatises. Buddha has said 

that every householder, or Upasaka, must perform the five 

Mahayajhas; and he has also clearly laid down that the Buddhist 

Upasaka must observe such rules of Morality as, Non-Violence 
(ahimsa), Veracity (satyaih), Not-Stealing (asteyam), Sympathy 

towards all created things (sarvabhutanukampa), Self-Identification 

(although he did not accept the existence of the Atman), Purity, 

or mental chastity, and especially, making charitable gifts of 

food, raiment etc. to Buddhist monks or Buddhist monastaries. 

This is technically known in Buddhism as ‘sila (Morality); 

and these rules of Morality have, like the five Mahayajhas, been 

adopted by Buddha from the Dharma-Sutras or the ancient 

Smrti treatises (Manu. 6. 92 and 10. 63) of the Brahmin religion, 

as becomes quite clear when one compares both *. Nay, Buddha 

himself has praised the old Brahmin race with reference to this 

mode of life in the Brahmana-Dhammika-sutta; and some of 
the stanzas from the Manu-Smrti have been adopted word for 

word into the Dhammapada (See Manu 2. 121, and 5. 45; and 

Dhammapada, 109 and 131). But, it is not that Buddhism has 
adopted only the five Mahayajhas and the principles of Morality 

from our Vedic treatises. Buddha had also accepted the opinion 

expressed in some of the earlier Upanisads, that Release is 

never attained according to the Vedic religion by remaining in 

the state of a householder. For instance, while comparing the 

Upasaka with a Bhiksu in the Dhammika-sutta in the 

Suttanipata, Buddha has clearly stated that a householder may 

by living a pure life, at most reach the sphere of the 

self-illumined’ (svayamprakasa) gods; but that in order to escape 

* See Dr. Kern's Manual of Buddhism (Grundriss, III. 8) p. 68. 
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the cycle of births and deaths, he must give up his wife and 

children, and ultimately take up the life of a monk. (See 

Dhammika-sutta, 17. 29; and Br. 4. 4. 6; Ma. Bha. Yana. 2. 63). 

There is a statement in the Tevijjasutta that in arguing with 

ritualising Vedic Brahmins, Buddha used to adopt the following 

argument in order to justify his advocacy of Renunciation, 

namely, “if your Brahman does not have any wife or children 

or any mental emotions, how will you reach that Brahman 

by remaining with your wife and children and performing 

ritualistic sacrifices (Te. Su. 1. 35; 3.5); and it is well 

known that Buddha himself acquired the state of Release 

after having given up his wife and son in the bloom of youth, 

and lived the life of a monk for six years. The same is the 

teaching of the Jain saint Mahavira, who lived at the same 

time as Buddha, but who entombed himself (became samadhistha) 

before Buddha. But the important difference between these 

two religions is that Mahavira did not deny the existence 

of the Atman like Buddha, and that Jain monks followed—and 

even to this day follow—the rules of abandoning clothes and 

other worldly pleasures, and the creed of Non-Violence (ahimsd), 

even more rigorously than Buddhist monks. Buddha himself 

used to eat the flesh known as ‘ pavatta' (in Sanskrit, pravrtta), 

i. e., ‘ flesh which is already there ’, of animals which had not 

been killed for eating, except the flesh of elephants, lions, and 

some other animals; and he had also permitted Buddhist monks 

to eat ‘ pavatta' flesh and fish; and according to Buddhism, going 

about naked without clothes, is a crime (Mahavagga. 6. 31. 14; 

and 8. 28. 1). In short, although the definite advice of Buddha to 

his disciples was that one should become a monk, denying 

the existence of the Atman, yet, he was not in favour of severe 

religious austerities entailing bodily pain (Mahavagga. 5. 1. 16, 

and Gi. 6. 16); and the normal arrangement in the monasteries 

(vihdra) built for the residence of Buddhist monks was such, 

that they could perform the Yogic practices of prdndydma etc., 

without suffering bodily pain. Nevertheless, as it is a fixed 

principle of Buddhism that the state of a householder must be 

given up in order to acquire the bliss of Nirvana, or the state 

of an arliata (Perfect), that mode of life does not contravene 

the statement that Buddhism supports Renunciation (samnydsa) 
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Although Buddha was firmly of opinion that the Knowledge 

of the Brahman, or the meditation on the Atman and the 

Non-Atman, was a great net of confusion, yet, he had accepted 

the Upanisadic procedure of making the Mind ‘ free from the 

slavery to objects of pleasure’ (nirvisaya) by cultivating 

indifference towards worldly life, which (procedure) pertained 

to the Path of Renunciation, in order to achieve the visible 

object of escaping from the painful cycle of birth and death,, 

and obtaining perpetual Peace (santi); and when it has once 

been proved that Buddhism accepts all the Vedic moral precepts 
relating to the state of a householder, with only slight modi¬ 

fications here and there, except those relating to the division 

of society into four castes and to the slaughter of animals for 

ritualistic sacrifice into the fire, there is no wonder that the 

descriptions of Vedic Samnyasins given in the Upanisads or in 

the Manu-Smrti etc., and the descriptions of Buddhist monks 

or of an arhata, or such rules of Morality as Non-Violence 

etc., should be the same—nay, sometimes word for word the 

same—in both the religions. All these things are originally 

from the Vedic religion; but, these are not the only things which 

have been taken by Buddhists from the Vedic religion. 

Buddhistic Jataka-treatises like the Dasaratha-Jataka, are 

in the same way only transformations of ancient Vedic stories 

from the Puranas, which have been made consistent with 

Buddhism. Not only Buddhists, but even Jains, have in this 

way transformed Vedic stories in their Abhinava-Purana; and. 

the Mahomedan religion, which came into existence after the 

death of Christ, has similarly perverted one story from the life 

of Christ, as has been stated by Prof. Sale *; and it has been 

established by recent researches, that Jews in the same way 

transformed the religious stories of the ancient Chaldeans, for 

describing the creation of the Universe, the Deluge, or the 

Arc of Noah, in their Old Testament. If we see that the 

Buddhistic religious treatises have thus adopted—and that too, 

sometimes absolutely literally—the descriptions, stories, or 

ideas to be found in the Upanisads, the ancient Dharma-Sutras, 

* See Sale’s Koran i( To the Reader ”, (Preface), p. X; and 

the Preliminary Discourse, Sec. IV, p. 58, (Ohandos Classics 
Edition), 

25—26 
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or in the Manu-Smrti, then, one can naturally draw the 

inference that the stanzas 1 enmity is increased by victory , 

and ‘ enmity does not destroy enmity , from the Udyogaparva 

.(Ma. Bha. Udyo. 71. '59 and 63), or the stanza, ‘the anger of 

another should be conquered by peacefulness fiom the 

Viduraniti (Ma. Bha. Udyo. 38. 63), or the statement of Janaka 

that, “ if you annoint one of my hands with sandalwood-paste 

and cut off the other hand, it will be all the same to me (Ma. 

Bha. San. 320. 36), as also the several other stanzas from the 

Mahabharata, which are seen to be word for word the same in 

Buddhistic treatises (Dhammapada 5 and 223, and Milinda-Prasna 

7. 3. 5), must have been originally in the Mahabharata, from where 

they were adopted by Buddhists. But, though one can, without 

fear of contradiction, say that the stanzas or ideas from the 

Vedic Upanisads, Brahma-Sutras, or the Manu-Smrti, which 

one comes across in the Buddhistic treatises, were copied by 

them from those Vedic treatises, since those treatises were 

undoubtedly more ancient than Buddha, one cannot say the 

same thing about the Mahabharata. As the Mahabharata 

contains a reference to Buddhistic Dagobas, it is quite clear 
that the last edition of that work must have been made after 

the date of Buddha; but one cannot merely on the ground of 

similarity of stanzas, draw the conclusion that the present 
Mahabharata must have been prior in point of time to the 

Buddhistic treatises; and as the Gita is a part of the Maha¬ 
bharata, the same argument may be applied to the Gita. 

Besides, as has been stated above, the Gita contains a reference 

to the Brahma-Sutras and the Brahma-Sutras contain a 

refutation of Buddhistic opinions. Therefore, we will now 

consider whether or not we can find some other evidence 

in Buddhistic treatises, in addition to the similarity 

between the descriptions of the Sthitaprajna etc., in the Gita 

and the Buddhistic treatises, which will remove such a doubt, 

and establish beyond question the fact that the Gita was 

earlier in point of time than the Buddhistic treatises. 
I have stated above that the original form of Buddhism 

totally denied the existence of the Atman, and was in favour of 

Renunciation; but it did not retain this its form for long. 

Not only did several sub-sects come into existence after the 
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death of Buddha, as a result of differences of opinion about 

the rules of conduct to be followed by monks, but such 

differences of opinion came into existence also as regards the 

philosophy of Buddhism. And now-a-days there are even 

people, who assert that Buddha, by saying that there was no 

Atman, intended only to say that, “ instead of wasting your 

time in dry discussions about the Knowledge of the 

unimaginable Atman, make the Mind desireless by practising 

indifference to worldly life; let there be an Atman, or no 

Atman; concentration of the Mind is of primary importance, 
and you must first make an effort to acquire that concentra¬ 

tion And these critics say that Buddha did not intend to 
deny the existence of the Brahman or of the Atman, because, 

in the Tevijja-Sutta, Buddha himself has described the state of 

4 brahrna-sahavyataya and in the Sela-sutta and the Theragatha, 

he has described his own state by saying: “I am Brahmabhuta” 

{Sela. Su. 14; Ther. Ga. 831). But, whatever the original 

intention of Buddha may have been, yet, there is no doubt 

that various philosophical opinions, arguments, or doctrinal 

sects, saying “neither the Atman nor the Brahman, nor 

any other Eternal Substance is the fundament of the universe ; 

all that we see is transient and non-existent ”, or, “whatever 

•can be seen is only Knowledge”, came into existence later 

on out of his doctrines (Ve. Su. Sarh. Bha. 2. 2. 18-26). This 

atheistic or un-Atmic Buddhistic doctrine is also known 

as ‘ ksanikavada' (Theory of Transience), ‘ sunyavada ’ (Theory 
<of Non-Existence), or ‘vijnana-vdda' (Theory of Know¬ 

ledge). But it is not necessary for us to deal with all these 

various sects here. We have to deal with the historical 

aspect of the matter; and I shall, therefore, mention 

here only as much as is necessary for solving that historical 

question, namely, the history of only the Mahay ana sect. 

As the existence of the Atman or the Brahman (and necessarily 

also of the Paramatman, or the Paramesvara), had been denied or 

considered of minor importance in the religion originally 

preached by Buddha, it was hardly possible that he could have 

personally preached in his lifetime the path of reaching the 

Paramesvara by means of Devotion; and so long as his 

imposing figure and his course of life were before the eyes of 
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the people, there was no necessity for that religious path. But the 

path of devotion gradually came into favour with ordinary people, 

and it became necessary to show them some easier and more 
practical course than the atheistic renunciatory path of giving up 

worldly life, becoming a monk, and ( without knowing in what 

to become annihilated) attaining Annihilation (nirvana), where 

one was. Nay, it is even possible that the ordinary devotees of 

Buddha, followed the Yedic Path of Devotion, which was then 

in vogue, and started the worship of Buddha of their own accord. 

Therefore, shortly after the Annihilation (nirvana) of Buddha, 

some Buddhist philosophers gave to Buddha himself the form of 

a “ self-created (svayambhu), and eternal (anddyanta), Highest 

Spirit (jmrusottama)”; and preached that attaining ‘Annihilation ’ 

(nirvana) was only his pastime, and that “ the true Buddha can 

never be destroyed and is always eternal ”. And it also came 

to be preached in Buddhistic treatises, that as “ the true Buddha 

is the father of the world and the people are his children ”, he is 

“ equable towards everybody, and loves none and hates none”; 
and that, “ when the state of religion gets disrupted, he takes 

incarnations from time to time, for ‘ propagating religion ’ in 

the shape of Buddha” ; and that “by worshipping this devatideva 

(god of gods) Buddha, by worshipping his religious books, and by 

preaching before his Dagoba ”, nay, “ by devoutly offering to 

him a few lotus-buds or even a single flower ”, man attains the 

highest of states (See Saddharma-Pundarlka 2. 77-98; 5. 22; 

15. 5-22 ; and Milinda-Prasna 3. 7. 7). * It is even stated in the 

Milinda-Prasna that “ although the whole of the life of a man 

may have been spent in evil actions, yet, if he surrenders 

himself to Buddha at the moment of death, he will without 

doubt reach heaven ” (Mi. Pra. 3. 7. 2); and it is stated in detail 

in the second and third chapters of the Saddharma-Pundarlka, 

that “ as the spiritual status, inherent nature, and spiritual 

knowledge of all persons is not the same, Buddha, out of 

kindness and by his skill (upayakausalya), created this path 

(yana) of Devotion, in addition to the Renunciatory un-Atmic 

* The work Saddharma-PuncLanka has been translated in 

Volume XXI of the Sacred Books of the East Series. This book is 

originally in the Sanskrit language ; and the original Sanskrit text 

has also now been published. 
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path It was not possible at any time to entirely discard the 

doctrine preached by Buddha himself that one must take up the 

state of a monk in order to reach ‘ Annihilation ’ (nirvana); 

because, doing so would have amounted to cutting at the very 

foundation of the original preaching of Buddha. But there was 

no objection to saying that it was the duty of Buddhist monks 

to perform philanthrophical and charitable acts like the 

propagation of religion with a desireless (nirissUa) frame of 

mind, instead of living alone and in dejection in the forest 

like a ‘ rhinoceros ’, though they might be monks. * This 

opinion has been advocated in the Saddharma-Pundarlka and 

other treatises of the Mahayana sect, and Nagasena has told 

Milinda (Mi. Pra. 6. 2. 4), that, “ it is not impossible to attain 

Annihilation (nirvana) tby remaining in the state of a house¬ 

holder, and that many such cases are to be seen Anybody 

will easily realise that these ideas are not from the original 

un-Atmic and renunciatory Buddhistic religion, and that they 

cannot be supported on the basis of the Theory of Non-Existence 

(sunya-vada), or the Theory of Knowledge (vijnana-vada); and 

many Buddhists at first thought that these ideas were 

inconsistent with the original preaching of Buddha. But 

this new opinion naturally became more and more popular 

later on, and the Path followed by those who adhered 

to the original preaching of Buddha acquired the name 

of ‘ Hlnayana ’ (inferior path), and the new path came 

to be known as ‘ Mahayana ’ ( superior path ) t. The 

* The refrain (dhruva-pada) of the 41 stanzas of the 

Khaggavisana-sutta out of the Sutta-nipata is eko care khaggavisdna 

kappo ”, 1 khaggavisdna ’ means ‘ rhinoceros and the refrain means 

that the Buddhist monk should live alone in the woods like a 

rhinoceros. 
f In describing the difference between the Hicayana and the 

Mahayana sects, Dr. Kern says as follows:—“ Not the Arhat, 

who has shaken off all human feeling, but the generous, self- 

sacrificing, active Bodhisattva is the ideal of the Mahayanists, and 

this attractive side of the creed has, more perhaps than anything 

else, contributed to their wide conquests, whereas Southern 

Buddhism has not been able to make converts, aspect where the s6il 

has been prepared by Hinduism and Mahayanism ”—Manual of 
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Buddhistic religion now in vogue in China, Japan, Tibet etc.,, 

is of the Mahayana sect; and the societies of monks belonging 

to the Mahayana sect were principally responsible for the 

vigorous expansion of Buddhism after the Annihilation 

(nirvana) of Buddha. Dr. Kern has come to the conclusion that 

this reform in Buddhism must have taken place about 300 years 

before the Salivahana Saka, * because, there was a big conference 

of Buddhist monks in the reign of the Saka king Kaniska. 

We find statements in Buddhistic works that monks of the 

Mahayana sect were present at that conference ; and the Chinese 

translation of the most important su^m-book of this Mahayana 

sect called Amitayu-sutta, made in about 148 A. D., is now 

available. But in my opinion, this date must be taken still 

further back ; because, the stone inscriptions made by Asoka 

about 230 B. C. do not contain any reference to the atheistic 

Buddhistic religion, but to the humanitarian and Activistic 

Buddhistic religion. It is, therefore, clear that the Mahayana 

doctrine of Buddhism had begun to acquire the Activistic form 

before that date. The Buddhist monk Nagarjuna was the 

principal protagonist and not the originator of this sect. 

As it was not possible that the original atheistic Buddhistic 

religion, which denied the existence of the Brahman and the 

Atman, and accepted only the Renunciatory path of the 

Upanisads which (path) aimed at freeing the mind from the 

slavery to objects of pleasure, should gradually and naturally 

Indian Buddhism, p. 69. ‘ Southern Buddhism ’ means Hinayana ; 

the Philosophy of Devotion has found a place in the Mahayana 

creed. l( Mahayanism lays great stress on devotion, in this respect 

as in many others, harmonising with the current of feeling iu 

India which led to the growing importance of Bhakti” (Ibid. p. 124). 

45 See Dr. Kern’s Manual of Indian Buddhism pp. 6, 69 and 119. 

Milinda (the Greek king named Minander) ruled in the country 

called Bactria, in the north-west of India about 140 or 150 B. C. • 

and it is stated in the Milinda-PraSna that Nagasena then con¬ 

verted him to Buddhism. As this work of proselytising, was 

carried on only by the Buddhists belonging to the Mahayana path, 

it is quite clear that the Mahayana path was in existence at that 

time. 



VI - THE GITA AND BUDDHISTIC LITERATURE 817 

give rise to the Activistic path of Devotion, it is quite clear that 

there must have been some other contemporary cause outside 

the Buddhist religion which was responsible for giving to the 

Buddhist religion this Activistic devotional form, which it 

acquired soon after the death of Buddha; and when one considers 

what that cause must have been, one cannot but think of the 

Bhagavadglta. Because, out of the other religions which were 

then in force in India, the Jain and the Upanisadic religions 

were wdiolly renunciatory ; and although the Pasupata or Saiva 

or other sects of the Yedic religion advocated Devotion, yet, as 

has been clearly shown by me in the eleventh chapter of the 

Glta-Rahasya, Activism has not been harmonised with Devo¬ 

tion, anywhere except in the Bhagavadglta. In the Gita, the 

Blessed Lord has called Himself ‘ the Most excellent Spirit’ 

{purusottama); and there are such statements in the Gita as “I am 

the Purusottama, Who is the ‘ father ’ and ‘ grand-father 

(9. 17) of all” ; or, “I am ‘ equable ’ towards all, for, to Me none 

is dear, nor inimical” (9. 29); or, “though I am unborn and 

inexhaustible, yet, I have to take incarnations from time to time 

for the protection of the religion ” (4. 6-8); or, “ however sinful 

a man may be, he becomes a saint by beginning to worship Me ” 

(9. 30); or, “if any flower, leaf, or even a little water, is 

offered to me with Devotion, I accept it with pleasure” 

(9. 26); or, “Devotion is a very easy path for persons, 

who have not acquired Knowledge ” etc.; and the doctrine 

that the Brahman-devoted (brahmanistha) must accept the 

Path of Activism has not been expounded in detail any¬ 

where except in the Gita. Therefore, one is forced to draw the 

conclusion that, just as the purely renunciatory path of the 

Destruction of Desire has been taken into the original Buddhistic 

religion from the Upanisads, so also has the principle of 

Activistic Devotion been adopted into the Mahayana sect from 

the Bhagavadglta. But, this fact does not rest only in inference ; 

for, it is clearly stated in the book written by the Buddhist 

Taranatha in the Tibetan language, which deals with the 

history of the Buddhistic religion, that “ Rahulabhadra, the 

preceptor of Nagarjuna, was a Brahmin converted to Buddhism; 

and the Jnanin Sri Krsna and Ganesa were responsible for this 

Rahulabhadra getting these ideas (of the Mahayana sect)” ; and 
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there is a similar statement in another Tibetan book.* It is 

true. that this book of Taranatha is not very ancient; 

but, I need not say that the statements in it have 

not been made without the authority of ancient works; 

because, it is not likely that any Buddhist writer will, 

without any reason, make a reference in this way to saints 

from another religion in explaining the principles of 

his own religion. Therefore, the fact that a Buddhist writer 

has himself, clearly and by name, referred to Sri Krsna, 

is a matter of very great importance; because, as there is 

no other book in Yedic religion dealing with the path 

of Activistic Devotion except the Bhagavadglta written by 

Sri Krsna, this reference clearly shows that not only the 

Bhagavata religion but also the Bhagavadglta written by Sri 

Krsna for expounding the Bhagavata religion, were already 

is existence before the Mahayana sect; and Dr. Kern is of the 

same opinion. When it is proved that the Gita existed before 

the date of the Mahayana sect, one can immediately draw the 

inference that the Mahabharata must also have then been in 

existence. It is true that it is stated in Buddhistic treatises 

that the doctrines expounded by Buddha were collected together 

immediately after his death. But from that it does not follow 

that the very ancient Buddhistic treatises which are now 

available had also been written at that date. The Mahaparini- 

bbana-sutta is considered to be a very ancient treatise out of 

the now available Buddhistic treatises. But Prof. Rhys-Davids 

has shown that this book could not have been written for at 

least a 100 years after the death of Buddha, having regard to 

# See Dr. Kern’s Manual of Indian Buddhism p. 122 “ He 

(Nagarjuna) was a pupil of the Brahmana Rahulabhadra, who 

himself was a Mahayanist. This Brahmana was much indebted to 

the sage Krishna and still more to Ganesha. This quasi-historical 

notice, reduced to its less allegorical expression, means that 

Mahayanism is much indebted to the Bhagavadgita, and more 

even to Shaivism It would seem that Dr. Kern understands the 

word 'ganesa’ as indicating Saivism. Dr. Kern has translated 

the bqok Saddharma-Pupdarika in the Sacred Books of the East 

Series; and this opinion has been advocated by him in the 

Introduction to that book (S. B. E. Yol. XXI. Intro, pp. xxv-xxviii). 
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the reference made in it to the city of Pataliputra; and it is 

stated in the Vinayapitaka, at the end of the Cullavagga, that 

there had been a second conference of Buddhistic monks a 100 

years after the death of Buddha. From this it follows, that 

the Vinayapitaka and other Buddhistic Pali works found in 

Ceylon, had been written after the date of this conference. * It 

is stated by Buddhist writers themselves that these works were 

taken there by Mahendra, the son of Asoka, when he started the 

preaching of the Buddhistic religion in the Simhaladvlpa 

(Ceylon) about 241 B. C.: and that they must first have 

appeared in book-form about 100 to 150 years after that date. 

It was usual in those times to learn these books by heart, and 

therefore, even if one assumes that there was no change in 

them on that account after the date of Mahendra, yet, one 

cannot say that nothing was added to these treatises from the 

then available Vedic treatises when they were first prepared, 

after the death of Buddha, or after that, upto the date of 

Mahendra or Asoka. Therefore, as it is proved by other 

evidence also, that the Mahabharata was certainly in existence 

at any rate before King Alexander, that is to say, 325 B. C.» 

though it may have been written after the date of Buddha, it 

is not impossible to find some stanzas from the Mahabharata 

in the books taken into Ceylon by Mahendra, as other stanzas 

are found taken into them from the Manu-Smrti. It is seen, 

in short, that seeing that the Buddhistic religion was being 

propagated after the death of Buddha, ancient Vedic Gathas 

and traditions came to be collected together in the Mahabharata; 

that the stanzas from that work which appear in Buddhistic 

treatises have been taken by the Buddhist writers from the 

Mahabharata; and that the writer of the Mahabharata did not 

take those stanzas from Buddhistic works. But even if one 

assumes for the sake of argument that (a) these stanzas were 

not taken by the Buddhist writers from the Mahabharata, 

but were taken from some other Vedic treatises, which were 

the basis of the Mahabharata, but which are not now to be 

found, and that, (6) on that account, the date of the Mahabharata 

cannot be fixed from this similarity of stanzas, yet, the following 

four facts, namely, (1) principles of Activism and Devotion 

* See S. B. E. Vol. XI. Intro, pp, xv-xx, and p. 58. 
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cannot gradually and naturally be evolved from the un-Atmic andi 

renunciatory original Buddhistic religion, (2) the specific reference 

by name to Sri Krsna made by Buddhist writers themselves 

in connection with the origin of the Mahayana sect, (3) the 

similarity in meaning and terminology between the Activistic 

and Devotional doctrines in the Gita and the doctrines of the 

Mahayana sect, and (4) the absence of Activistic devotional 

principles in the other Jain or Vedic schools of thought, which 

were then in existence, prove beyond the slightest doubt 

that (i) the Bhagavata religion was in vogue before the growth 

of the -Mahayana sect of Buddhism; that, (ii) the Bhagavadgita 

had then become an accepted work on all hands; that, (iii) the 

Mahayana sect has been formed on the authority of this Gita;, 

and that (iv) the doctrines enunciated by Sri Krsna in the Gita 

were not borrowed by Him from Buddhism. The date of the 

present Gita which has been fixed by me by reference to the other 

pieces of evidence mentioned above is fully consistent with this. 

PART VII—'THE GITA AND THE CHRISTIAN BIBLE. 

When it has in this way been definitely established, as 

mentioned above, that the devotional Bhagavata religion came 

into existence in India about 1400 years before Christ, and that 

the Gita written by Sri Krsna was, according to the opinion 

of Buddhist writers themselves, responsible for Activistic 

Devotional doctrines entering the original renunciatory 

Buddhistic religion promulgated before the date of Christ, the 

the argument advanced in certain Christian Missionary treatises, 

that, because many of the doctrines of the Gita are to be found 

in the Christian Bible, that is, in the New Testament, these 

doctrines must have been taken into the Gita from the Christian 

religion, and especially the statements made by Dr. Laurincer 

in his German translation of the Gita, published in 1869, will 

necessarily be seen to be absolutely false. Dr, Laurincer has 

shown at the end of his book (that is, of his German translation 

of the Gita) more than a hundred cases of similarity of words 

between the Bhagavadgita and the Bible, and principally the 

New Testament. For instance, the sentence “ At that day, ye 

shall know that I am in my Father, and ye in me, and I in 

you’’(John. 14, 20), is not only similar in meaning but also 

almost word for word the same as the following sentences from 
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the Gita, namely, “yenabhutany asesena draksyasy at many atho- 

mayi” (i. e.. “by this Knowledge, you will realise that all beings 

are in you, and also in Me ”—Trans.), (Gl. 4. 35), and “yo mam 

pasyati sarvatra sarvarn ca mayi pasyati”, (i. e., “he who sees that 

I, the Paramesvara Paramatman am everywhere, and sees all 

beings in Me ”—Trans.). Similarly, the sentence “he that loveth 

me, shall be loved of my Father and will love him” (John 14. 21) 

is in every way similar to the sentence “ priyo hi jndnino 

'tyartham aham sa ca mama priyah” (i. e., “ I am much beloved of 

the Jnanin, and I too love (much) the Jnanin”—Trans.), (Gl. 7. 87). 

From this and many other similar sentences, Dr. Laurincer has 

drawn the conclusion that the writer of the Gita knew about 

the Bible; and he has said that the Gita must have been written 

about 500 years after the Bible. An English translation of 

this portion of the work of Dr. Laurincer had been published in 

Vol. II. of the Indian Antiquary, and the late Mr. Telang has, 

in the introduction to his versified translation of the Bhagavad- 

gita, fully refuted that argument *. Dr. Laurincer is not 

looked upon as a Western Sanskritist, and his knowledge and 

pride of the Christian religion was more than his knowledge of 

the Gita. Therefore, his opinions have not been accepted not 

only by the late Mr. Telang, but also by important Western 

Sanskritists like Max Muller and others. That all the state¬ 

ments made by him, showing hundreds of similarities of ideas 

and words between the Gita and the Bible, would turn round on 

him like ghosts, when once it was proved that the Gita was 

earlier than Christ, had possibly never entered the head of poor 

Laurincer ! But the saying that, things which one does not 

see even in one’s dreams, sometimes actually happen, is true ; 

and, really speaking, it is not even necessary now to give any 

reply to the arguments of Dr. Laurincer. Yet, as these false 

opinions of Dr. Laurincer are seen being repeated in authorita¬ 

tive English works, it is necessary to mention here in short 

what has now been found, after modern researches in this 

matter. It must first be borne in mind that from the mere fact 

* See Bhagavadgiia translated into English blank verse, with 

notes etc. by K. T. Telang 1875 (Bombay). This book is different 

from the translation in the Sacred Books of the East Series by the 

same author. 
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that there are similar doctrines in two different books, one cannot 

definitely determine which' book was written first and which 

afterwards. Because, there arise the two possibilities that 

.(1) the ideas in the first book may have been taken from the 

second book, or (2) the ideas.; in the second book may have been 

taken from the first book. Therefore, after one has first 

independently determined the dates of two books, one has to 

subsequently decide who has taken from whom. Besides, as it 

is not impossible that similar thoughts should strike two writers 

in two different countries independently of each other, whether 

■at the same time or at different times, one has, in considering 

the similarity between the two books also to consider whether 

or not that similarity could have arisen in an independent way; 

and whether or not there was any mutual intercourse between 

the two countries in which these two books were written, and, on 

that account, a chance of these ideas having gone from one 

country to the other. When once the matter has been considered 

from all points of view, it is not only impossible that anything 

should have been taken info the Gita from the Bible, but on the 

other hand, it will be seen to be perfectly possible that such of 

the doctrines enunciated in the Christian Bible as are similar 

to those in the Gita, must have been taken into the Bible from 

Buddhism—that is, ultimately from the Gita, or from the Yedic 

religion—by Christ or by His disciples; and some Western 

scholars have now begun even to openly say so. When in this 

way, orthodox Christians saw that the scales were turned 

against them, it is no wonder that they were greatly surprised 

about the matter, and felt inclined to flatly deny this fact. 

But all that I have to say to such persons is that, as this 

^question is not religious, but historical, the only logical and 

honest thing which every one—and especially those who have 

themselves raised the question of the similarity of ideas—can 

do, is to joyfully and impartially accept all the inferences which 

can be drawn according to ordinary historical methods from the 

material which has now7 become available to us. 

The New Testament has been written as an improvement 

on the Jewish religion propounded in the Jewish Bible, that is 

to say, in the Old Testament of the Bible. God is known in 

the Jewish language as ‘ Iloha ’ (Ilaha, in Arabic); but accord- 
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ing to the rules made by Moses, the principal deity of worship in 

the Jewish religion has been given the special name of ‘Jehovah’. 

Western scholars themselves have now proved that the word 

‘Jehovah’ is not an original Jewish word, but has come from 

the Chaldean word ‘yavhe' (in Sanskrit, yavha). Jews are not 

idolators. The principal observance of their religion consists in 

pleasing the Jehovah by sacrificing animals or other things into- 

the fire, and following the code of religion and morality 

laid down by God, and thereby obtaining the happiness 

of themselves and of their community in this world. To 

mention the matter in short, the Jewish religion is Activistic 

and ritualistic like the Yedic Karma-kanda. Christ has, on 

the other hand, preached in numerous places that, “I will have 

mercy, and not sacrifice ” (Matthew 9. 13); “Ye cannot serve 

God and Mammon” (Matthew 6. 24); “If thou wilt be perfect, 

go and sell that thou hast.and come and follow me” 

(Matthew 19. 21); and when He sent His disciples to different 

countries for propagating His religion, He told them: “ Provide 

neither gold, nor silver, nor brass in your purses, nor scrip for 

your journey, neither two coats, neither shoes, nor yet staves” 

etc., (Matthew 10. 9-13), and asked them to follow other similar 
rules of Renunciation. It is true that the modern Christian 

countries have coolly shelved this preaching of Christ. But, 

just as the cult of Samkaracarya does not become a cult of 

royal pleasure, because, the present Samkaracarya owns 

elephants and horses, so also dhn we not, on account of this 

behaviour of the Western Christian countries, say that the 

original Christian religion supported Activism. Just as, 

though the original Yedic religion was based on ritualistic 

performances (Karma-kanda), the Path of Knowledge (Jnana- 

kanda) later on sprang out of it, so also are the Jewish and the 

Christian religions mutually inter-related. But, the Christian 

religion did not gradually come out of the Jewish religion, 

as the Jnana-kanda, and later on, the Devotional Bhagavata 

religion, came out of the original ritualistic Karma-kanda in 

hundreds of years. History tells us that a sect of ascetics 

called ESI or ESIN suddenly came from somewhere into 

the Jewish countries about 200 years at most before Christ. 

Although these Esis belonged to the Jewish religion, yet, 
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they had given up sacrifical ritual, and used to spend their 

lives in a peaceful place in contemplation of the Almighty, 

and they used at most to take part in harmless occupations 

like agriculture etc. for maintaining themselves. The most 

prominent principles of this sect were to remain celibates, to 

eschew meat and liquor, not to kill animals, not to take oaths, 

and to live together socially in monasteries; and, if any one of 

them acquired any property, to look upon that property as the 

common property of the society; and if any one had a desire 

to enter their sect, it was necessary for him to serve as an 

apprentice for at least three years, and after that to consent 
to observe certain rules. Their monastery was at Endgi on the 

western coast of the Dead Sea, and they used to live there 

peacefully and as ascetics. The respectful references made by 

Christ Himself and His disciples in the New Testament to the 

opinions of the Esi sect (Matthew 5. 34 ; 19. 12 ; James 5. 12 ; 

The Acts 4. 32-35), clearly show that Jesus Christ was a follower 

of this sect, and He has to a great extent furthered the 

renunciatory religion of this sect. But though the renuncia¬ 

tory devotional path of Christ is in this way traced to the Esi 

sect, still it is necessary to give some satisfactory explanation 
from the historical point of view, as to how the renunciatory 

Esi path suddenly came into existence out of the original 

Activistic Jewish religion. Some answer this question by 

saying that Christ did not belong to the Esi sect. But though 

this statement is taken as correct, one cannot in that way 

escape the questions, (i) what was the origin of the renunciatory 

religion preached in the New Testament of the Bible, and 

(ii) how such a religion suddenly entered the Activistic Jewish 

religion; for, the only difference is, that instead of having to 

explain the origin of the Esi sect, one has to answer these 

two questions ; because, nothing comes into existence anywhere 

suddenly. It grows gradually, and the growth starts from a 

much earlier period; and it is a well-established rule of 

Sociology, that where such a growth is not noticed, the matter is 

usually found to have been adopted from a foreign country or 

from a foreign people. It is not that the former Christian 

writers had not realised this difficulty ; but before Europeans had 

come to know about Buddhism, that is to say, upto the 18th cen- 
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tury of the Christian era, Christian research scholars were of the 

opinion that the renunciatory doctrines of the Esi sect must 

have entered the Activistic Jewish religion, as a result of the 

philosophy of the Greeks, and especially of Pythagoras, after 

an intimate relationship had been established between the Greeks 

and the Jews. Recent researches prove this inference to be false. 

Yet, this shows that the idea, that it was not naturally possible 

for the Esi or Christian renunciatory religion to have come 

out of the ritualistic Jewish religion, and that there must have 

been some reason for it which was outside the Jewish religion, 

is not a new idea; and that this idea had been accepted as 

•correct by Christian scholars before the 18th century. 

Colebrooke has said that there is a great deal of similarity 

between the philosophy of Pythagoras and that of Buddhism * ; 

and therefore, if the above theory is accepted, the parentage of 

the Esi sect naturally comes to be traced to India; but it is also 

not now necessary to mince matters about this question. It will 

be seen by a comparison of the Buddhistic religious works with 

ithe New Testament of the Bible that the similarity between 

not only the Esi religion but also the life of Christ and the 

preachings of Christ on the one hand and the Buddhism on the 

other hand, is a hundred times greater than the similarity 

between the Esi or the Christian religion and Pythagorian 

philosophers. Just as the Devil tried to tempt Christ, and just 

as Christ fasted for forty days when He acquired the state of 

a Siddha (perfect man), so also did Mara tempt Buddha, and 

Buddha on that occasion fasted for forty-nine days (seven weeks) 

as has been stated in the biography of Buddha. In the same 

way, performing by the force of Faith alone such things as 

walking on water, making one’s face or body suddenly appear 

brilliant like the Sun, or redeeming even thieves or prostitutes, 

who had surrendered themselves, are similar in the case of 

Buddha and of Christ; and the principal moral precepts of 

Christ, such as, “Love thy neighbour”, or “ Love thy enemies” 

etc. will sometimes be found to have been given word for word, 

before the date of Christ, in the Buddhistic religion. The 

philosophy of Devotion did not originally form part of 

Buddhism. But, as has been stated above, that principle had 

* See Colebrooke's Miscellaneous Eswys, Vol. I. pp. 399, 400. 
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been adopted by the Mahayana Buddhist sect at least 200 

to 300 years before Christ, from the Bhagavadglta. But 

Mr. Arthur Lilly has authoritatively shown in his books that 

this similarity does not exist only as regards these things, 

but that there are hundreds of other small and big incidents, 

in which there is a similar similarity between the Christian 

and the Buddhist religions. Nay, the symbol of the Cross, 

which has become sacred to Christians on account of the fact 
that Christ was crucified on a Cross, had also become a holy 

symbol in the Vedic and Buddhistic religions in the shape 

of a ‘svastika', hundreds of years before Christ; and modern 

research scholars have proved that not only in Egypt and other 

countries in the ancient continents of the earth, but even in 

Peru and Mexico in America, the svastika was looked upon as 

an auspicious sign many centuries before Columbus*. From 

this one has to draw the conclusion, that the svastika sign, 

which had become a matter of regard and reverence long 

before the date of Christ, was made use of in one particular 

way by the devotees of Christ. There is also a great deal 

of similarity between the Buddhist monks and the old Christian 

missionaries (specially the earliest preachers) so far as their 

dress and religious observances are concerned. For instance, 

the ceremony of initiation after a bath, that is to say ‘ baptism \ 

was in vogue long before the date of Christ; and it has now 

been proved that Buddhist monks had wholly adopted the 

procedure of sending religious preachers to different countries 

and thus propagating their religion, long before the date of 

Christian missionaries. 

It is quite natural for'a thinking person to ask himself why 

there should be such a strange and comprehensive similarity 

between the lives and the moral preachings of Buddha and Christ, 

and also between the religious observances of both these religions!^ 

* See The Secret of the Pacific by O. Reginald Enoch, 1912, 

pp. 248-252. 

f Mr. Arthur Lily has written a separate book on this subject 

called Buddhism in Christendom ; and he has also briefly expressed 

his opinion in the last four chapters of his book, Buddha and 

Buddhism. The exposition made by me in this part of the Appendix 

has been made principally on the authority of this book. The 
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When this similarity first came to the notice of Western 

scholars by the study of Buddhistic treatises, some Christian 

scholars began to say that Buddhists must have adopted these 

principles from the Asiatic Christian sect known as the 

‘ Nestorian ’ sect. But such a thing is absolutely impossible ; 

because, the founder of the Nestorian sect himself came into 

existence about 425 years aft9r Christ, whereas Buddha was 

born about 500 years before Christ, that is to say, nearly 900 

years before Nestor; and it has now been established beyond 

doubt from the stone inscriptions of Asoka that in his times, 

that is to say, at least 250 years before the Christian era, 

Buddism was followed to a very large extent in India and in 

the surrounding countries, and works containing the life of 

Buddha etc. had also been written. The ancientness of 

of the Buddhistic religion being in this way undoubtable, there 

remain only two possible conclusions regarding the similarity 

to be seen between the Christian and the Buddhistic religions, 

namely, that (1) this similarity must have arisen in the two 

places independently of each other, or that (2) these principles 

must have been taken by Christ or His disciples from Buddhism. 

Prof. Rhys-Davids says that this similarity has arisen as a 

result of the similarity between the circumstances of both 

Christ and Buddha, and that it has arisen in both the places 

naturally and independently *. But any one will realise after 

a little consideration that this solution is not satisfactory ; 

because, when anything comes into existence anywhere 

independently, it grows very gradually, and we can also 

see the course of the growth. For instance, we can logically 

show the gradual growth of the Jnana-kanda out of the 

Karma-kanda, and also how the philosophy of Devotion, 

the Patanjala-Yoga, and ultimately the Buddhistic religion 

grew gradually out of the Jnana-kanda, that is, from the 

Upanisads. But the renunciatory Esi or Christian religions 

have not grown in the same way from the Activistic Jewish 

book Buddha and Buddhism was published in 1900 in The World’s 
Epoch Makers Series ; and in the tenth part of that book, about 

60 similarities between the Buddhist and the Christian religions 
have been shown. 

* See Buddhist Suttas, S. B. E. Series, Vob XI, p. 163. 

27—28 
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religion. And I have stated above that modern Christian 

scholars have now admitted the position that the Christian 

religion came into existence suddenly, and that there was some 

cause outside the Jewish religion which was responsible for its 

having done so. Besides, the similarity between the Christian 

and the Buddhistic religions is so strange and so complete, that 

it is impossible for such a similarity to arise in an independent 

way. It would be different if it could be proved that it was 

totally impossible for Jewish people to have come to know 

anything about Buddhism. But history clearly proves that 

after the date of Alexander—and certainly at the date of Asoka 

{that is, at least 250 years before Christ)—Buddhist monks had 

found their way to Alexandria in Egypt, and Greece, in the east 

of Europe. It is stated in one Asokan stone inscription itself that 

Asoka had entered into a treaty with Antiochus, who was a 

Greek king ruling over the Jewish and the surrounding countries. 

In the same way, there is a statement in the Bible itself, that 

learned persons had travelled into Jerusalem from the East when 

Christ was born (Matthew 2. 1). Christians say that these sages 

were Magis, belonging to the Iranian religion, and not from 

India. But whatever is said, the meaning is the same. Because, 

history clearly tells us that long before this date, Buddhism had 

spread to Kashmir and Kabul, and that it had travelled to the East 

of Europe as far as Iran and Turkey. Besides, Plutarch himself 

has clearly recorded * that a monk from India used to come every 

* See Plutarch’s Morals—Theosophical Essays, translated by 

C. N. King (George Bell & Sons), pp. 96 and 97. There is a 

reference in the MahavamSa written in the Pali language (29. 39) to 

a Greek, that is, yavana town named Alasanda ( yona-nagara ’lasanda) ; 

and it is stated there that some years before the Christian era, while the 

work of building a temple was going on in Ceylon, many Buddhist 

monks had gone from that place to Ceylon for the celebration. The 

English translator of the MahavamSa says that a town named 

Alasanda established by Alexander in Kabul is meant in this 

place, and not Alexandria in Egypt. But this is not correct ; 

because, this small place would not have been referred to by anybody 

as a city of yavanaa. Besides, the stone inscription of Asoka 

mentioned above, itself contains a clear reference to Buddhist monks 

having be^n sent to the kingdom of the yavanaa. 
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year to the shore of the Red Sea, that is to say, somewhere near 
Alexandria during the life of Christ. In short, there is now no 
doubt whatsoever that Buddhist monks had started entering 
Jewish countries two or three hundred years before Christ; and 
once the fact of this intercourse is admitted, it naturally 
follows that Buddhism was principally responsible for the 
renunciatory Esi religion, and later on, for the renunciatory 
and devotional Christian religion finding entry into the 
Jewish countries. The English writer Lilly has drawn this 
very inference; and he has mentioned in his book the similar 
opinions of the French scholars E'mile Bournouff and Rosni in 
support of his opinion * ; and Prof. Sedan, who was the 
Professor of Philosophy at Leipzig University in Germany, 
has also expressed the same opinion in his books on this subject. 
The German Professor Schroeder has said in one of his Essays 
that the Christian religion is not exactly similar to Buddhism ; 
that, though there may be a similarity between the two in some 
matters, there is a great deal of dissimilarity in other matters ; 
and that, therefore, the opinion that the Christian religion was 
derived from the Buddhistic religion cannot be accepted. But, 
as this statement is irrelevant, it does not carry any weight 
whatsoever. It is nobody’s case that the Christian and 
Buddhistic religions are similar to each other in all respects; 
because, if such were the case, nobody would have said that 
these two religions are different from each other. The principal 
question is, what was the reason for the renunciatory devotional 
Christian religion being promulgated as an improvement on 
"the fundamentally purely Activistic Jewish religion; and 
when one thinks of the history of the Buddhist religion, which 
was undoubtedly more ancient than the Christian religion, it 
does not appear historically logical to say that the renunciatory 
principles of Ethics and Devotion in Christianity were 
discovered by Christ independently. There is no information 
to be found in the Bible as to what Christ was doing from the 
12th to the 30th year of His life, or where He was during that 
period. And it is quite clear that He must have spent this 
time in the acquisition of knowledge, in religious meditation, 
and in travel. Therefore, it is impossible to say definitely 

* See Lilly’s Buddha and Buddhism pp. 15S ff. 
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that He could not have come into contact, directly or indirectly,, 
with Buddhist monks during this period of His-life; because,, 

the activities of Buddhist monks had at that date gone as far 

as Greece. There is a clear statement in a book to be found 

in a Buddhist monastary in Nepal that Jesus Christ had at 

that time come to India, and that He there acquired the 

knowledge of Buddhism. This book was found by a Russian 

named Nicholas Notovisch, and he published a translation of 

it into the French language in 1894. Many Christian scholars 

say, that though the translation of Notovisch may be correct, 

the original book itself is a fraud written by some one; and I 

too am not very emphatic on the position that these scholars 

should accept that book as authentic. Whether the book found 

by Notovisch was reliable or not, it will be quite clear from 

the dissertation made by me above that, from the purely historical 

point of view, it was not impossible, at least for the 

disciples of Christ who wrote His life in the New Testament, 

if not for Christ Himseif, to have become acquainted with 

Buddhism; and if this position is not improbable, it does not 

appear logical to say that the strange similarity to be found 

between the lives or the preachings of Christ and Buddha, was 

something which came into existence independently * In short, 

the purely ritualistiopath of the Mlmamsakas, the Knowledge- 

Action (naiskarmya) path of Janaka and others, the Path of 

Knowledge and Renunciation of the writers of the Upanisads 

and the Samkhya philosophers, the Patanjala Yoga in the shape 

of ‘Concentration of the Mind’, and the Pancaratra or the 

Bhagavata religion, that is, the Philosophy of Devotion, are all 

religious paths which grew originally from the ancient Vedic 

religion. Leaving aside, out of these, the Path of the Knowledge of 

the Brahman, the Path of Energism, and the Path of Devotion, 

Buddha has preached his renunciatory religion to the four castes 

on the basis of the philosophy of (i) Yoga in the form 

of ‘Concentration of the Mind’, and (ii) Karma-Samnyasa 

* The same is the opinion of Mr. Rameshchandra Dutt, and 

he has expressed it in detail in his book. See Rameshchandra 

Dntt’s History of Civilisation in Ancient India Vol. II; Chapter IT 
pp. 328-340. 
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{Abandonment of Action); but the supporters and followers of 

Buddha, later on added to his religion the principles of Devotion 

and of Desireless Action, and spread this reformed Buddhistic 

religion on all sides. After the Buddhistic religion had in this 

way spread everywhere at the date of Asoka, the principles of 

Renunciation began to find a way into the purely Activistic 

Jewish religion; and Christ ultimately added to it the Philosophy 

of Devotion, and established His own religion. When one gives 

proper weight to this gradual growth, which is established by 

historical facts, one comes to the definite conclusion that far 
from the Gita having taken something from the Christian 

religion, as suggested by Dr. Laurincer, there is a very strong 

probability, and almost a certainty, that the principles of Self- 

Identification, Renunciation, Non-Enmity, and Devotion, to be 

found in the New Testament of the Bible, must have been taken 

into the Christian religion from Buddhism, and therefore, 

indirectly from the Vedic religion; and that, Indians had no 

need to look to other people for finding these religious principles* 

I have in this way considered the seven questions mentioned 

by me at the beginning of this Appendix. Other important 

questions such as, what was the effect of the Bhagavadgita on the 

Path of Devotion now followed in India etc., arise in the train 

of these questions. But, instead of saying that these questions 

have a bearing on the. Gita, one must say that they deal with the 

ancient history of the Hindu religion. For this reason, and 

principally because this Appendix has been lengthened out 

beyond my expectations, although I have attempted to make it 

as short as possible, I shall now finish this External Examination 

of the Gita. 
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AUTHOR’S PREFACE. 

I have explained in detail in the various chapters of the 

Gita-Rahasya, that (i) the highest benefit of every human being 

in this world and in the next, lies in first acquiring as much 

Equability of Reason ( buddhi) as possible by Knowledge and 

Faith, but withal and principally, by the easy and royal road 

of Devotion, and thereafter doing his duties till death, desire- 
lessly, according to his own religion, in the interests of 

universal welfare; that (ii) it is not necessary, to give up 

Action or to practise any religious austerities for attaining 

Release; and that (iii) this is the sum and substance of the 

Gita-Religion. In the same way, I have shown in the fourteenth 

chapter of this book the clear continuity of the eighteen 

chapters of the Gita from this point of view, as also which 

parts of the other methods of attaining Release have been 

included in the Activistic religion of the Gita, and how. When 

the whole matter has been thrashed out in this way, there 

remains really nothing to be done beyond giving the plain 

translation of the stanzas in the Gita, according to my 

rendering of them, in their proper order, in the Marathi 

vernacular. But, it was not possible for me to show in the 

general Exposition in the Gita-Rahasya how the subject-matter 

of each chapter of the Gita has been divided, or how commen¬ 

tators have stretched the meanings of certain words in the 

stanzas for supporting their particular doctrine. Therefore, 

taking both these matters into consideration, I have thought it 

necessary to give some notes, in the shape of a commentary, 

immediately after the translation of each stanza, in order that 

the prior and subsequent context should be understood on the 

spot. Nevertheless, in these commentaries, I have only touched 

in passing on those matters, which have been fully dealt with 

in the Gita-Rahasya, and I have given the reference to the parti¬ 

cular chapter of the Gita-Rahasya in which that particular 

subject-matter has been dealt with. In order to enable the 

reader to distinguish these commentaries from the original 

matter, I have enclosed them within square brackets, thus, [ ], 
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and put a dotted line by the side. * I have translated the stanzas 

as far as possible literally, and in several places I have retained 

the original word in the translation, and given after it its 

meaning in Marathi, saying ‘ that is, so and so ’; i and I have 
thus included in the translation itself, what would otherwise 

have to be given as small foot-notes. Even though this has been 

done, it has also become necessary to add some words here and 
there in the translation, in order to give the complete meaning of 

the original Sanskrit stanza in Marathi, on account of the differ¬ 

ence between the Sanskrit and the Marathi idiom; and very oftenr 

the word used in the original has also to be given in the translation 
by way of reference. In order to distinguish these additional 

words, I have placed them within round brackets, thus, ( ). 

In Sanskrit books, the number of the stanza is always given at 

the end. But, in the translation I have given it in the beginning. 

So that, if some one wants to find out the translation of a particular 

stanza, he must refer to what follows the figure showing the 

number of the stanza. I have arranged the translation in such 

a way that, if one reads only the translation, omitting the 

commentaries, there is no break in the sense. Similarily, where a 

sentence has been finished in the original in more than one 

stanza, I have completed its purport in the translation of the 

same number of stanzas. Therefore, the translation of some of 

the stanzas has to be read in continuity. Where such stanzas 

occur, I have not placed a full stop at the end of the translation 

of the stanza. Still, it must not be forgotten that a translation 

will be a translation in any case. It is true that I have attempted 

to bring out the plain, broad, and principal meaning of the Gita 

in the translation; yet, it is impossible to transport into the 

translation, by means of other words, and just as it is, the power 

of metaphorically creating numerous figurative meanings, which 

exists in Sanskrit words, and especially in the loving, sweet, and. 

* Instead of using a dotted margin for distinguishing the 

commentary, as was done by the author, I have made the distinction 

by putting the commentary within square brackets, and using a 

different type—Translator. 

f This, too, hns been placed by me within round brackets r 

thus, ( ), though in the original author’s text, it is not within 

brackets—Trans. 
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exhaustive speech of the Blessed Lord, “giving new pleasures 

at every step”. Evidently, one who merely reads the 

Marathi translation cannot make a metaphorical use of the 

stanzas in the Gita on various occasions, as can be done by 

a person who understands the Sanskrit language. Nay, there 

is very often a chance of such a person making mistakes. It 

is, therefore, my earnest entreaty to everybody that, whoever 

can do so, should not fail to study the original Gita in Sanskrit; 

and that is one of the reasons why I have given the 

original stanza side by side with the translation In order 

that it should be convenient to grasp the subject-matter of each 

chapter of the Gita, I have given separately, in the beginning, 

the contents showing all these subjects, according to stanzas, 

and in the order of the chapters, on the basis of the groups 

of sections adopted in the Yedanta-Sutras. If one does not 

read each stanza separately, but reads the groups of stanzas 

as a whole by reference to this index, the present misunderstand¬ 

ing about the import of the Gita will to a considerable extent 

be reduced; because, the different meanings of some stanzas 

which have been given by doctrine-supporting commentators, 

who have stretched the meaning of the stanzas for proving 

their doctrines, have been usually given, disregarding this 

previous and subsequent context. (For example, see my com¬ 

mentary on Gl. 3. 19; 6. 3; and 18. 2). Considering the matter 

from this point of view, it may well be said that this translation 

of the Gita and the Glta-Rahasya are mutually complementary. 

And he who wishes to fully understand what I want to say, 

must read both these parts. As it is usual to learn by heart 

the whole of the Gita, one does not come across important 

variant readings in it. Nevertheless, I must state here that 

I have accepted as genuine the text of the Gita as given in the 

Sarhkarabhasya, which is the most ancient of Bhasyas on the 

Gita now available. 



Detailed contents showing the subjects mentioned 

in the various chapters of the Gita, according 

to the stanzas. 

Note :—The divisions of the various subjects in the different 

•chapters of the Gita, which have been made in these contents 

according to the stanzas, have been shown in the original 

stanzas printed further on by the sign §§ printed at the begin¬ 

ning of the stanza ; and, in the translation, a separate paragraph 
has been started from that stanza. 

CHAPTER I—AR JUNA-VIS ADA YOGA 

(The Yoga of the Dejection of Arjuna). 

1. The question of Dhrtarastra to San jay a. 2-11. The 

description given by Duryodhana to Dronacarya of the armies 

on either side. 12—19. The blowing of conches by way of 

greetings to each other in the beginning of the war. 20-27. 

The survey of the army after the chariot of Arjuna has been 

brought forward. 28-37. The dejection of Arjuna at seeing his 

•own relatives in both the armies, and realising that the 

generation will become extinct by their being killed. 38-44. 

The results of sins like extinction of the kula (family). 45-47. 

The decision of Arjuna not to fight, and his throwing away his 
bow and arrows. 

CHAPTER II—SAMKHYA YOGA. 

(The Yoga according to the Saihkhya system). 

1-3. The encouragement given by Sri Krsna. 4-10. The 

reply of Arjuna, his doubt as to his own duty, and his surrender¬ 

ing himself to Sri Krsna for an elucidation of what his dharma 

(duty) was. 11-13. The non-lamentability of the Atman. 14-15. 

The inconstancy of the Body ; and, of pain and happiness. 16-25. 

The discernment between the Real (sal) and the Unreal (a,sat), and 

the justification of the non-lamentability of the Atman by the 

description of the immortality, and other features, of the Atman. 

26, 27. The reply, on the basis of the immortality of the 

Atman. 28. The inconstancy and non-lamentability of the 

perceptible creation according to the Samkhya system. 29, 30. 

It is true that the Atman is difficult to Realise, but you should 
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acquire true Knowledge, and give up lamentation. 31-38. 

The necessity of warfare according to the religion of the 

Ksatriyas. 39. The conclusion of the argument on the basis 

of the Samkhya system, and the beginning of the argument 

on the basis of Karma-Yoga. 4(1 Even a little observance 

of Karma-Yoga is beneficial. 41. The steadying of the 
Discerning (vyavasayatmika) Reason. 42-44. A description 

of the unsteadiness of Mind of the followers of the Mlmaihsa 

school, who are engrossed in the Karma-kanda (ritual). 45, 46. 

The advice to perform Action with a steady and concentrated 

(yogastha) Reason. 47. The four canons (catuh-suiri) of the 

Karma-Yoga. 48-50. The nature of Karma-Yoga, and the 

superiority of the Reason of the Doer (kartd) over the Action 

( karma ). 51-53. Release, by following the Karma-Yoga. 54-70 

A description of the qualities of the Sthitaprajna in reply to 

the question of Arjuna, including, as occasion arises, a des¬ 

cription of the growth of Desire ( kama ), Anger ( krodha), and 

other emotions, as a result of Attachment ( dsakti) to the objects 

of pleasure. 71, 72. The Brahml state. 

CHAPTER III—KARMA-YOGA. 

(The Yoga of Right Action). 

1, 2. “Should Action (ritual) be abandoned or performed; 

what is the truth?”, being the question asked by Arjuna. 3-8. The 

definite advice to Arjuna that, although there are the two paths 

( rdstha ), (i) Samkhya ( karma-samaydsa or Abandonment of 

Action) and (ii) Karma-Yoga, yet, as nobody can escape Karma 

( Action), Karma-Yoga is superior, and the path to be followed. 

9-16. The advice to perform even the sacrificial ritual of the 

Mlmamsa school after abandoning Attachment; the antiquity of 

the Yajna-cakra (cycle of sacrificial ritual), and the necessity of 

it, for the continuance and maintenance of the world. 17-19. In 

as much as the Jnanin (one who has acquired Knowledge) has 

no more any self-interest left, he must perform all Action, 

which befalls him, with a disinterested, that is, desireless frame 

of mind; because, no one can escape Karma (action or ritual). 

20-24. The illustration of Janaka and others ; the importance 

of universal welfare (lokasamgraha), and the illustration of the 

Blessed Lord Himself. 25-29. The difference between the 
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Actions of the Jnanin and the Ajnanin (one who is ignorant); and, 

the necessity for one, who has acquired Knowledge, to give an 

illustration of righteous action, to the one who has not acquired 
Knowledge, by his own conduct in performing Action desire- 

lessly. 30. The advice to Arjuna to perform warfare like a 

Jnanin, that is, with the intention of dedicating it to the 

Paramesvara. 31, 32. The result of performing Action, by Faith, 

according to this advice of the Blessed Lord, and of not 

doing so. 33, 34. The overpowering influence of Prakrti, and 

the control of the organs. 35. The Desireless Action to be 
performed, should be according to the duty prescribed for the 

doer, even if one meets his death in the performance of such 

Action. 36-41. Desire (kama) compels a man to commit sin 

in spite of his Will; and, the destruction of that Desire by the 

control of the organs. 42, 43. The order of superiority among 

the organs; and, the control of the organs by means of the 

Knowledge of the Atman. 

CHAPTER IV—JNANA-K ARM A-SAMN YASA YOGA. 

( The Yoga of Jnana, and Abandonment of Action ). 

1-3. The doctrinal tradition of Karma-Yoga. 4-8. An 

explanation of why, when, and how the Paramesvara, Who is 

free from birth, takes transcendental births or incarnations by 

Maya. 9,10. Reincarnation is escaped from, ^,nd the Blessed 
Lord is reached, by understanding the principle hrlderlying these 

transcendental births and Karma. 11, 12. If tire worship is 

performed in some other way, the Fruit obtained, is relative 

to the worship; e. g. worship of deities for obtaining Fruit 

relating to this life. 13-15. The unbinding (nirlepa) Action of 

the Blessed Lord relating to the four castes; the destruction 

of the bond of Action by understanding the underlying 

principle ; and the advice to perform Action (karma) accordingly. 

16-23. The difference between ‘ karma’ (Action), ‘ akarma' 

(Non-Action), and ‘vikarma' (Wrong Action); akarma means 

unattached-Action; that, is the correct Karma; and, the bond 

■of Karma is destroyed only by such Action. 24-33. Description 

of various kinds of Metaphorical Yajnas (sacrifices); and the 

superiority of the Sacrifice performed with the 4 brahma-buddhi ’; 

that is, of the Jnana-Yajha ’. 34-37. Advice about Knowledge 
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from one who has acquired Knowledge ; Self-Identification ; and, 

the annihilation of sin or merit by Knowledge. 38-40. The 

means of acquiring Knowledge; buddhi (-Yoga) and sraddhd 

(Faith); ruin, in the absence of these. 41, 43. A description of 

the individual uses of (Karma-) Yoga and Jnana (Knowledge), 

and the advice to engage in warfare with the help of both. 

CHAPTER V—SAMNYASA-YOG A. 

(The Yoga of Renunciation). 

The direct question of Arjuna whether Samnyasa (Renun¬ 

ciation) or Karma-Yoga is superior. The definite answer of the 

Blessed Lord, that though both lead to Release, Karma-Yoga is 

superior. 3-6. By giving up Desire, the Karma-Yogin becomes 

a nitya-samnydsin (a perpetual ascetic); and Samnyasa (renun¬ 

ciation) itself is not successful without Karma (Action); 

therefore, both are the same in principle. 7-13. As the mind 

•of the Karma-Yogin is always in a state of Renunciation and 

his Actions are only the actions of the organs, he is always 

unattached, peaceful, and Released. 14, 15. The real Activity, 

and Enjoyment is of Matter (prakrti), but as a result of 
ignorance, it is supposed to be that of the Atman or of the 

Paramesvara. 16,17. Release from re-birth as a result of the 
annihilation of this ignorance. 18-33. A description of the 

Equability of vision, the steadiness of the Reason, and the 
indifference towards pain or happiness, resulting from 

brahmajndna (Knowledge of the Brahman). 34-38. The 

Karma-Yogin is always brahma-bhuta (merged in the Brahman), 

samadhistha (mentally absorbed) and mukta (Released) in this 

very life, though he may be performing Action for the benefit 

of the entire creation. 39. The result of Realising that the 

Paramesvara is the recipient of all Yajha (sacrificial ritual) and 

tapa (austerities), (though He does not take on Himself the 

Doership), and that He is the friend of the whole creation. 

CHAPTER VI—DHY ANA-YOG A. 

( The Yoga of Meditation ). 

1, 3. The one who performs Action without entertaining 

any Hope of Fruit (phaldsa) is the true Sarhnyasin or Yogin; 



842 GlTA-RAHASYA OR karma-yoga 

Saihnyasin does not mean one who is niragni (one who does 

not perform Fire-Worship, or other ritualistic Action), and akriya 

(one who performs no Action at all). 3, 4. The mutual interchange 

of of karya (Result), and karana (Cause) of scima (Abandonment)' 

and karnia (Action) in the ‘ siddhavastha ’ (perfect state), and 

the sadhcmavastha (preparatory stage) of the Karma-Yogin; and. 

the characteristic feature of the Yogarudha (one who is 

installed in Yoga). 5, 6. The freedom of the Atman to success¬ 

fully acquire Yoga. 7-9. Even among the jitdtman-yogayukta 

(those who have conquered Self and are steeped in Yoga), the 

one who has attained Equability of Reason is the best. 10-17. 

A description of the bodily postures (ascma), and food, and 

recreation, necessary for yoga-sudhana, (the successful practice 

of Yoga). 18-23. A description of the Yogin, and of the beatific 

happiness- of the yoga-samddhi (mental absorption resulting 

from Yoga). 24-26. How to gradually make the Mind, Absorbed. 

(samadhistha), Peaceful (sdnta), and Self-devoted (dtmanistha). 

27, 28. The Yogin alone is Merged in the Brahman’ (brahmabhuta) 

and intensely happy. 29-32. The Self-Identification of the 

Yogin with the entire creation. 33—36. The control of the restless 

Mind by Practice {abhydsa), and by Indifference to worldly affairs 

(vairagya). 37—45. A description of how the yoga-bhrasta (one 

who has abandoned the practice of Karma-Yoga), or the jijnUsw 

(one who has got the desire to understand what the Karma- 

Yoga is) acquires growing merit, birth after birth, and ultimately 

complete Release, given in reply to the question of Arjuna. 46, 47. 

The Karma-Yogins, and among them those who are Devout,, 

are better than the tapasvins (those who perform religious 

austerities), the Jnanins (the scients), and mere Karmins (thosa 

who merely perform Action or Ritual); and, the advice to Arjuna 
to become a (Karma-) Yogin. 

CHAPTER VII—JNANA-VIJNANA YOGA. 

(The Yoga of Spiritual and Worldly Knowledge). 

1 3. The beginning of the disquisition on Jnana (Spiritual 

Knowledge) and Vijnana (worldly knowledge), for the attainment 

of Karma-Yoga; the rarity of persons who make an effort to 

attain Karma-Yoga. 4-7. Consideration of the ksara 

(perishable) and the aksctra (imperishable); the eight-fold 
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apara-prakrti (inferior material manifestation), and the (pard- 

prakrti (superior material manifestation), in the shape of Jiva, of 

the Blessed Lord; and the further development of everything 

out of it. 8-12. A brief survey of the form of the Paramesvara, 

which pervades the sattvika (equable) and other divisions of that 

development. 13-15. This is the qualityful (guvamayi) and 

insuperable (dustaro) Maya (Illusion) of the Paramesvara; and. 

the overcoming of that Maya by surrendering oneself to the 

Paramesvara. 16-19. Devotees are of four kinds; and tha 

Jnanin is the most superior among them. The completion of 

Jnana (Knowledge) after innumerable births, and the permanent 

fruit in the shape of assimilation with the Blessed Lord. 
20-23. The worship of deities in the hope of obtaining non¬ 

permanent objects of Desire; but even there, the Blessed Lord 

wields the power to give fruit or benefit according to one’s Faith 
in the Blessed Lord. 24-28. The real form of the Blessed Lord 

is imperceptible (avyakta); but that form becomes difficult of 
Realisation on account of ‘ Maya ’ (Illusion); the mental 

confusion about the couples of opposites (dvamdva); and the 

Realisation of the true form of the Paramesvara by the 

destruction of the confusion created by Maya. 29, 30. Ultimate 

Acquisition of Knowledge by Realising that the Brahman, the 

adhyatma (Absolute Self), karma (Action), the adhi-bhuta, 

(absolute Matter), adhi-daiva (the highest Deity), and adhi-yajfia 
(the highest sacrifice) are all Paramesvara. 

CHAPTER VIII— AKSARA-BRAHMA YOGA. 

(The Yoga of the Imperishable Brahman) 

1-4. The definitions of the terms 'brahma', ‘adhyatma 

‘adhi-bhuta’, ‘adhi-daiva‘adhi-yajfia', and 'adhi-deha', in reply to the 

question of Arjuna; all of these contain the same Isvara. 5-8 

Release by thinking of the Blessed Lord at the moment of 

death; but, that which is always in the mind, is also in the mind 

at the moment of death; therefore, the advice to always think 

of the Blessed Lord; and, to fight. 9-13. The concentrated 

meditation on the Om-kara, that is, on the Paramesvara at the 

moment of death; and the result of it. 14-16. The annihilation 

of re-birth as a result of constant thinking of the Blessed Lord 

the states of Brahma-1 oka etc., are not permanent 17-19 The 

29—30 
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day and night of Brahmadeva, the creation of the Cosmos from 

the Imperceptible in the beginning of his day, and the merging 

of it, in that same Imperceptible, in the beginning of his nig . 
20-22. The Imperceptible (avyakta) and Imperishable (aksara) 

Spirit (purusa) is even beyond that Imperceptible; the possibility 

of attaining the Ultimate Imperceptible, by means of Devotion; 

and, the end of re-birth as a result of such attainment. 23 2 b. 
The paths of Devayana and Pitryana; the first puts an end to 

re-birth, the second is just the opposite. 27-28. The result ’which 
is obtained by the Yogin who understands the principle 

underlying these two paths is the highest, and therefore, the 

advice to act accordingly. 

CHAPTER IX—RAJAVIDYA-RAJAGUHYA YOGA 

{The Yoga of the ‘King of Cults’ and the ‘King of Mysticisms ), 

1-3. The Path of Devotion, which includes Spiritual 

Knowledge (jnana) and Worldly Knowledge (vijUana), is 
productive of Release and is nevertheless ^easy^and realisable; 

therefore, it is the King of Paths (raja-marga). 4-6. The 

unintelligible Yogic activity of the Paramesvara; being in the 

entire creation, He is nevertheless, not in it; and the entire 

creation being in Him, is yet not in Him. 7-10. He makes use 

of the illusory Prakrti for the construction and destruction of 

the Cosmos, and the creation and destruction of created beings 

(bhuta); and in spite of all this, He is untouched by Desire, that 

is to say, Unattached (alipta). 11,12. Those who do not realise 

this, and defy the Paramesvara, Who has taken a human form, 

are fools, and asuri (ungodly). 13-15. On the other hand, those 

who go in for various other devotional practices by means of 
the Jn5na-yajna are daivi (godly). 16-19. The Isvara is All- 

pervading, and He is the parent, the owner, and the maintainer 

of the universe, and the doer of whatever is good or bad. 20-22. 

Although the paraphernalia of Yajnas and Yagas according to 

the Srutis may be productive of heaven, yet, that fruit is 

non-permanent; if it is said that the same is necessary for 

‘yoga-Jcsema' (maintenance and protection), then, that can be 

obtained even by Devotion. 23-25. Devotion to other 

deities is indirectly Devotion to the Paramesvara, but the 

fruit is consistent with the deity and the mental belief. 26. If 
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there is Devotion, the Paramesvara is satisfied even by the 

offering of a petal of a flower. 27, 28. The advice to dedicate all 

acts to the Isvara; escape from the bonds of Karma, and Release 

by doing so. 29-33. The Paramesvara is equal to all; whether 

one is a sinner, or born in a low caste, or a woman, a Vaisya, 
or a Sudra, all attain the same end, if they become unlimited 

Devotees. 34. The advice to Arjuna to adopt this path. 

CHAPTER X. YIBHtJTI-YOGA 

(The Yoga of Manifestations) 

1-3. The destruction of sin by realising that the unborn 

Paramesvara is prior to the gods and the Rsis. 4-6. Manifesta¬ 

tions of the Isvara, and Yoga; the origin of Reason (buddhi), 

and other qualities (bhava), the origin of the seven Rsis and of 

Manu, and of everything in order of succession from the Isvara. 

7-11. The Acquisition of Knowledge by the Devotees of the 

Blessed Lord, who have Realised this; but to these too, ‘buddhi- 

siddhi ’ (the success of buddhi) is given by the Blessed Lord. 

12-18. The request of Arjuna to the Blessed Lord to describe to 

him, His manifestations and Yoga. 19-40. A description of the 

most important out of the innumerable manifestations of the 

Blessed Lord. 41, 42. All that which is ‘vibhutimat' (manifested), 

‘ sri-mat' (illustrious) and ‘ urjita’ (elevated) is the effulgence of 

the Paramesvara, but only in part. 

CHAPTER XI—VISVA-RUPA-DARSANA YOGA 

(The Yoga of the Showing of the Cosmic Form) 

1-4. _ The request of Arjuna to the Blessed Lord to show to 

him His Isvaric form, as described in the previous chapter. 5-8. 

The giving to Arjuna of transcendental vision to enable him to 

see this wonderful and transcendental form. 9-14. The 

description of the Cosmic Form (visva-rupa) by Sanjaya. 15-31. 

The praise of the Cosmic Form by Arjuna, who had become 

humble as a result of surprise and terror; and, his request to the 

Cosmic Form-ed Lord to become propitious and explain who He 

was. 32-34. The reply that: “I am‘Time’or ‘Death’ (kola)”; 

and the encouraging advice to Arjuna to become the instrument 

for killing those warriors, who had already become engulfed in 



846 GITA-RAHASYA OR KARMA-YOGA 

that ‘Time’ or ‘Death’. The praise, the beseeching for for¬ 

giveness, and the request to resume the former form made by 

Arjuna to the Cosmic Form-ed Lord. 47-51. Impossibility of 

visualising the Cosmic Form otherwise than by exclusive 

worship; resuming by the Blessed Lord of His former form. 

52-54. A vision of the Cosmic Form impossible even to gods in 

the absence of Devotion. 55. Therefore, the final advice, in the 

form of a general summary, to Arjuna to perform Action after 

becoming ‘ mhsahga ’ (unattached) and ‘ mrvaira ’ (non-inimical), 

with the intention of dedicating everything to the Paramesvara. 

CHAPTER XII—BHAKTI-YOGA. 

(The Yoga of Devotion) 

1 The question of Arjuna, with reference to the summari¬ 

sing advice given at the end of the last chapter, as to whether 

the” worship of the Perceptible ’ (vyaktopasana), or, the ‘ worship 

of the Imperceptible’ (avyaktopasana) was superior. 2-8.. The 

end of both is the same; but, the worship of the Imperceptible is 

arduous, whereas, the worship of the Perceptible is easy and 

speedily successful; the advice, therefore, to worship the 

Perceptible with a desireless frame of mind. 9-12. The various 

devices, such as, Practice (abhyasa), Knowledge (jnaim), 

Meditation (dhyava) etc., for concentrating one’s attention 

on the Blessed Lord; and the best path, in any case, is_ the 
‘ Abandonment of the Fruit of Action ’ ( karma-phala-tyaga). 

T3—T9. A description of the mental condition of the Devotee 

and the love of the Blessed Lord for him. 20. Those believing 

Devotees, who live according to this religion, are most beloved 

of the Blessed Lord. 

CHAPTER XIII—KSETRA-KSETRAJNA-VIBHAGA YOGA. 

(The Yoga of the Division of the Cosmos into the 

Body and the Atman) 

1,2. Definitions of the terms ‘ksetra’ and ‘ ksetrajna ’ 

acquaintance with them, means acquaintance with the 

Paramesvara. 3, 4. The consideration of the Body (ksetra) and 

the Atman (ksetrajna) according to the Upanisads, and according 

to the Brahma-Sutras. 5, 6. The nature of the form of the Body. 

7-11. The nature of the form of Knowledge (jnaim); the 
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opposite of it, that is, Ignorance (ajfiava). 12-17. The nature 

of the form of the Knowable (jneya). 18. The result of Realising 

all this. 19-21. The consideration of Matter (prakrti) and 

Spirit (purusa). Prakrti is the active agent, and Purusa is 

inactive, but is the one who derives the benefit, sees, etc. 

22, 23. The Purusa is the Paramatman within the Body; 

the end of re-birth as a result of the Realisation of 

this Prakrti and Purusa. 24, 25. The ways of acquiring the 

Knowledge of the Atman, namely, meditation (dhijana), the 

Samkhya-Yoga, the Karma-Yoga, and Devotion by hearing 

sermons with a believing frame of mind. 26-28. The birth of 

the moveable and ii/lmoveable creation from the union between 

the Body and the Atman; that which is imperishable in it, is 

the Paramesvara; reaching the Paramesvara by one’s own 

efforts. 29, 30. Prakrti is the active agent, the Atman is 

inactive; all created things are contained in One, and they all 

spring from One; attainment of the Brahman by Realising this. 

31-33. The Atman is eternal and qualityless, that is to say, 

though it enlightens the Body, it is unattached (nirlepa). 34. 

The highest Perfection as a result of Realising this difference 

between the Body and the Atman. 

CHAPTER XIV—GUNATRAYA-VIBHAGA YOGA. 

(The Yoga of the division of Matter into three constituents.) 

1, 2. A consideration of the diversity of created beings 

included in Spiritual Knowledge and Worldly Knowledge, 

having regard to the different constituents; this too is productive 

of Release. 3, 4. The Paramesvara is the father of all created 

beings; and, Prakrti, which is dependent on the Paramesvara, 

is their mother. 5-9. The influence of the sattva, rajas, and 

tamos constituents on the created universe. 10-13. Impossibility 

of there being only one constituent; the growth of the third 

constituent by the defeat of the other two; and, the nature of 

the growth of each. 14-18. The result of Action, according to 

the predominance of any particular constituent, and the state 

which is obtained after death. 19-20. The attainment of 

Release by going beyond the three constituents. 21-25. A 

description of the nature and the mode of living of the 

Trigunatlta (one who has gone beyond the three constituents) 
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given in answer to the question of Arjuna. 26, 27. The acquiring 

of the Trigunatlta state by solitudinal (ekantika) Devotion, and 

the attainment thereafter of the Paramesvara^ Who is the 

ultimate resolution of all Release, all religion, and all 

happiness. 

CHAPTER XV—PURUSOTTAMA-YOGA. 

(The Yoga of the most Excellent Spirit). 

1 2. The similarity between the Vedic and the Samkhya 

descriptions of the Cosmic Tree (brahma-vrksa) in the form of 

the 1 asvattha ’ (pippala) tree. 3-6. The cutting of that tree by 

‘ asanga' (unattachment) is the only way for the attainment of 

the Immutable State (avyaya-pada), which is beyond it; a 

description of this Immutable State. 7-11. The forms of the 

‘jiva' and the ‘ linga-sarira ’ (Subtle Body), and their mutual 

relationship, which can be realised by scients. 12-15. The 

all-pervasiveness of the Paramesvara. 16-18. The nature of the 

ksara (perishable) and the aksara (imperishable); the Purusottama 

is beyond both. 19, 20. By the Relisation of this mystic 
Purusottama, one acquires All-Knowledge (sarvajnata) and 

Accomplishment (krtakrtyata). 

CHAPTER XVI-DAIVASURA-SAMPAT-VIBHAGA YOGA. 

(The Yoga of the division into godly and ungodly endowment). 

1-3. The 26 qualities of godly (daivi) endowment. 4. The 

nature of ungodly (asuri) endowment. 5. Godly endowment is 

productive of Release, and ungodly endowment is productive of 

bondage. 6-20. A detailed description of the ungodly; they 

are destined to perdition, birth after birth. 21, 22. The three- 

folded door of Hell—Desire (kama), Anger (krodlw), and Avarice 

(lobha)—bliss, as a result of giving these up. 23, 24. The advice 

to Arjuna to decide about the Doable and the Not-Doable 

consistently with the Sastras, and to act accordingly. 

CHAPTER XVII—SRADDHA-TRAYA-VIBHAGA YOGA 

(The Yoga of the Division into three kinds of Faith) 

1-4. A description of three kinds of Faith, such as, the 

sattvika etc., according to the inherent nature of Piakrti, in 

reply to the question of Arjuna; as the Faith, so the man. 5, 6 
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The dsura is different from this. 7-10. The sattvika, rajasa, and 

tamasa kinds of food. 11-13. The three kinds of Yajna. 14-16. 

The three divisions of Austerity (tapa) namely, sartra (bodily), 

vacika (vocal) and vidnasa (mental). 17-19. Each of these is 

again of three kinds, by a division according as it is sattvika 

etc. 20-22. The three kinds of gifts, namely, sattvika etc. 23* 

The ‘ brahma-nirdesa’ (symbol of the Brahman) ‘ OM-TAT-SAT ’ 

$4-27. Out of these, the word OM is indicative of the beginning 

of Action, the word TAT refers to Desireless Action, and the 

word SAT refers to Proper Action. 28. That which remains* 

namely, the Unreal (asat), is fruitless, whether in this life or in 

the next. 

CHAPTER XVIII—MOKSA-SAMNYASA YOGA. 

(The Yoga of Release by Renunciation ). 

1, 2. The definitions of Samnyasa (Renunciation) and 

Tyaga (Abandonment) according to the doctrine of Karma-Yoga 

in reply to the question of Arjuna. 3-6. The explanation about 

the eligibility and non-eligibility of Action; even actions 

(or ritual) like Yajnas and Yagas must be performed, with a 

Desireless frame of mind, just like other Actions. 7-9. 

The sattvika, rajasa, and tamasa varieties of Abandonment 

of Action; out of these, performing one’s duty, abandoning 

the Hope of Fruit (phalasa) is the only sattvika-tyaga 

(equable Abandonment). 10, 11. The one who abandons 

the Fruit of Action is the ‘ sattvika-tydgin’; because, no 

one escapes mere Action. 12. The three-fold Fruit of Action 

does not become a source of bondage to the *sattvika tyagin'. 

13-15. There are five reasons for any Action taking place; 

man is not the only reason. 16, 17. Therefore, when a man 

has got rid of the egotistical feeling (ahamkdra-buddhi) that ‘I 

am the doer’, he remains unattached, though he performs 

Action. 18-19. The three-fold nature of, and the Saihkhya form 

of ‘karma-codand' (the inspiration to perform Action), and 

‘karma-samgraha' (the performance of Action). 20-22. The 

three kinds of Jnana according to the three qualities sattvika 

etc.; the Realisation that ‘avibhaktam vibhaktesu' is sattvika• 

23-25. The three kinds of Karma (Action); of these, that in 

which the Hope for Fruit is absent is sattvika. 26-28. The three 
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kinds of Doers (karta); the Unattached (nihsanga) Doer is 

sattvika. 29-32. The three kinds of Reason (buddhi). 33-35. 

The three kinds of Perseverance (dhrti). 36-39. The three kinds 
of Happiness; that which arises out of Self-Identification is 

sattvika. 40. The three divisions of the entire universe according 

to different constituents. 41-44. The justification of the four 

castes on the basis of the three different constituents; the 

inherent Actions of Ksatriyas, Vaisyas, and Sudras. 45, 46- 

Ultimate Perfection by doing one’s own duties, as prescribed for 

the four castes. 47-49. Living according to another’s religion 
is fraught with danger; Action according to one’s own religion, 

though faulty, ought not to be abandoned; and when all Actions 

are done according to one’s own religion (dharma), with a 

desireless frame of mind, one attains the ‘naiskannya-siddhi' 

{The Perfection of Desireless Action). 50-56. An explanation 

of how this Perfection (siddhi) is obtained, even after performing 

all Actions. 57, 58. The advice to Arjuna to follow this Path. 

59-63. Individuation (ahamkdra) is helpless before the inherent 

nature of Prakrti; one must surrender oneself to the Is vara ; the 

advice to Arjuna that he should realise this mystic secret, and 

then do whatever he wants. 64-66. The final promise of the 

Blessed Lord that if Arjuna surrendered himself to Him, giving 

up all other Paths of Religion, He would redeem him from all 

sins. 67-69. The benefit to be derived by maintaining the 

tradition of the Path of Karma-Yoga. 70, 71. A description of 

the results thereof. 72, 73. Arjuna becomes ready to fight, 

after the clearing of his doubts as to what he ought to do. 74-78. 

The summing up by Sanjaya after he had told this story to 

Dhrtarastra. 
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CHAPTER I. 

[ In the present Mahabharata, the tradition as to how the 

■Gita preached to Arjuna by Sri Krsna in the beginning of 

the Bharati war, was subsequently promulgated, has been 

described as follows: In the beginning of the war, Vyasa 

went to Dhrtarastra and said to him, “If you desire to see 

the war, I will give you your eye-sight ” * But, Dhrtarastra 

said that he did not wish to see the destruction of his own 

clan (kula). Thereupon, Vyasa gave to a bard (suta) named 

Sanjaya such spiritual eye-sight as would enable him to 

actually see everything that was taking place on the 

battle-field, while sitting where he as, and made arrange¬ 

ments that he should relate to Dhrtarastra what was 

happening in the war, and then went away. (Ma. Bha. 

Bhisma. 2). When, according to this arrangement, Sanjaya 

first went to give to Dhrtarastra the news of the fall of 

Bhisma in the war, Dhrtarastra lamented the death of 

Bhisma and commanded Sanjaya to relate to him the entire 

history of the war. Sanjaya has first described the armies 

on both sides, and than started to recite the Gita in answer 

to the question of Dhrtarastra. The same history was later 

on related by Vyasa to his disciples, and thereafter, by 

Vaisarnpayana, one of those disciples, to Janamejaya, and 

finally by Sauti to Saunaka; and the Gita is comprised in 

all the printed editions of the Mahabharata, from the 25th 

to the 42 nd chapters of the Bhismaparva. According to 

this tradition— ] 

Dhrtarastra said: (1) O Sanjaya, what did my sons 

* Dhrtarastra was totally blind, having lost both his eyes—Trans. 
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and the sons of Pandu, desirous of war, do, when they 

assembled together, on the sacred field, the Kuruksetra ? 

[The Kuruksetra is an open space of ground surrounding 

the city of Hastinapura. The present city of Delhi stands on 

this field. Kuru, the common ancestor of the Kauravas and 

the Pandavas, was ploughing this field laboriously by his 

own hands. That is why it is called ‘ ksetra ’ (or, field). It 

is said in the Bharata, that, when Indra thereafter gave 
to Kuru the blessing that all those who would die on that 

field in war or while performing religious austerities, 

would obtain Heaven, Kura stopped ploughing the field. 

(Ma. Bha. Salya. 53). As a result of this blessing, this field 

came to be called ‘ dharrriaksetra' or ‘ sacred ground There 

is also a story that Parasurama killed all the Ksatriyas on 

twenty-one successive occasions on this field, and in that 

way offered a pious oblation to the manes of his deceased 

ancestors (made a pitr-tarpana); and there have been big 

wars, even in modern times, on this field. ] 

Sanjaya said: *(2) Thereupon, seeing that the army of 

the Pandavas was (standing) drawn up in battle-array, the 

prince Duryodhana went to the Preceptor (Drona), and said— 

[It is stated in the chapters of the Mahabharata before 

the Gita that when Bhlsma had first arranged the 

array of the Kaurava army, the Pandavas, in accordance 
with the rules of war, arranged their army in an array 

(vyuha) called the ‘ Vajra’. (Ma. Bha. Bhi. 19. 4-7; Manu. 

7.191). During the course of the war, these military arrays 
used to be changed every day. ] 

(3) O Acarya! behold this mighty host of the sons of 

Pandu, of which the array has been arranged by your 

% The words ‘ Dhrtarastra said ’, 1 Sanjaya said ’ etc. have been 
underlined by me, for distinction, though in the author's text they 
have not been so underlined—Trans. 
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talented pupil, the son of Drupada (Dhrstadyumna). (4) In 

it there are heroes, mighty bowmen, the equals of Bhlma 

and Arjuna in battle, (namely) Yuyudhana (Satyaki) 

Virata, and the maharathl Drupada, (5) and Dhrstaketu, 

Cekitana, and the valiant kmg of Kasi, Purujit Kuntibhoja, 

and that eminent man named Saibya, (6) as also the 

heroic Yudhamanyu, and the valiant Uttamauja, and the 

son of Subhadra (Abhimanyu), and the (five) sons of 

DraupadI all of whom are holders of great chariots. 

[That warrior who could fight single-handed with ten 

thousand archers was known as ‘ maharathl ’, that is, 

* holder of a great chariot \ A description has been 

given in the 8 chapters (164th to 171st) of the Udyoga- 

parva, stating which warrior in both the armies was 

a ‘ rathl ’, or a ‘ maharathl ’, or an ‘ atirathl \ There it is stated 

that Dhrstaketu was the son of Sisupala; similarly, Purujit 

Kuntibhoja are not the names of two persons. It is 

stated there that Purujit was the legitimate son of the 

king Kuntibhoja, to whom Kunti had been given in 

adoption; that, Kuntibhoja was his family-name; and that, 

he was the maternal uncle of Dharma, Bhima, and Arjuna 

(Ma. Bha. U. 171. 2 ). Yudhamanyu and Uttamauja were 

both from the Pancala country, and Cekitana was a 

Yadava. Yudhamanyu and Uttamauja were the protectors 

of the wheels of Arjuna’s chariot. Saibya was the king of 

the Sibi country. ] 

(7) O best of the twice-born ! I shall now mention to 

you the names of the most distinguished on our side, 



854 GlTA-RAHASYA OR KARMA-YOGA 

W3T3J ^tJTSJ fpj3J | 

SP^rSTTJTT ^TRTfrT^rT^ R II £ II 

^ £,Rl JRV-T r^Irn^icirMi 1 

;rRlWT^TT: PR ^n^ik^i: u % u 

3RRTH cRP*TR> ^ ^T^TTWT%rT^ I 

’TOTH kq^ind^l ^ ^TTWiTG%RR II \o II 

who are the leaders of my army, for your information ; learn, 
who they are. (8) They are yourself and Bhlsma, and Kama, 
and Krpa, the victorious in battle, Asvatthama, and Vikama 
(one of the hundred brothers of Duryodhana), as also the 
son of Somadatta (Bhurisrava); (9) and there are besides 
several other valiant men, who are ready to to sacrifice their 
lives for me, and all of them can fight with various weapons, 
and are proficient in the art of war. (10) This our army, 
which is protected by Bhlsma is aparyapta,* (that is, 
unlimited or boundless), whereas that their army, protected 
by Bhlma, is paryapta, (that is, parimita, or limited). 

is a difference of opinion as to how the words 
‘paryapta and ‘aparyapta are to be understood. ‘paryapta' 
ordinarily means sufficient Therefore, some interpret 
this stanza as meaning, “ the army of the Pandavas is 
sufficient, and our army is insufficient (aparyapta)". But, 
this interpretation is not correct. In the foregoing chapters 
of the Udyogaparva, Duryodhana, while describing their 
army to Dhrtarastra has given the names of the above- 
mentioned commanders of his army, and has said : “As my 

army is very large and well-trained, I am bound to win the 
war” (U. 54. 60-70); similarly, when Duryodhana again 
describes his army to Dronacarya, further on in the 
Bhlsmaparva, he has uttered the words of the above stanzas 

* Dr. Annie Besant translates ‘aparyapta* as ‘insufficient’ (8ee 
The Bhagavadgitd translated by Annie Besant and Bhagvandas. 
Theo. Pub. House, 1926 p. 5 ), But Telang translates it as 
Unlimited’ (See. S, B. E. Series Vol. VIII p. 38)—Trans. 
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of the Gita (Bhlsma. 51. 4-6); and as this description has 

been given in a joyful frame of mind, in order to encourage 

the whole army, the word ‘aparyapta\ cannot possibly be 

interpreted otherwise than as meaning ‘unlimited’, ‘bound¬ 

less’, or ‘ innumerable ’. The root meaning of the word 

‘ paryapta ’ is ‘that which is capable of being surrounded, 

(apa = to occupy), on all sides (pan)’. But, when the word 
‘paryapta, is used after some word in the fourth (dative) 

case, as in ‘for a particular purpose, paryapta ’, or ‘to some 

person (or thing), paryapta\ then the word ‘paryapta’, means 

‘that which is sufficient for, or capable of performing that 

particular purpose’; and if there is no word before the word 

‘paryapta’, it, by itself, means ‘sufficient’, ‘limited’, or 

‘countable’. For instance, take the words ‘grasun takanya 

sarakhem’ (that which is capable of over-whelming) in the 

Marathi language, which are synonymous with the Sanskrit 

word ‘paryapta'. When you say ‘amakyala grasun takanya 

sarakhem', (that which is capable of overwhelming some 

thing or some one), it means that it is ‘sufficient for him or 

it’, and remains over; but, if you simply say ‘grasun 

takanya sarakhem \ it means that ‘some one else can over¬ 

whelm it’. In the present stanza, as there is no word 

before the word ‘paryapta’, this latter meaning is the 

correct meaning; and the Brahmanandagirl commentary 

gives illustrations of the word being used in that sense in 
books other than the Bharata. The explanation given by 

some, that Duryodhana, getting frightened, says that his 

army is *aparyapta’, that is, ‘insufficient’, is not correct; 

because, there is no description anywhere of Duryodhana 

having got frightened ; on the other hand, it is stated that 

the Pandavas arranged their army in the military array 

known as Vajravyuha, because the army of Duryodhana 

was large; and that, Yudhisthira was dejected at seeing the 

huge army of the Kauravas (Ma. Bha. Bhlsma. 19. 5 and 

21). The reason for saying that the Pandava army was 

‘protected by Bhima’, although Dhrstadyumna was the 

generalissimo, is that Bhima had been posted in the front of 

of the Vajravyuha, in which the Pandavas had arranged 

their army on the first day of the walr, for protecting it; 
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and because he was the only person whom Duryodhana 

could see in the forefront as the protector of the army. 

(Ma. Bha. Bhlsma. 19. 4-11, 33 and 34); and that is why 

these two armies have been respectively described as 

'bhimanetra’ (of which, Bhima is the eye) and ‘bhlsmanetra 

{ of which, Bhlsma is the eye ) in the chapters of the 

Mahabharata prior to the Gita (Ma. Bha. Bhlsma. 20. 1).] 

(11) (And therefore) Do you all respectively stand in all 

the various ‘ayanas’, (that is, ‘openings in the army’), as you 

have been directed to do, and do you all protect Bhlsma 

on all sides. 

[ Duryodhana has elsewhere (Ma. Bha. Bhi. 15. 1-20 ; 99. 

40, 41) given his reasons for directing that Bhlsma, who was 

himself a powerful warrior, and who could not be defeated 

by anybody, should be protected on all sides,' by saying 

that it was necessary for all to be careful, because Bhlsma 

had resolved not to fight with Sikhandi, and was liable to 

be killed by him. 

rf- 

araksyamavam hi vrko hanyat simham mahabalam I 

ma simham jambukeneva ghatayethah sikhantjiria II 

that is, “If the extremely powerful Lion is not protected, 

even a wolf will kill him; therefore, do not allow the Lion 

to be destroyed by a fox like Sikhandi”. Bhlsma was 

capable of dealing single-handed with any person whosoever 

except Sikhandi; and, he did not look for help from anybody 

else. ] 

(12) (At this moment), The oldest of the Kauravas, the 

(powerful) grand-sire (the generalissmo Bhlsma) roared 

aloud like a lion in order to engladden him (Duryodhana), 

and blew his conch (as a sign of readiness for battle). 
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(13) Thereupon, conches, kettle-drums, tabors, drums, 

cowhorns, these (martial musical instruments ) suddenly 

blared forth; and that sound was tumultuous, (that is to 

say, saturating all the four sides). (14) Thereupon, 

Madhava ( Sri Krsna ), and the son of Pandu (Arjuna), who 

were seated in a large chariot, to which pure white horses 

were yoked, also blew their divine conches (in order to 

say by way of reply that their side was also ready). 

{15) Hrsikesa, (that is, Sri Krsna), (blew) the (conch called) 

Pancajanya; Arjuna (blew) the Devadatta; Vrkodara, the 

doer of terrible deeds (that is, Bhimasena) blew the mighty 

conch named Paundra; (16) king Yudhisthira, the son of 

Kunti, blew the Anantavijaya ; and Nakula and Sahadeva blew 

the Sughosa and the Manipuspaka. (17) Similarly, Kasiraja, 

holder of an excellent bow, Sikhandi, the mighty car-warrior, 

and Dhrstadyumna, Virata, and Satyaki, the unconquered, 

(18) Drupada, and the (five) sons of Draupadi, and the mighty- 

armed Saubhadra (Abhimanyu), all these, O King (Dhrta- 

rastra ) 1 blew severally their respective conches on all sides. 
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(19) That tumultuous din, which shook the earth and the 
firmament, rent the hearts of Kauravas. 

(20) Then, seeing that the Kauravas were properly 

arrayed, and when the attack by weapons was about to 

start, the Pandava, on whose standard is depicted Maruti, 

(that is to say, Arjuna), took up his bow, and spoke thus, 

(21) O king Dhrtarastra, to Sri Krsna,—Arjuna said:— 

(Please) station my chariot between the two armies, 

(22) so that I will, in the meantime, observe these people 

who stand here desirous to engage in battle; and I shall 

also see those persons with whom I have to fight in this 

war, and (23) gaze on those fighters who have collected 

here with the intention of helping the cause of the evil- 

minded Duryodhana. Sanjaya said:—(24) O Dhrtarastra L 

when Gudakesa, (that is, the conquerer of idleness, namely, 

Arjuna), had spoken thus to Him, Hrsikesa, (that is, the 

Conqueror of the organs, namely, Sri Krsna>), drove and 
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placed the splendid chariot (of Arjuna) between the two 
armies; and— 

[The meanings given by me above to the two words 
‘hrsikesa' and ‘gudakesa' are consistent with the inter¬ 
pretations of the commentators. In the Narada-Pancaratra, 
the etymology of ‘ Hrsikesa ’ has been given as : ‘ hrsikay 
means ‘ the organs and their 4 isa ’, that is, 4 the Lord 
is the 1 hrsikesa'. (Na. Panca. 5.8.17). And it is stated 
in Kshirasvami’s commentary on the Amarakosa that 
the word 4 hrsika ', that is, 4 the organs is derived from the 
root 1 firs'—‘to give pleasure’; and that the organs are 
called 'hrsika', because they^give pleasure to the human 
being. Nevertheless, there is a doubt whether the meanings 
of the words 4 hrsikesa' and 4 gudakesa ’ given above are 
correct; because, the word 4 hrsika ' as meaning 4 the organs 
and the word 4 gudaka', as meaning 4 idleness ’ or 4 sleep ’ are 
not in common use; and the words 4 hrsikesa' and 4gudakesa* 
can be etymologically derived in another way. Instead of 
breaking up the word 4hrsikesa' into 'hrsika' + 'isa', and 
the word 4 gudakesa' into 4 gudaka' + 4 isa', they can 
respectively be broken up as, hrsi + kesa, and, gudd, + kesa; 
and then 4hrsikesa' will mean “one whose hair ( kesa ) are 
standing up ‘as a result of joy’ (hrsi)", and are flowing, that 
is to say, Sri Krsna; and4gudakesa' will mean, “one whose hair 
(kesa) are gudd or gudha, that is, closely growing or matted”, 
that is to say, Arjuna. Nilakantha, who has written a com¬ 
mentary on the Bharata, has suggested this alternative 
meaning of the word 4 gudakesa' in his commentary on Gita 
10. 20; and having regard to the name Romaharsana, of the 
father of Suta, this second interpretation of the word 
4 hrsikesa' can also not be said to be improbable. Nay, in 
the Narayanopakhyana in the Santiparva of the Maha- 
bharata, in giving the etymological meanings of the 
principal names of Visnu, 'hrsi' has been interpreted as 
meaning ‘joy-giving’ and 4kesa' has been interpreted as 
meaning ‘rays’; and the word 4 hrsikesa' has been interpreted 
as meaning “One who fills the world with joy by means of 
the rays of His incarnations, the Sun and the Moon”; and 

31-32 
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it is~stated that He is on that account called ‘ hrzikesa' 

{San. 345. 47 and 342. 64, 65; Udyo. 69. 9). And it is 
similarly stated in the previous stanzas that the word 
*kesava’ is derived from ‘kesa\ i. e., ‘rays’ (San. 341. 47). 
Whichever of these meanings is taken, it is impossible to 
give a fully satisfactory reason as to why Sri Krsna and 
Arjuna got these names. But this is not the fault of the 
etymologists. When it comes to defining proper names 
which have become very common, these kinds of difficulties 
or differences of opinion are quite likely to arise.] 

(25) HE said, in the presence of Bhisma and Drona, and 

all other kings: “ O Arjuna! look at these Kauravas 

assembled (here)”. (26) Then Arjuna noticed that all who 

were assembled there, were (his own) elders, ancestors, 

preceptors, maternal-uncles, brothers, sons, grand-sons, and 

friends, (27) and fathers-in-law, and dear ones in both the 
armies; (and, in this way) when he had seen that all who 

had assembled there were his kinsmem, Arjuna, the son of 

Kunti, (28) being filled with intense pity and despair, 

began to say as follows: 

Arjuna said: “ O Krsna ! seeing these my kinsmen, 

assembled (here) desirous of engaging in battle, (29) my 

limbs droop down, my mouth is parched up, my body 
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shivers, and my hairs stand on end, (30) the Gandiva (bow) 

slips from my hand, and the whole of my body is hot; I 
cannot also stand, and my mind is awhirl; (31) similarly, 

O Kesava I all omens appear adverse (to me), and I do not 

perceive (that) any good will come from killing my own 

kinsmen in war. (32) O Krsna ! I have no desire for victory, 

nor for sovereignty, nor for pleasures. O Govinda ! of what 

use is having sovereignty or enjoyment or life itself to us ? 

(33) (Even) those for whose sake we desire kingdom, or 

enjoyments and pleasures, are standing here for battle, 

having given up (the hope of) life or wealth; (34) though 

preceptors, fathers, sons, as well as grand-fathers, maternal- 

uncles, fathers-in-law, grand sons, brothers-in-law, as also 

relatives (35) have all uprisen to kill (us), yet, I do not 

wish to kill (them), O Madhusudana, even for obtaining the 

kingdom of the three worlds ; then, why (talk) of the earth ? 

(36) O Janardana ! what pleasure may be ours by killing 

these Kauravas ? Although they are felons, yet, by killing 
them, sin will but attach (itself) to us. 
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[ agnido garadas caiva sastrapanir dhandpahah l 

ksetraddrdharas caiva sad etc atatdyinah n 

( Vasistha-Smr. 3. 16 ), 

that is, “he who has come to burn one’s house, he who 

administers poison, he who comes to kill with a weapon in 

his hand, he who robs one of one’s money, or of one’s wife, 

or of one’s field, these six are ‘felons’ (atatdyinah)”. Even 

Manu has said that such felons should be killed without 

any qualm of conscience, and that there is no sin in doing 

so (Manu. 8. 350, 351). ] 

(37) Therefore, it is not proper that we ourselves should kill 

the Kauravas, who are our kinsmen ; for how, O Madhava I 

can we become happy by killing our own kinsmen ? 

(38) Although these, whose minds have been over¬ 

powered by greed, do not see the guilt resulting from the 

extinction of a family, and the sin of treachery towards a 

friend, (39) yet, O Janardana ! when we clearly see the guilt 

of the extinction of a family, how can it not enter our minds 

to turn away from this sin ? 

[See my disquisition in the first, and again in the 

fourteenth chapters of the Gita-Rahasya, on the questions : 

(i) what is the import of the fact that Arjuna became doubt¬ 

ful regarding his own duty to fight, when he saw in 

advance with his own eyes that the war would entail the 

killing of elders, the death of relatives, and the 

extinction of families; (ii) what is the relation between 

that fact and the subsequent argument in the Gita, and 

(iii) what is the importance of the first chapter of the Gita 

from this point of view, etc. To what extent the argument 

that, those who are wise should follow the doctrine “na pdpe 

pratipdpah sydt” (i. e., ‘Do not commit a sin in retaliation of 
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another’s sin’—Trans.), and should remain inactive, but 

should not become wicked for punishing the evil-minded, 

though the latter might not realise their own wickedness as 

a result of their minds having been over-powered by avarice, 

and the other common arguments mentioned in this place, 

are applicable or should be made applicable to the present 

circumstances, is a question as important as the ones 

mentioned above ; and I have explained in the Chapter XII 

of the Glta-Rahasya at pages 544 to 554 what,- in my 

opinion, is the answer of the Gita to these questions. If 

one bears in mind the fact that the exposition to be found 

in the subsequent chapters of the Gita has been made in 

order to solve the doubt which had arisen in the mind of 

Arjuna as shown in the first chapter, one can no more have 

any doubt about the import of the Gita. These doubts 

arose in the mind of Arjuna, because the Bharat! war was a 

civil war, due to a split between persons belonging to the 

same kingdom and the same religion, who had come 

forward to kill each other. Whenever similar circumstances 

have arisen in modern history, similar doubts have also 

arisen. Arjuna now clearly specifies the evils which flow 

from the extinction of a family. ] 

(40) On the extinction of a family, the eternal rites of families 

are destroyed ; and when these rites (of the family) have 

perished, lawlessness predominates over the whole family. 

(41) When lawlessness prevails, O Krsna, the women of the 

family become corrupt; and when they have become corrupt, 

then, O Varsneya! ('descendant of Vrsni’—Trans.), there fol¬ 

lows caste-confusion. (42) And when there is caste-confusion, 
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it (necessarily) leads the destroyer of the family and the 

(entire) family to hell; and as a result of the cessation of the 

ritual of offering rice-balls and water, their ancestors also fall 

down (to hell—Trans.). (43) By these sins of the destroyers 

of families, which result in caste-confusion, the eternal caste- 

rites and family-rites are abolished ; (44) and O Janardana 1 

we have heard that persons whose family rites are abolished, 

must necessarily undergo residence in hell. 

(45) Alas ! we are engaged in committing a heinous sin 

in that we have uprisen to kill our own kinsmen out of 

greed of the pleasures of sovereignty. (46) If, rather 

than this, (these) Kauravas, bearing arms slay me in the 

battle, I having become unarmed and having given up 

retaliation in return, that would be happier for me. 

Sanjaya said : (47) Having spoken thus on the battle-field, 

Arjuna, whose mind was agitated by grief, casting aside the 

bow and arrows (in his hands), sat down (quiet) on his seat 

in the chariot. 

[As it was customary to fight standing in the chariot, the 

words "sat down on his seat in the chariot” more clearly 

bring out the idea that he had no desire to fight, as a result 

of his dejection. It would appear from the descriptions of 
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chariots given in some places in the Mahabharata that in 

the times of the Mahabharata these chariots were ordinarily 

two-wheeled, and that larger chariots were sometimes drawn 

by four horses, and that both the master of the chariot 

(the rathi) and the charioteer (sarathi) used to sit in the 

anterior part of the chariot, side by side. In order that it 

should be possible to find out whose the chariot was, they 

used to erect a particular ensign (dhvaja) on the chariot. 

It is a well-known tradition that Maruti himself used to sit 

on the ensign of Arjuna.] 

Thus ends the first chapter entitled The Dejection of 
Arjuna in the dialogue between Sri Krsna and Arjuna on 

the Yoga included in the Science of the Brahman that is, 

on the Karma-Yoga, in the Upanisad sung, (that is, told) by 

the Blessed Lord. 

[ I have interpreted these concluding lines as showing that 

the Gita does not deal only with the Science of the Brahman 

(brahma-vidija), but contains an exposition of the Karma- 

Yoga consistently with the Science of the Brahman. See 

Chap. I (page 4), Chapt. Ill (page 82) and Chap. XI (page 

489) of the Gita-Rahasya. Although these concluding lines 

are not to be found in the Mahabharata, yet, they must have 

come into existence before the date of the commentaries in 

support of Renunciation (samnyasa); because, no scholar, 

who is a follower of the doctrine of Renunciation, will give 

the concluding lines as above. This clearly shows that the 

Gita does not support the doctrine of Renunciation, but 

contains an exposition of Karma-Yoga, as a science, in the 

form of a conversation. I have shown the difference between 

the scientific method and the catechismal method in the 

beginning of Chap. XIV of the Gita-Rahasya. ] 
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CHAPTER II. 

Sanjaya said : (1) To him, (Arjuna, who was) thus filled 

with pity, and whose eyes were filled with tears and turbid, and 

who was dejected, Madhusudana (Sri Krsna) spoke these words: 

The Blessed Lord said: (2) O Arjuna ! how has this 

infamous conduct (kasmalam) not practised (at any time) 

by the Aryas, (that is, by good men), which leads to hell, and 

which brings one into disrepute, entered your mind, in this 

time of peril ? (3) O Partha ! be not effeminate (like this) : 

this is not worthy of you. O, (thou) harasser of foes, casting 

off this base weakness of heart, stand up (to fight). 

[ It is true that I have in this place given the literal 

meaning of the word ‘ parantapa ’ as ‘harasser of foes’. But 

I do not consider logical, the theory of most of the comment¬ 

ators, that these oft-recurring adjectival epithets, or names of 

Krsna and Arjuna, have been used in the Gita in a hidden 

meaning, or with a particular intention. In my opinion, these 

names have been used as was convenient for prosody, and do 

not convey any intentional meaning; and, therefore, I have 

•on many occasions not reproduced in the translation, the 

name used in the stanza, but have generally translated 

them as ‘ Arjuna ’ or ‘ Sri Krsna ’. ] 
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Arjuna said : (4) O Madhusudana ! how shall 1 counter¬ 

attack in battle with arrows, Bhisma and Drona, who, O 

Destroyer of enemies, are entitled to (high) reverence ? 

(5) It is meritorious to live in this world even by begging, 

without killing one’s reverend elders; for by killing such 

elders, (though they might be) abashed by monetary cousi 

derations* I shall have to enjoy in this world blood-tainted 

enjoyments. 

[ The plural word lgurun' must be taken here as meaning 

‘ elders ’ and not as ‘ preceptors ’; for there was no precep¬ 
tor in the army other than Dronacarya, who taught the 

martial arts. When, before the commencement of the 

war, Yudhisthira took off his shield on the battle-field, 

and went in all humility to such ‘elders’, that is, to 

Bhisma, Drona, and Salya in order to place his head on 

their feet, and to beseech their blessings, they gave due 
praise to him, who had followed the course of conduct laid 

down by propriety, and they all explained to him their 

reason for fighting on the side of Duryodhana as follows:— 

arthasya puruso daso dasastv artho na kasyacit I 

iti satyam maharaja baddho ’smy arthena kauravaih II 

that is, “ Man is the slave of wealth, wealth is the slave of 

nobody; this being the true state of things, O Maharaja 

Yudhisthira, the Kauravas have tied me by the bonds of 

wealth” (Ma. Bha. BhI. 43. 35, 50 and 76). The words 

‘ abashed by monetary considerations ’ used above signify 

the meaning conveyed in this stanza.] 

(6) Nor do we know which of the two is more meritorious 

* Dr. Besant & Bhagvandas translate ‘ arthakaman ’ as 1 well- 
wishers ’ ( see footnote on p. 24, The Bhagvcidglia, 1926)—Trans. 



868 GITA-RAHASYA OR KARMA-YOGA 

TT^yj: ^TTT%mcT fj| cT^flf T^T^TSt ^TTf^T TF rcrf *TWR 

?r ft srqr^rm i 

TT^ ^TOTTRiq ^Tfwi u c H 

ti^rq 3=rpq i 

1^T%^T 5^T%^i: q^rTT I 

?T ?Ttr^T 7ftf^5^rcTT c^OTT *ppi ^ II ^ II 

rrg^rr^ ^Y^rra^i i 

TW^?cTmt n ii 

for us, whether we should vanquish, or that we should be 

vanquished (by them). To live by killing whom, we have 

no desire, those very Kauravas are standing here in front 

(to fight). 

[This stanza refers to a test of the respective merits of 

Action or Inaction, which is similar to the theory of ‘ the 

greatest good of the greatest number ’; and its net import 

is that it is impossible to decide by that test whose victory 

is better (See Gita-Rahasya, p. 115 and 116). 

(7) As, on account of my natural temperament having been 

destroyed by adverse circumstances, my mind is in doubt as 

to (my) ‘dharmd (that is, my duty), I am asking You. Tell 

me that which is assuredly meritorious. I am your disciple, 

instruct me, who have surrendered myself to You. 

(8) For, though I might win a prosperous kingdom on the 

earth free from foes, or even the sovereignty of the gods 

(of heaven), yet, I do not see aught (any means) which will 

remove this my grief, which is drying up my organs. 

Sanjaya said : (9) After GucLakesa, the harasser of enemies, 

(that is, Arjuna), had spoken thus to Hrsikesa (Sri Krsna), he 

became quiet after saying to Govinda : “ I shall not fight ”. 

(10) ( Thereafter ) O Bharata ( Dhrtarastra ) !, Sri Krsna, 

smiling as it were, spoke thus to Arjuna. who was sitting 

dejected between the two armies. 
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[ The Blessed Lord is now going to give advice on the 

question of one’s duty in this world, to Arjuna, who 

was pulled on one side by the inherent duty of the 

Ksatriyas, and on the other side by the fear of the sin of 

killing one’s elders, and causing the extinction of families; 

and who was engulfed in the doubt whether he should ‘ kill 

or be killed ’, and was prepared to give up the fight and 

live the life of a mendicant. Arjuna’s objection was that 

his Atman would not be benefited by a terrible act like 

war. Therefore, the advice in the Gita starts by showing 

how those great men, who have attained the fullest bliss of 

their Atmans by Realising the Parabrahman, live in this 

world. The Blessed Lord says that if one scrutinises the 

affairs of the world, one sees that from times immemorial 

there are two ways in which persons, who have acquired 

the Knowledge of the Brahman, have been leading 

their lives. (See Gita, 3. 3; and Gita-Rahasya, Chap. XI). 

After acquiring the Knowledge of the Self, men like Suka, 

gave up worldly life and led the lives of mendicants, 

whereas, other men like Janaka, who had also acquired the 

Knowledge of the Self, spent their time in numerous 

worldly activities according to their own dharma, even 

after the Acquisition of Knowledge, for the universal good. 

The first mode of life is known as the ‘ Samkhya ’, or the 

Samkhya-nistha, and the other is known as ‘ Karma-Yoga ’ 

or ‘Yoga’ (cf. stanza 39). But the Gita has laid down the 

doctrine that though both these modes of life were in vogue, 

the Karma-Yoga was the superior mode, as will be shown 

later on (Gi. 5. 2). Out of these two Nisthas, the mind of 

Arjuna was inclined towards the Samnyasa (Renunciation) 

-Nistha. Therefore, the Blessed Lord has first brought home to 

him his mistake, on the basis of the philosophy relating to 

that path of life; and then, from the 39th stanza onwards,. 

He has started the exposition of Karma-Yoga. Though the 

followers of the Samkhya path do not take part in Action 
after the Acquisition of Knowledge, yet, there is no 

difference between the Knowledge of the Brahman according 

to the Samkhya path and according to Karma-Yoga. There¬ 

fore, the Blessed Lord has first explained to Arjuna in a 
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ridiculing way that if the Atman is indestructible and 

permanent, even according to the Samkhya system, then 

his question, “How shall I kill so and so” was mere worth¬ 
less talk. ] 

1 he Blessed Lord said (11) You are lamenting for 

those, for whom you should not lament, and yet talk about 

Knowledge ! Knowers do not lament (whether) the dead or 
the not-dead. 

[ In this stanza it is stated that one should not lament 

whether life continues or has become extinct. Out of these, 
lamenting over one who is dead, is only natural; and 

it is proper to give advice not to do so. But a doubt having 

arisen as to why and in what manner it is possible to lament 

the fact of some one not being dead, commentators have 

indulged in a considerable amount of discussion on this 

point; and many have said that it is a matter of lamenta¬ 

tion that the lives of fools and ignorant people should be 

spared. But, instead of hair-splitting in this way, we 

should interpret the word ‘ lament ’ in a broad way, as 

meaning ‘ to feel happy or unhappy ’, or ‘ to mind’. All that 

is intended here is, that the Jnanin looks upon both these 
matters as one and the same. ] 

(12) Just realise that not only is it not that I was not (in 

the past), but it is not that you and these kings were not 

(in the past); nor is it that all of us will not be again in 
the future. 

[In commenting on this stanza, it is stated in the 

Ramanujabhasya that, if both ‘I’, that is, the Supreme Being, 

and ‘you and these kings’, that is, the other Atmans,' 

existed in the past and will be born again in the future, 

then, according to this stanza, the Supreme Being, and the 
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Atman both become separate, independent, and permanent 

entities. But, this argument is not correct. It is a 

partisan argument in support of a particular doctrine ; 

because, this stanza is intended to explain only that both 

are permanent; and their mutual inter-relation is not stated 

here, nor was there any occasion for doing so. When that 

occasion arose later on, we find stated in clear terms in the 

Gita itself, the Non-Dualistic (advaita) doctrine that the 

Paramesvara, that is, the Blessed Lord, is the embodied 

Atman in the bodies of all created beings (Gl. 8. 4 ; 13. 31).] 

(13) Just as, for the One Which assumes a corporeal form, 

there is (acquired) infancy, youth, and old age, in this Body, 

so also, is another Body (later on) acquired; (therefore) those 

who have acquired Knowledge, do not suffer from any 

ignorance in this matter. 

[The great ignorance or fear in the mind of Arjuna was 

“ How shall I kill a particular person ? ” Therefore, in 

order to dispel that ignorance, the Blessed Lord first 

philosophically examines the questions ‘what is death’, and 

‘what is killing’ (Stanzas 11 to 30). Man is not merely some¬ 

thing encased in a body, but an aggregate of the Body and the 

Atman. Out of these, the Atman, which becomes percepti¬ 

ble as ‘I’, as a result of Individuation (ahamka.ro), is 

permanent and immortal. It is to-day, it was yesterday, 

and it will also be to-morrow. Therefore, the words ‘to kill’ or 

‘to die’ cannot be properly applied to the Atman, and there 

is no room for lamentation in that matter. Then remains 

the Body. That, of course, is admittedly non-permanent 

and destructible, and will come to an end, if not to-day or to¬ 

morrow, at least after a 100 years. Of. “adya va ’bdasatante va 

mrtrur vai praninam dkruvah (that is, “Death is certain for 

living beings, whether to day, or after a hundred years”— 

Trans.), ( Bhag. 10. 1. 38 ); and as the Atman definitely 

acquires later on another body in accordance with the 

previous Action (karma), though it gets out of one body, it is 

also not proper to lament over the loss of that body. In short, 
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it is definitely proved, that whether one looks at the matter 

from the point of view of the Body or of the Atman, 
lamentation on account of death is foolish. But, though 

this fact is thus proved, yet, it is necessary to explain why 

one should not lament, on account of the suffering which 

one goes through while the existing life is being destroyed. 

Therefore, the Blessed Lord now deals with the form of this 

bodily happiness and unhappiness, and shows that it is not 

proper to lament on account of that suffering. ] 

(14) O Son of Kunti ! these contacts (with bodily organs) 

of *matra’, (that is, of things in the external world), which 

produce cold and heat, or happiness and unhappiness, come 

into existence and die out; (therefore) they are non-per¬ 

manent (that is, destructible). O Bharata ! do you bear these 

(without lamentation); (15) because, O, pre-eminent among 

men ! it is the Jnanin alone, (who is) equal towards happiness 

and unhappiness, who (on that account) is not affected by 

them, that becomes capable of attaining immortality, (that is 

to say, the state of the Immortal Brahman). 

j'Phe man who has not Realised that the Name-d and 

Form-ed Cosmos is illusory, by Realising the identity of the 

Brahman and the Atman, looks upon as real, the happiness 
and unhappiness or the cold and heat arising from the 

contact of the physical organs with the external world, and 

wrongly attributes those properties to the Atman ; and, on 

that account, suffers grief. But the man who has realised 

that all the emotions are of the Prakrti, and that the 

Atman (Self) is a Non-doer and Unattached, looks upon 

happinesss and unhappiness as alike; and the Blessed 

Lord is now telling Arjuna, that he (Arjuna) should bear 

unhappiness and happiness with such an equable frame of 

Mind; and the same import has been explained in a more 
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exhaustive manner in the subsequent chapters. The word 

4 matra ’ has been interpreted in the Samkarabhasya as 

meaning ‘the organs, by which external things can be 

measured or known’, Cf., ‘ mlyate ebhiriti matra ’. 

But, some commentators interpret ‘ matra’ as meaning 

‘the external objects, such as, sound, touch, etc., which 

can be measured by means of the physical organs’; and 

they interpret ‘matrasparsa’ as meaning ‘the contact of those 

external objects with the physical organs’; and that is the 

interpretation which has been accepted by me; because, 

where the ideas appearing in this stanza, appear again 

later on in the Gita (Gl. 5. 21, 23), the word ‘ bahyasparsa ’ 

has been used; and if the word ‘ matra-sparsa ’ is interpreted 

in the way in which I have interpreted it, both these words 

become consistent with each other. But, though these two 

words can be made consistent with each other in this way, 

the word ‘ matrasparsa ’ seems to be the more ancient of 

the two ; because, the word ‘ matrasanga ’ has been used in 

the Manu-smrti in the same sense (6. 57); and it is stated 

in the Brhadaranyakopanisad, that the Atman of a Jnanin 

becomes ‘asamsarga' (Cf. matra ’samsargah), that is, de¬ 

tached from the Matras, that is to say, that he becomes free; 
and there is no connotation (samjna) for him after his death 

(Br. Madhyan. 4. 5. 14; Ye. Su. Sam. Bha. 1. 4. 22). The 

words ‘ heat and cold ’, or, ‘ happiness and unhappiness ’ are 

synecdochial, and include the opposite couples (dvamdva) 

of ‘ love and hostility ’, 4 real and unreal ’, ‘ death and im¬ 

mortality ’ etc. As these opposite couples belong to the 

Maya-world and the true Parabrahman is, as described in 

the Nasadiya-Sukta, beyond this duality, one cannot attain 

the Brahman, otherwise than by peacefully bearing these 

opposite couples and releasing the Reason from, the grip of 

these couples (Gi. 2. 45; 7. 28 and Gi. Ra. Ch. IX p. 314 and 

351). The same meaning is now made clear from the 

point of view of the Philosophy of the Absolute Self—]. 

(16) That which is not (asat), cannot be as if it is ; and 
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that which is (sat), cannot be as if it is not; in this way, the 

see-ers of the Essence of things have perceived the truth, 

about 'is’ and ‘is not’ (sat and a sat), (that is to say, they 

have defined their connotation, after having perceived the 

truth). 

[The word ‘ anta ’ in this stanza has the same meaning as 

in the compounds ‘ raddhanta ’, ‘ siddhanta ', or ‘ krtanta ', 

(Gi. 18, 13); and the Sasvatakosa defines the various mean¬ 

ings of the word 1 anta' as “svarupaprantayor antam antike 

'pi prayujyate" (Sa. 381) (that is, “ the border of a form 

( body ), or of a region, as also Death—Trans.).According 

to this stanza 'sat' means the ‘Brahman’, and, 'asat’ means 

the Name-dand Form-ed visible world (See Gi. Ra. Ch. IX, 

p. 307 and pp. 335 to 339). Although the doctrine “that 

which is, cannot cease to be”, looks like the Satkaryavada 

theory, (See Glta-Rahasya Ch. VII, p. 210 and Ch. IX. pp. 325 

and 335—-Trans.), one must bear in mind that its meaning 

is slightly different. Where one thing is produced out of 

another thing, e. g., the tree from the seed, the only 

principle which can be applied is that of the Satkaryavada. 

That is not the idea to be conveyed in the present stanza ; 

and, all that is being said is that, the existence (astitva or 

bhava) of ‘satthat is, of ‘that which exists’, and the ‘non- 

existence’ (abhdva) of ‘asat’, that is, of ‘that which does not 

exist’, are both permanent, that is, ever-lasting. When we 
thus look upon the respective existence and non-existence 

of these two as permanent, it follows as a matter of course 

that 'asat’ is not the result of the destruction of that which 

was ‘sat'. But this doctrine is not the same as the 

Satkaryavada doctrine, which initially takes for granted the 

coming into existence of one thing from another thing, as 

an effect from a cause (Gi. Ra. Ch. VII, p. 211). The Madhva- 

bhasya reads the words “vidyate bhdvah" out of "nasato 

vidyate blidvah", which is the first quarter of this stanza, as 

'vidyate + obhnvah’; and it has interpreted these words as 

meaning that “there is no ‘abhdm' that is, ‘destruction’ of 

the 'asat' (unreal), that is, ‘avyatcta' (imperceptible) Prakrti; 
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and, as it has been stated in the second quarter of the 

stanza that the ‘sat' too is not destroyed, Madhvacarya has, 

according to his Dualistic doctrine, interpreted the entire 

stanza as meaning that both the 4asat' and the ‘sat' are 

permanent. But, this meaning is not the straight-forward 

meaning of the stanza. It is a stretched meaning ; for, it 

can be seen that the two mutually opposite words ‘abhava' 

and ‘bhava' have been used in this place in the same way as 

the mutually opposite words, ‘asat' and ‘sat’; and if the word 

‘abhava' has heed used in the second line of the stanza, name¬ 

ly, in the phrase, “nabhavo vidyate satah", it is quite clear that 

the word intended to be used in the first line of the stanza 

must have been ‘ bhava ’ and not 4 abhava ’; besides, it was 

not necessary at all to use the words 4 abhava ' and 4 vidyate ’ 

twice, in order to say that both 4 asat ’ and 4 sat' are per¬ 

manent. But, even if this repetition is looked upon 

as a respectful repetition, as suggested by Madhvacarya, 

it has been clearly stated later on in the 18th 

stanza, that the human body to be seen in the percepti¬ 

ble or visible world is destructible, that is to say, non¬ 

permanent. It, therefore, clearly follows that according to 

the Bhagavadgita, the Body cannot be looked upon as 

permanent, in the same way as the Atman. Whereas the 

latter is permanent, the former is non-permanent. Never¬ 

theless, I have given here the meaning of this stanza 

according to Madhvacarya, by way of example, in order 

to show my readers how the meanings of words are 

stretched by doctrine-supporting commentators with the 

intention of supporting their own doctrine. However, as that 

which is 4 sat' can never cease to exist, it is no use lament¬ 

ing over the s<F-formed (satsvarupa) Atman; and as the 

Name-d and Form-ed Body etc., as also the emotions of 

pleasure or displeasure, are essentially destructible from 

the philosophical point of view, it is also not proper to 

lament their loss. This justifies the words 44 you are lament¬ 

ing that over which you should not lament” used in speak¬ 

ing to Arjuna. The Blessed Lord now further explains the 

meanings of the words 4 sat ’ and 4 asat in the next two 

stanzas—] 

33—34 
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(17) Know that That (fundamental Atman-formed Brahman) 

Which has pervaded or occupied this whole (world) is 

indestructible. The destruction of this Inexhaustible 

(Principle), none can bring about. 

[This is the description of what has been referred to as 

‘ sat’ in the last stanza. Now, the Blessed Lord says, that 

the Atman, which is the Owner of the Body, falls into this 

category of the Permanent, and He goes on to explain what 

is to be called ‘Non-permanent’ or 1 asat ’—] 

(18) These bodies acquired by the eternal, indestructible, 

and unimaginable Owner of the Body (Atman) are said to 

be perishable, (that is non-eternal). Therefore, fight! O 

Bharata! 
[In short, if one thus discriminates between what is 

eternal and what non-eternal, the idea that I am killing a 

particular person’ is proved to be false; and uhe reason 

given by Arjuna for not fighting falls to the ground. This 

conclusion is now made more clear—] 

(19) He who thinks that It (the Owner of the Body or the 

Atman) is the killer, or, who thinks that It is slain, both 

these do not possess true Knowledge ; (because) this (Atman) 

does not kill, and is not killed. 

[Because, the Atman is permanent and itself a Non-Doer, 

and the whole activity is of Prakrti. This and the 

next stanza appear in the Kathopanisad (Katha. 2. 

18,19). It is also stated in several places in the Maha- 
bharata that everything is swallowed up by ‘kata' (Time, 

or Death); and that ‘kills’ or ‘is killed’ are worldly names 

for this pastime of Death (San. 25. 15). The Blessed Lord 

has again explained to Arjuna later on (11. 33) this very 
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principle in terms of the Philosophy of Devotion when He 

says that He himself has already killed Bhisma, Drona, 

and the others in His form of Death, and that Arjuna should 

now become only the nominal implement (nimitta). ] 

(20) This (Atman) is never born nor does It ever die; nor 

is it that It, having (once) existed, will not be again; It is 

unborn, ever-lasting, immutable, and primeval; and it is 

not killed, though the Body is killed. (21) O Partha! 

that man who has Realised that It is indestructible, 

ever-lasting, unborn, and inexhaustible, how and whom can 

he cause to be killed, and how and whom can he kill ? 

(22) Just as a man, casting off old clothes puts on others 

and new ones, so the dehi, (that is to say, the Atman, which 

owns the Body), casting off old bodies, becomes united with 

others and new bodies. 

[This simile of clothes is in ordinary use. In another 

place in the Mahabharata, the illustration has been given 

of leaving one house {said), and going to another house 

(San. 15. 56); and one American writer has expressed the 

same idea by giving the illustration of putting on a new 

cover on a book. The same argument is here applied to the 

Body, which was applied above in the 13th stanza to the 

states of infancy, youth, and old age. ] 

(23) Weapons do not cut It (that is, the Atman); fire does 

not burn It; so also does water not moisten It; the wind 
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does not dry It up. (24) This (Atman), which is uncleave- 

able, uncombustible, not-to-be-moistened, and not-to-be- 

dried up, is permanent, all-pervading, stable, immoveable, 

and, eternal (that is, everlasting). (25) This (Atman) is 

said to be imperceptible (that is, not perceptible by the 

organs), unthinkable (that is, impossible of being under¬ 

stood even by the Mind), and immutable (that is, such as is 

not subject to the attribute of any modification). Therefore, 

knowing this (Atman) to be such, it is not proper that you 

should grieve over It. 

[This description has been taken from the Upanisads, and 

is of the Qualityless Atman, and not of a Qualityful A-tman, 

because, the adjectives ‘axikarya’ (immutable), or ‘acintya ’ 

(unthinkable) cannot be applied to the Qualityful. This 

reason for not grieving has been given on the authority of 

that description. Now, some one may advance the argu¬ 

ment that, as he does not accept the Atman as eternal, this 

argument is not acceptable to him. Therefore, the Blessed 

Lord first mentions this assumptive proposition (purva- 

paksa) and replies to it as follows ] 

(26) Or, even if you believe that this Atman, (is not 

permanent, but with the Body) is constantly born, and 

constantly dies, even then, O Mahabaho ! (mighty-armed 

Trans.), it is not proper that you should grieve over It; 

(27) because, to one that is born, death is certain, and to 

one that dies, birth is certain; therefore, about an (this) 
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unavoidable (according to your abovementioned opinion) 

matter, you ought not to grieve. 

[The argument, mentioned in the two above stanzas 26 and 
27, is not for supporting the doctrine of the Gita. It must be 
remembered that this is a reply to the assumptive proposition, 
raised by the words ‘ atha ca ’ = ‘ or \ The only thing to be 
shown is: whether one looks upon the Atman as permanent, 
or as non-permanent, there is no room for .lamentation in 
either case. I have already mentioned above that the doctrine 
advanced by the Gita is, that the Atman is existent ( sat), 
unborn, immutable, and un-imaginable, or quality less. The 
Blessed Lord now gives another argument, on the basis of the 
Samkhya system, in support of the theory that there should 
be no lamentation over the Body, as it is non-permanent—]. 

(28) All created beings are imperceptible in the beginn¬ 

ing, perceptible in the middle, and imperceptible again in 

death ; (if this is the case with every being) then, O Bharata I 

where is (there room for) lamentation ? 

[ The w ord ‘ avyakta’ means ‘that which is not perceiva¬ 
ble by the organs ’; the argument advanced in this stanza 
is based on the Samkhya doctrine that the entire percep¬ 
tible universe has come out of One original imperceptible 
Substance by gradual degrees, and that in the end, that is, 
at the time of the final Dissolution (pralaya), the entire 
perceptible universe is again dissolved into the same Im¬ 
perceptible (Gl. 8. 18). See the explanation of this Samkhya 
doctrine in the seventh and the eighth chapters of the 
Gita-Rahasya. If the perceptible form of anything soever 
is, in this way, going to be destroyed sometime or other, 
there remains no cause at all for lamenting over some¬ 

thing, which, by its very nature, is liable to destruction. 
This same stanza appears in the Striparva of the Maha- 
barata (Ma. Bha. Stri. 2. 6), where the word 4 abhava ’ (non¬ 
existent) has been used instead of ‘ avyalcta \ Also, later on, 
the word 4 adarsana \ i. e., ‘ to go out of sight ’, has been 
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used with reference to death in the stanza: “adarsanad 

apatitah punas cadarsanani gatah I na te tava na tesam tv ant 

tatra ka par ideoanaW ” (Stri. 2.13), (that is, “emerged from 

the Invisible, and returning into the (same) Invisible, 

these are not thine, nor art thou theirs; wherefore, then 

(any) lamentation (for them)?”—Trans.)- If lamentation 

is futile both according to the Samkhya and the Vedanta 

philosophies, and if the same conclusion is reached, even 

looking upon the Atman as non-permanent, why do people 

lament over death ? The reply is : this is due to ignorance 

of the nature of the Atman, because—] 

(29) Some look at this (Atman—Trans.) as a wonder 

(wonderful thing), others speak of It as a wonder, and some 

others (than them) hear (of It—Trans.) as a wonder; but 

even after (seeing and describing in this way, and) hearing* 

no one (out of these) Knows It (really). 

[Though learned people enter into discussions about the 

Atman, as a wonder, yet, as very few persons ever realise 

the true nature of It, many people lament over death. Do 

not you do likewise, but Realise the true nature of the 

Atman after mature deliberation, and cease to lament; that 

is what this stanza means. The Atman has been described 

in the same way in the Kathopanisad (Katha. 2. 7).] 

(30) The Owner of the Body, (that is, the Atman), (which is) 

in every Body, is always unkillable, (that is, never liable 

to destruction); therefore, O Bharata (Arjuna) ! it is not 

proper that you should lament about all (i. e., any) created 

things. 

[It has thus far been proved that there is no reason to 

‘ lament ’ if some one kills or is killed, because according 

to the Samkhya philosophy, or the philosophy of the Path 

of Renunciation, the Atman is immortal, and the Body 
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is inherently mortal, But if, on that account, some one 

draws the conclusion that there is no ‘ sin ’ in somebody 

killing someone else, that will be a very serious mistake. 

Only the meaning of the words ‘ dying ’ and ‘ killing ’ 

has been analysed here, and this explanation has been 

given only for the purpose of first removing the fear 

attendant on death or on killing. Man is a combination 

of the Body and the Atman. As the Atman, out of these, 

is immortal, the words ‘ dying ’ or ‘ killing ’ do not apply 

to It. Then remains the Body; but as the Body is 

naturally mortal, there is no reason for lamentation if it is 

destroyed. But, even accepting the position that one 

should not lament over death, or become happy or unhappy 

if some one dies or is killed accidentally or in course of 

time, one does not thereby solve the question, why a person 

should enter upon such a terrible act as war and destroy 

the bodies of others. Because, although the Body is mortal,, 

yet, as the Body is the only means by which one can 

attain the permanent benefit of the Atman or obtain 

Release, both suicide and the unjustified killing of another 

person are looked upon as grave sins by religion. There¬ 

fore, though it is not proper to lament over death, yet, it is 

necessary to give some other satisfactory reason why one 

person should kill another. This is known as the discri¬ 

mination between ‘dharma’ (Right) and ‘adharma’ (Wrong); 

and this is the subject-matter really propounded in the 

Gita. The Blessed Lord, therefore, first tells Arjuna that 

as fighting is the duty of all Ksatriyas according to the 

arrangement of four castes accepted even in the Sarhkhya 

philosophy, not only should he not lament over the fact of 

death or of killing, but that both dying or being killed in 

war were things which were his lot according to the religion 

of Ksatriyas— ] 

(31) Besides, even if you consider your own duty, you 

ought not to falter (on this occasion); because, there is. 
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nothing more meritorious to a Ksatriya than warfare enjoined 

by duty. 

[This argument about “one’s own duty” (svadharma) 
appears twice later on (Gl. 3. 35 and 18. 47). This and the 

subsequent stanza say, that although the fourth stage 

(asrama) in the shape of Renunciation of Action (karma- 

samnyasa), is the last step according to the Path of 

Renunciation or the Samkhya philosophy, yet, as it had 

been enjoined by Manu and other writers of the Smrtis that 

before reaching that stage, Brahmins had to follow the 

duties of Brahmins, and Ksatriyas. the duties of Ksatriyas, 

and in that way to complete the state of a householder 

(grhasthasrama), it was the duty of Arjuna, who was in the 
state of a householder, to fight. ] 

(32) And O Partha ! this war, which is indeed a door of 

Heaven, found open without effort, falls to the lot of only 

those Ksatriyas, who are fortunate. (33) But, if you will 

not carry on this (for you) righteous warfare, then you will 

have abandoned your duty and lost your honour, and 

incurred sin ; (34) (not only that, but) also (all) men will 

tell of your everlasting infamy ! And to one who has been 

honoured, infamy is (a) greater (death) than death. 

[ This same principle has been explained by Sri Krsna to 
Yudhisthba in the Udyogaparva (Ma. Bha. U. 72. 24). The 

stanza there is as follows: “kulinasya ca yd ninda vadho 

va 'mitrakarsava \ mahaguno vadho rajan na tu ninda 

kujivikd” (that is, ‘ill-fame of a well born (person ) is (his ) 

murder; it is not only an ill-fame which spoils life, but 

indeed the highest form of murder’—Trans.). But, as this 

idea has been conveyed in the Gita in a shorter form, and 
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Also as the Gita is more in vogue, the line, “sambhavitasya” 

etc., from the Gita gets easily fixed in the memory, and 
people use it as a proverb. Many other stanzas from the 

Gita are similarly to be heard quoted everywhere. The 

Blessed Lord now explains what the form of the infamy is, 

on the present occasion— ] 

(35) (All Masters of great chariots will think that you with¬ 

drew from the battle on account of fear ; and those by whom 

you are highly thought of (to-day ), will hold you in less 

esteem. (36) Also, your enemies, decrying your power, will 

speak much (about you) that should not be spoken; and 

what indeed more painful than that? (37) Killed, you will 

go to heaven ; victorious, you will enjoy the earth ; therefore, 

arise, O Arjuna ! determined on battle. 

[Though the above exposition has shown that, according 

to the Sarnkhya philosophy, not only should one not lament 

the fact of death or of killing, but that fighting according 

to the rules laid down for one’s own caste is a duty, yet, 

the Blessed Lord now answers the doubt whether the killer 

is responsible for the ‘sin’ of the deaths caused in 

warfare. Strictly speaking, the argument in reply to this 

question pertains to the Path of Karma-Yoga, and the 

introduction to that doctrine starts here. ] 

(38; Looking upon happiness and unhappiness, gain and 

loss, victory and defeat, as alike, then start the battle; acting 

thus you will not incur (any) sin. 

[There are two paths of leading one’s life in the world; 

the one is the Sarnkhya, and the other is the Yoga. Out of 
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these two, it is not proper to lament over the Atman or the 

Body according to the philosophy of that very Samkhya 

Path, or the Path of Renunciation, by considering the 

doctrines of which, Arjuna had come to the point of giving 

up warfare and starting begging. The Blessed Lord has 

proved to Arjuna, that happiness and pain have to be borne 

with an equable frame of mind; that, warfare was the only 

proper thing to do for Ksatriyas having regard to the rules 

of conduct applying to them; and that, if warfare was 

carried on with an equable frame of mind, a man incurs no 

sin whatsoever. But as Samkhya philosophy is of the 

opinion that it is the highest duty of everyone in this 

world, under any circumstances, to give up worldly life 

and take up Samnyasa (Renunciation), that philosophy 

does not solve the questions : (i) why Arjuna should not 

take up Samnyasa at that very moment, giving up warfare;, 

or, (ii) why he should follow the rules of conduct laid down 

for his own caste; and then, the original objection of 

Arjuna may be said to remain unanswered. Therefore, the 

Blessed Lord now says as follows—] 

(39) This buddhi (that is, Knowlege, or argument) 

stated to you is according to the Samkhya (that is, the 

Sarhnyasa)-Nistha. Now hear that buddhi (that is, Knowledge) 

according to the (Karma-) Yoga, (which I am describing to 

you), being possessed of which, O Partha, you will (even, 

without giving up Action) cast off the bonds of Action. 

[This stanza is of very great importance in order to 

understand the import of the Bhagavadglta. The word 

‘ Samkhya ’ is not to be understood here as meaning 

‘ Kapila-Samkhya ’, or only ‘ Vedanta ’, nor is the word 

‘Yoga’ to be understood as meaning ‘ Patanjala-Yoga ’; 

but, 4 Samkhya ’ must be taken here as meaning the 

4 Samnyasa-marga ’ (Path of Renunciation) and 4 Yoga ’ as 

meaning the 4 Karma-Yoga ’ (Path of Proper Action), as is 

clear from Gita 3. 3. These two paths are independent of 
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each other, and the followers of these paths are known respect¬ 

ively as ‘ Sarnkhya’=‘ Saihnyasa-margin ’ and ‘Yoga’= 

' Karma-Yoga-margin ’ (Gi. 5. 5). As the followers of the 

Samkhya-nistha out of these consider it more meritorious to 

give up Action in the end completely some time or other, the 

philosophy of this path does not completely answer 

Arjuna’s question : “ Why should I fight ?”. Therefore, the 

Blessed Lord now starts to impart the Knowledge pertain¬ 

ing to the Nistha of Karma-Yoga, or shortly Yoga, 

according to which true manhood consists in continuing to 

perform Action lifelong, with a disinterested frame of 

mind, and without adopting Saihnyasa, even after the 

acquisition of true Knowledge ; and this Path of Action has 

been emphasised from now on right to the last chapter of 

the Gita, by showing many reasons for following that path 

and by giving satisfactory explanations of many doubts. 

When one bears in mind this explanation of the exposition 

of the subject-matter of the Gita, given by the Blessed Lord 

Himself, there remains no doubt any more that the Gita 

supports the path of Karma-Yoga. The Blessed Lord first 

states the most important propositions of Karma-Yoga-] 

(40) Here, (that is, in this path of Karma-Yoga), Action 

(once) commenced is not destroyed, (and afterwards) 

obstacles do not arise; even a little (practice) of this 

religion protects (one) from great danger. 

[The importance of this doctrine has been shown in 

Chapter X of the Glta-Rahasya (p. 392, bottom); and a 

fuller explanation is also given later on in the Gita 

(Gi. 6. 40-46). This stanza means that according to the 

path of Karma-Yoga, even if perfection is not reached in 

one life, the Action performed is not wasted, but comes in 

useful in the subsequent births, and the merit being thus 

accumulated from birth to birth, true Release is reached 

ultimately, sometime or other. The Blessed Lord now 

propounds the second important doctrine of Karma-Yoga—] 
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(41) O Kurunandana, (that is, descendant of Kuru, or 

Arjuna—Trans.), in this (path) the ( mental organ in the 

shape of) Reason, which performs the vyavasaya, (that is, the 

discernment between the Doable and the Not-Doable), has 

got to be one, (that is, concentrated); but, the buddhctyah (that 

is, the Desires) of those whose Reason is not (in this way) 

concentrated, are many-branched and (of) endless (kinds). 

[The word * buddhi ’ has many meanings in Sanskrit. Of 

these, it has been used in the meaning of ‘ Knowledge ’ in 

the 39th stanza; and later on in the 49th stanza, ‘ buddhi ’ is 

to be interpreted as meaning ‘ understanding ’, ‘ desire ’, 

4 wish ’, or ‘ motive But as the adjective ‘ vyavasayatmika ' 

precedes the word ‘ buddhi’ in the first line of this stanza, 
it there means the “ organ of Reason which performs 

* vyavasaya ’, that is, which discerns between the Doable and 

the Not-Doable” (Gita-Raha. Ch. VI, pp. 179 to 187). 

When this organ of Reason has first decided whether any 

matter is good or evil, the Mind conceives the desire or 

wish to act accordingly; therefore, this Desire or wish is 

also called ‘ buddhi \ But the adjective ‘ vyavasayatmika ’ 

does not in the latter case precede that word. If it becomes 

necessary to show the difference, the phrase ‘ vasanatmaka ’ 

buddhi is used. In the second line of this stanza, the word 

‘ buddhi ’ has been used by itself. It is not preceded by the 

adjective ‘ vyavasayatmika’. Therefore, the word ‘ buddhayah' 

in the plural form means ‘ desires ’ or ‘ flights of imagina¬ 

tion ’; and the second line of this stanza means: “ Those 

whose ‘ vyavasayatmika buddhi’, that is to say, the discerning 

mental organ of Reason, is not steady, (that is, the 

avyavasayinah—Trans.) conceive ever new waves of imagi¬ 

nation or desires every moment”. Unless one keeps in 

mind these two meanings of the word ‘ buddhi ’, namely, 

( i ) the discerning and deciding mental organ, and 

(ii) Desire, it will not be possible to clearly understand the 

true import of the exposition of the word ‘ buddhi ’ in the 
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doctrine of Karma-Yoga. The Blessed Lord now shows 

how when the Discerning Reason is not steady or con¬ 

centrated, the Mind is continually disintegrated by 

different desires, and the man runs after different pursuits,, 

wishing to-day to do something for getting a son, and 

to-morrow something else for attaining heaven, etc.—] 

(42) O Partha ! (those) fools who rejoice in the words 

(showing the gain to be made) appearing in the Vedas 

(Karma-kanda), and who say that nothing else is of 

importance, say in a flowery way that: (43) “ By means of 

many Actions (such as, Yajhas, Yagas, etc.), one obtains the 

fruit of (re-)birth, and (birth after birth) pleasures and 

prosperity are obtained ” ; and these (people) with a desire- 

filled Mind, who run after heaven, (s4) are attracted by 

those words, and become immersed in pleasures and 

prosperity, and thereby their vyavasdydtmika buddhi (that 

is, their Reason which decides between the Doable and the 

Not-Doable) cannot (ever) be concentrated (that is, fixed on 

one point). 

[The above three stanzas make up only one sentence, and 

contain a description of Jnana-less ritualists following 

the Mimamsa* path, who are continually engrossed in the 

performance of sacrificial rites in the shape of Yajnas or 

Yagas solely for the selfish purposes of attaining one object 

to-day and another object to-morrow according to the 

Karma-kanda prescribed by the Srutis and the Smrtis ; and 

this description has been made on the basis of the 
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Upanisads. For instance, it is stated in the Mundako- 

panisad that: 

istapurtam vianyamand varistham nanyac chreyo vedayante 
pramudhah \ 

nakasya prsthe te sukrte ’nubhTitvemam lokarn hmataram 
vd visanti n 

(Mun. 1. 2.10). 

that is, “these fools, who believe that only the ‘performance 

of sacrificial ritual’ (istapurtam) is meritorious and that 

nothing else is meritorious, come back to this mortal 

world after having enjoyed happiness in heaven”; 

and similar statements, derogative of Jnana-less Karma 

(ritual) are also to be found in the Isavasya and Katha 

Upanisads (Katha. 2. 5 ; Isa. 9. 12). It is true that these 

people, who, without acquiring the Knowledge of the 

Paramesvara, are steeped in the performance of Karma 

(ritual), obtain the fruits of their respective ritual in the 

shape of heaven etc. But, as their Desire is entangled to-day 

in this ritual and the next day in some other ritual, and is 
straying about in all directions, they never attain Release, 

how many soever times they may have gone to heaven. In 

order to obtain Release, the organ of Reason must be 

steady or concentrated on a single point. For the present, 

the Blessed Lord says only as follows—] 

(45) O Arjuna ! as the Vedas (consisting of the Karma- 

kanda) deal (in this way) only with the subject-matter of the 

three constituents, do you become ‘nistraigunya' (that is, 

trigunatitci), (that is, ‘beyond the reach of the three consti¬ 

tuents’—Trans.'', ‘nitya-sattvastha’ (that is, abiding in eternal 

Truth—Trans.*), and free from the Opposites (of happiness and 

unhappiness etc.); and without being steeped in the selfish 

interests of ‘yogaksema etc., become Self-devoted (dtmavdn). 

* The author has retained in his Marathi translation, the word 

inityasattvastha’ from the original, and in the commentary he has 

explained it as being synonymous with ‘nistraigunya 7 or ‘trigunatita’ ; 
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['traigunya means the ‘worldly life (samsara) of Prakrti 

made up of the three constituents sattva, rajas, and tamas’; 

and it has been clearly shown in the Gita-Rahasya (p. 314 

and 353) that the true Brahmana is beyond that, and that 

worldly life is made up of the perishable Opposites of happi¬ 

ness and unhappiness, life and death etc. It has been 

stated in the 43rd stanza of this very chapter, that people, 

who follow the Mimamsa doctrine, perform the Yajnas etc. 
prescribed by the Srutis, in order to obtain the happiness 

pertaining to this worldly life of Prakrti or Maya, and that 

they are entirely steeped in these practices ; some perform a 

sacrificial ritual in order to obtain a son, whereas others 

perform some other sacrificial rite in order that rain should 

fall. All this ritual is necessary for ‘the maintenance of 

worldly life’, that is, for 'yogaksema'. It is, therefore, clear 

that one who wishes to attain Release, must go beyond these 

ritualistic practices, which are the result of the sattva, rajas 

and tamas constituents, and which bring about only yoga- 

Jcsema, and must concentrate his attention on the Parabrah- 

man, Which is beyond all this. And the words 'nirdvafndva' 

{beyond the Opposites—Trans.) and *niryoyaksema’ (beyond 

the anxiety for new acquisitions and the protection of old 

acquisitions—Trans.) have been used above to convey this 

idea. In this place, a doubt is likely to arise as to how yoga- 

ksema will be carried on, if these desire-prompted (kamya) 

but this is difficult to understand, as there seems no reason for 

repeating the idea. The late Mr. Telang, therefore, translates ‘sattva7 

here as ‘courage’ ; and Dr. Besant as ‘purity’. As ‘sattva’ is one of the 

three constituents, and as the Blessed Lord has just asked Arjuna 

to be ‘beyond the three constituents’, ‘nityasattvastha’ cannot be 

understood as referring to the ‘sattva' constituent. Therefore, 

Prof W. D. P. Hill (Bhagavadglia Ox. Univ. Press, 1928, p. 120) 

has translated the word ‘sattva' in its more general sense of ‘Truth’, 

which has been adopted by me. Sadashiva Shastri Bhide has got 

over the difficulty by explaining ‘nistraigunya7 as ‘free from the 

desires to enjoy pleasures arising from the three constituents’, and 

by then explaining ‘m'ynsattvastha7 as meaning ‘possessing the 

sdttvika qualities of equability, perseverance, enthusiasm’ etc.*— 

Translator. 
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ritualistic performances prescribed in the Karma-kanda are 

not carried on (Gi. Ra. pages 405 and 535). The reply to 

that question is not given here; but when this subject 

comes again later on in Chapter IX, it is stated that the 

Blessed Lord looks after this yogaksema (i. e., ‘bestows the 

things wanted and preserves the security of the things 

possessed’—Trans.); and it is only in these two places that 

the word ‘yogaksema appears in the Gita (See Gi. 9. 22, and 

my commentary thereon). The word 'nityasattvastha’ means 

the same as ‘trigunatita’ (beyond the three constituents); 

because, it is stated later on that by the continual growth 

of the saliva constituent, one acquires the ‘ trigunatit avast ha’ 

(the state of being beyond the three constituents—Trans.), 

and that that is the true ‘siddhavasiha' (the state of Perfec¬ 

tion—Trans.), (Gi. 14.14 and 20, Gi. Ra. pp. 226 and 227). In 

short, the advice given here is that one should give up the 

desire-prompted ritual prescribed by the Mimamsa school for 

obtaining, yogaksema, which is based on the three consti¬ 

tuents, and go beyond the Opposites of happiness and 
unhappiness etc., and become brahma-nistha (devoted to the 

Brahman) or atma-nistha (devoted to the Atman). But, it 

must be borne in mind at the same time that the injunction 

to become atma-nistha does not mean that all this ritual 

should totally and for all intents and purposes be given up. 

The adverse criticism made in the above stanza of the 

desire-prompted ritual prescribed by the Vedas, or the 

inferiority which is shown of that ritual, is not the 

inferiority of the ritual itself, but of the desire-prompted 

Reason behind it. If this desire-prompted Reason does not 

govern the Mind, mere sacrificial ritual does not in any 

way close the door to Release (Gi. Ra. pp. 404 to 408). That 

is why the Blessed Lord has given it as His definite and 

most valuable opinion later on in the beginning of the 18th 

chapter (Gi. 18. 6), that these very ritualistic performances 

prescribed by the Mimamsa writers should certainly be 

performed, for the purification of the Mind (cittasuddhi), and 

for public welfare {lokasamgraha), giving up the Hope for 

Fruit ( phaldsd ) and Attachment (sahga). When you take 

together these two statements made in two different places 
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in the Gita, it becomes quite clear that the inferiority of 

the Mlmamsaka Karma-kanda shown in the stanzas in this 

chapter has reference to the desire-prompted Reason, and. 

not only to the ritual. With this object in mind, it has 

been stated in the Bhagavata that: 

vedoktam eva kurvano nihsahgo 'rpitam isvare I 
naiskarmyam labhate siddhim rocanartha plialasrutih 11 

(Bhag. 11. 3. 46 ), 

that is, “ the ‘recital of fruits (phalasruti )’ to be- 

obtained by the performance of Yedic ritual, which has- 

been given in the Vedas, has been given ‘ rocanartha, 

that is, only in order that the person who performs 

the ritual should find it agreeable; and therefore, that 

man who, instead of performing such ritual for obtain¬ 

ing the promised fruit, performs it unattachedly (with a 

nihsahga Reason), that is to say, after giving up the Hops 

for Fruit and with the sole intention of dedicating it to the 

Isvara, attains the ‘ naiskarmya-siddhi’ (the Perfection 

of Desireless Action)”. In short, the summary of the advice 

in the Gita is, that although it has been stated in the Vedas 

that a particular sacrificial ritual should be performed for 

a particular purpose, yet, one should not be taken in by 

that Desire, but should perform the ritual because it is 

‘ yastavya ’, that is, because the performance of the ritual is a 

duty; that, one should give up the desire-promptedness 

of one’s Reason, but not the ritualistic sacrifices (Gl. 17. 11); 

and that the other rites should also be performed in the 

same way. And the same meaning has been expressed in 

the subsequent stanzas. ] 

(46) To that extent to which there is a use (that is, 

necessity) for a well when there is a flood of water every¬ 

where (clearly, there is no necessity whatsoever), to the 

same extent is there any necessity of the Vedas (containing 

the ritualistic Karma-kanda) for the enlightened Brahmana 

(that is to say, for him, there is no more any necessity of the 

Vedic Karma-kanda which describes desire-fulfilling ritual). 

35—36 
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[ There is no difference of opinion as to the broad meaning 

( phalitartha) of this stanza; but, commentators have entered 

into a useless hair-splitting discussion about the terms used 

in it. “sarvatahsamplutodake” is a compound phrase in the 

seventh case (locative case); but if it is looked upon not 

merely as the locative case, nor as an adjectival phrase 

qualifying the word ‘ udapdna but as the ‘ sati saptami' 

(locative absolute), one can syntactically work out the 

sentence in a simple way as: “sarvatahsamptutodake sati 

udapane yavdn arthah (na svalpam api prayoianam vidyate) 

tdvan vijdnatah brdhmanasya sarvesu vedesu arthah ”, 

without taking any outside words as implied ; and this also 

gives the following clear and simple meaning:—“Just as 

no one cares for wells when there is water everywhere, 
(because drinking-water can be had anywhere without 

difficulty and sumptuously), so has the man, who has 

attained Knowledge, no more any use for mere ‘Vedic’ 

ritual like sacrificial Yajnas etc The Vedic ritual has 

to be performed for obtaining the final Release-giving 

Knowledge, and not merely for obtaining heaven ; and that 

man who has already obtained this Knowledge, has nothing 

new to learn by performing Vedic ritual. That is why it is 

stated later on in the 3rd chapter of the Gita (3. 17) that to 

him who has acquired Knowledge, there is no more any duty 

left in the world”. When one can without difficulty obtain 

as much pure water as desired from a large lake or from 

a river, who will even look at a well ? In such circum¬ 

stances, no one attaches the slightest importance to a well. 

In the last chapter of the Sanatsujatiya (Ma. Bha. 

Udyo. 45. 26), this very stanza occurs again with a slight 

verbal difference ; and the meaning of it has been given in 

the commentary on it by Madhvacarya in the same way 

as above; and in the Sukanuprasna, where the relative 

worth of Jnana (Knowledge) and Karma is being described, 

it is clearly stated that 11 na te (jnaninah) karma prasam- 

samti kupam nadydm pibann iva ”, that is, “ just as one who 

gets water from the river, does not attach any importance to 

a well, so do ‘ they ’, that is, the Jnanins, not attach the 

slightest importance to Karma” (Ma. Bha. San. 240. 10). 
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In the same way, in the 17th stanza of the Pandavagita, 

the simile of a well is used for saying that the 

man who, ignoring Vasudeva, worships other gods, is 

like a fool who, “trsito jahnavitire kupam vancchati 

durmatih ”, that is, “ being thirsty, and being able to get 

drinking-water on the banks of the Bhaglrathl (Ganges), 

still craves for a well It is not that this simile 

appears only in the Yedic Sanskrit texts; but it has 

been adopted even in the Pali Buddhistic books. The 

•dictum that the man who has destroyed Thirst does 

not have anything further to acquire, is acceptable also 

to Buddhism; and in referring to it, it is called a 

‘ drstanta ’, and appears in the Pali text called Uddna 

(U. 7. 9) in the form of the stanza “ kim kayira udapadena 

dpa ce sabbadd siyura ”, which means, ‘ what is the use of a 

well after water can be had in all places \ We experience 
it even now-a-days in big towns, that when a person has 

taken a water-pipe in the house, he does not any more care 

for a well. From these facts, and especially from the 

exposition in the Sukanuprasna, the reader will realise the 

appropriateness of the simile used in the Gita, and see that 

the meaning of this stanza as given by me above is straight¬ 

forward and correct. But commentators on the Gita 

.analyse the sentence in this stanza in a slightly different 

way, whether because by accepting this interpretation 

some inferiority becomes attached to the Vedas, or because 

they wish to keep intact the doctrinal proposition, that ‘ a 

Jnanin need no more perform Action, because Knowledge 

includes the performance of Action ’. They take the word 

* tavan ’ as implied in the first, and the word ‘ ydvan ’ as 

implied in the second part of the stanza, and analyse the 

stanza as follows : “ udapane yavdn arthah tavan eva sarvatah- 

samplutodake yatha sampadyate tatha yavan sarvesu vedesu 

arthah tavan vijanatah brahnumasya sampadyate ”, that is to 

say, “ to that extent to which wells can be put to use for 

the purpose of bathing and of drinking water, to the same 

extent can use be made of large lakes (sar vat ahsam pint o- 

dake) for the same purpose ; in the same way, Jnanins can, 

by means of their Knowledge, obtain from the Vedas as 
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much benefit as it is possible to obtain But as, accord¬ 

ing to this interpretation, the word ‘ tavan ’ has to be taken 

as implied in the first part of the stanza, and the word 

‘ yavan ’ in the second part of the stanza, I have not 

accepted it. The interpretation and working out (anvaya) 

of the stanza adopted by me is arrived at without taking 

any words as implied; and, as is quite clear from the 

previous stanzas, this stanza is intended to give expression 

to the inferiority of the pure (that is, Jnana-less) Karma- 

kanda in the Vedas. But, the inference that because a 

person who has attained Knowledge has no use for the 

ritual of Yajnas or Yagas, he need not perform them, and 
may give them up altogether, is not borne out by the Gita; 

because, although a Jnanin does not care for the fruit to be 

obtained by this ritual, yet, he must go on performing the 

ritual, if not for the fruit, at least because the performance of 
Yajnas and Yagas is his duty as laid down in the Sastras; 

and, therefore, he can never give up the ritual. The Blessed 

Lord has given it as His definite opinion in unmistakeable 

terms in the 18th chapter, that though a Jnanin may have 
no Hope for Fruit, yet,he must desirelessly perform Yajnas- 

and Yagas in the same way as he desirelessly performs 

other acts (See my commentary on the previous stanza and 

on GI. 6. 19); and the Blessed Lord now further clearly 

states this version about Desireless Action in the next 

stanza—• ]* 

* Annie Beaant and Bhagvandas (Bhagavadgltd, Theo. Pub-. 

House 1926, p 42) translate this stanza as: u All the Vedas are 

as useful to an enlightened Brahmana as is a tank in a place covered 

all over with water”, which is similar to the interpretation 

of the author. Telang translates it as: “To the instructed 

Brahmana, there is in all the Vedas as much utility as in a reservoir 

of water into which waters flow from all sides ” (S. B. E. Series, 

Vol VIII, p. 48); and W. D. P. Hill’s translation is practically 

the same (the Bhagavadgita) Oxf. Univ. Press, 1928, p. 121). Both 

these latter authors have attached explanatory notes, to which the 

reader is referred. The divergence is based on the interpretation of 

‘sarvcttah saihplute\ which is translated by some as “ filled from all 

sides”, and by others as, “when there is a flood on all sides”—Trans. 
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(47) Your authority extends only to the performance of 

Action; (obtaining or not obtaining) the Fruit, is never 

within your authority (that is, never within your control); 

{therefore,) do not be one who performs Action with the 

(avaricious) motive (in the mind) that a particular fruit should 

be obtained (of his Action); nor do you also insist on not- 

performing Action. 

[The four quarters of this stanza are mutually comple¬ 

mentary; and, therefore, without their overlapping each 

other, the entire import of the Karma-Yoga is given in a 

short and beautiful form; nay, one may even safely say 

that these four parts of the stanza are the catuh-sutri of the 

Karma-Yoga. It is stated to begin with, that “your 

authority extends only to the performance of Action”. But 

as the Fruit of an Action is inseparable from the Action, 

there is room for the doubt that, * he who has the authority 

to perform the Action, has also the authority to take the 

fruit, since he who owns the tree, also owns the fruit 

therefore, in order to solve that difficulty, the Blessed Lord 

has pronounced in a clear way in the 2nd quarter of the 

stanza that, “your authority does not extend to the Fruit” ; 

and then He has pronounced the 3rd proposition, which arises 

from that dictum, namely, “do not be one who performs 

Action having in mind the Hope for Fruit”. (karmaphcda- 

hetuh', is a Bahuvrihi-samasa, thus, ‘karmaphale hetur 

yasya sa karmaphalahetuh ’), (that is, ‘ he is a karmaphala- 

hetuh, whose motive is in the Fruit of the Action ’—Trans.). 

But someone may advance the argument that because 

an Action and the fruit of it are mutually interlinked, one 

must give up the fruit (Action ?—Trans.) at the same time 

as giving up the Hope for Fruit. In order to make it clear 

that such an inference would not be correct, the clear advice 

has been given, that one should give up the Hope for Fruit 

but, at the same time, “ one should not insist on not doing 

Action, that is, on giving up Action”. In short, saying 

that one should perform Action, does not amount to saying 
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that one should entertain the Hope for Fruit; and con¬ 

versely, saying that one should give up the Hope for Fruit,, 

does not amount to saying that one should eschew Action. 

The meaning of this stanza is, that one should necessarily 

perform one’s duty, having given up the 4 Hope for Fruit 

and that, one should not be attached to the Action, and 

at the same time should not give up the Action—“ tyago 

na yukta iha karmasu napi ragah” (Yoga. 5. 5. 54); 

and the meaning has been emphasised again in the 

18th chapter, where it is stated that the obtaining of 

Fruit is not a matter within one’s own control, and that it 

is necessary to have the co-operation of many other things 

for that purpose (Gi. 18. 14-16 and Rahasya, Chapter V. 

p. 154 and Ch. XII). The Blessed Lord now clearly defines 

the characteristics of Karma-Yoga by saying that, such 

Action means 4 Yoga ’ or 4 Karma-Yoga ’— ] 

(48) O Dhananjaya ! casting off Attachment and looking 

upon as alike the being fruitful and unfruitful ( of Action ), 

perform Action being ‘yogastha’ (that is, ‘steadfast in 

the path of Karma-Yoga’—Trans.); the (mental) state 

of being Equable (towards the Action being fruitful 

or unfruitful ) is known as (Karma-) Yoga. (49) For, 

(external) Karma is by far inferior to the Yoga (of the 

Equability ) of Reason; (therefore) surrender yourself 

to (this equable) Reason; the ‘phalahetavah’ (that is> 

those, who perform Action only with an eye to the Fruit) 

are ‘ krpana’ (that is, low, or on a lower level). (50) He, 

who is steeped in the (equable) Reason remains untouched 

both by sin or merit in this (world); therefore, take shelter 

in Yoga. The cleverness (skilfulness or trick) of performing 
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Action (without acquiring merit or sin ) is known as (Karma-) 

Yoga. 

[ The description of the nature of Karma-Yoga given in 

these stanzas is very important, and I have to refer the 

reader to the discussion of that subject in Chapter III 

of the Glta-Rahasya (pp. 76 to 87). But, the proposition 

of Karma-Yoga mentioned in the 49th stanza, namely that, 

‘the Reason is superior to the Action’, is of utmost 

importance. As the word ‘ buddhi ’ (Reason) in these 

stanzas is not preceded by the adjective ‘ vyavasayatmikd ’, it 

must be understood in this stanza as meaning ‘ desire ’ or 

‘understanding’. Some persons try to interpret the word 

‘buddhi ’ here as meaning ‘Jhana’, and to interpret the 

stanza as meaning that ‘ Karma is of less importance than 

Jnana ’; but this interpretation is not correct. Because, as 

the description of Equability given in the 48th stanza 

is continued in the 49th and the subsequent stanzas, the 

word ‘buddhi ’ must be interpreted as meaning an ‘ equabi- 

lising buddhi ’. The goodness or badness of an act does not 

depend on the act itself, and though the act may be one and 

the same, it becomes good or bad according to the good or 

evil intention of the doer; therefore, the Reason is superior 

to the Action. As this and other principles of morality 

have been dealt with in Chapters IV, XII, and XV 

of the Glta-Rahasya (p. 119; p. 530; and pp. 668 to 675), 
I do not propose to deal with them here in a more ex¬ 

haustive way. It has been stated above in the 41st 

stanza that in order that the Desiring Reason (vasanat- 

maka buddhi) should remain equable and pure, the Discerning 

Reason (vyavasdyatmaka buddhi), which decides about the 

Doable and the Not-Doable must in the first instance become 

steady. This has been already stated above in the 41st 

stanza. Therefore, the word ‘samyabuddhi' (Equable Reason) 

means and includes both the steady Discerning Reason 

(vyavasdyatmaka buddhi) and Pure Desire (vasanatmaka buddhi); 

as this Equable Reason is the basic structure on which 

whether Pure Conduct or Karma-Yoga is based, the Blessed 

Lord has, with reference to His statement in the 39th stanza 

(that He would explain to Arjuna the ‘device’ or ‘Yoga’ by 
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means of which Arjuna would not be affected by Action, 

though he might perform it), explained to Arjuna in this 

stanza that, that ‘ device ’ or ‘ skill ’ consists in * keeping 

one’s Reason, steady, holy, equable, and untainted’, and 

that it is known as Yoga ’; and He has in this way defined 

the word ‘Yoga’ twice over. Although the words "yogah 

karmasu kausalam ” appearing in the 50th stanza are thus 

capable of being interpreted in a straightforward way, 

some commentators have attempted to stretch the words, 

and to interpret them to mean that, ‘ karmasu yogah 

kausalam', that is to say, "kausala or skill, means the 

Yoga in the performance of Action”. But, as there was 

no occasion here to give a definition of the word ‘ kausala ’, 

and the matter in point was to show the meaning of the 

word ‘Yoga’, this interpretation cannot be looked upon as 

correct. Besides, when it is possible to inter-relate the 

words in a simple and straightforward way as ‘karmasu 

kausalam', it is not proper to transpose the words so as to 

inter-relate them as ‘karmasu yogah'. The Blessed Lord now 

says that when a man performs Action in this way with an 

equable Reason, there is no neglect of worldly activities, 

and at the same time, one cannot but achieve complete 

Perfection or Release—] 

(51) The Jnanins, when acting in union with (Equable) 

Reason, having abandoned the Fruit of Action, and becoming 

free from the shackles of births, reach the state (of the 

Paramesvara) where there is no unhappiness. (52) When 

your Reason shall have crossed the turgid enclosure of 

Ignorance, you will become indifferent towards whatever you 
may have heard or have to hear. 

[That is to say, yon will not desire to hear anything more; 

because, you will have already obtained the Fruit which 

can be obtained by hearing these things. The word ‘ nirveda' 

is primarily used to signify ‘ being tired of worldly life ’, or, 
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‘Renunciation’. In this stanza, it ordinarily means 

‘tiredness’ or ‘not wanting’. It will be seen from the 

subsequent stanzas that this ‘ tiredness ’ is only with 

reference to the ritual prescribed in the Srutis, which 

relates to the objects of the three constituents.] 

<(53) When your Reason, confused by ( all kinds of ) 

sentences from the Vedas, will become fixed and immoveale 

in the state of mental absorption, then will you attain this 

Yoga (in the shape of an Equable Reason). 

[In short, as has been stated above in 2. 44, when a 

person, being taken in by the description of obtainable 

fruits given in Vedic hymns, falls into the turmoil of 

performing a particular act for obtaining a particular fruit, 

his Reason gets all the more confused instead of becoming 

steady. Therefore, Arjuna is advised to give up paying 

attention to such statements of advice, and to attain a fixed 

concentration of the Mind, so that he would attain the 

Karma-Yoga consisting of Equability of Reason, and be 

able to perform Action without incurring any sin, and 

without being in need of any further advice. It is stated 

that the Karma-yogin, whose Reason or prajfia has become 

steady (i. e., sthita) in this way, is called a ‘ Sthitaprajna ’; 

and Arjuna now asks how such a person acts or behaves.] 

Arjuna said : (54) O Kesava ! who should be called a 

samadhistha sthitaprajna ’ (that is, the Steady-in-Reason, 

steeped in Mental Absorption—Trans. ) ? How does such a 

Sthitaprajna, speak, sit or walk ?’(tell me that). 

[In this stanza, the word ‘ bhasa ’ has been used in the 

meaning of ‘ laksana ’ (characteristics) ; and I have trans¬ 

lated it as meaning ‘ who should be called ’, having regard 

to the root, ‘ bhas ’, of the word ‘ bhasa ’. It has been made 



900 GlT A-RAH AS YA OR KARMA-YOGA 

sr^ricT qqr ^qrR qm rrrrr i 

anfTpqqirqqT 5?- ft'-arnTlT^rr?r^qfT I! ^ o 

f:%sqgtaTRT: T%TcT^ 1 
cfTrRFT^I^m: T^cTqTSRR^qR U 

q: 1 

qrTRq^R R IfS RfR q^T(%cTr II **9 II 

qqr RTR ^RTSfTRTq ^TR^T: I 

fT^TPjflf^^qT^q^q RfR qrmgcTT II ^ H 

fqqqr TRmn^q qi%R: i 

TRqiT Wiscq^r q* £|T TRqRR II ^ II 
clear in Chapter XII of the Glta-Rahasya (p. 510 

to 527) that the mode of life of the Sthitaprajha is the 

basis of the doctrine of Karma-Yoga, and from this fact 

the importance of the description which follows will 

become apparent.] 

The Blessed Lord said : (55) O Partha ! when (a person) 

abandons all desires (that is, vasana) of his heart, and is 

pleased by himself in his own self, then he is called a 

Stbitapiajna. (56) He, whose heart is not agitated in the 

midst of calamities, who is void of longing in pleasures, and 

from whom affection, fear, and wrath have departed, is 

called a Steady-in-Reason sage (sthitaprcijna muni—Trans.) 

(57) His Reason is (said to be) steady whose Mind is without 

Attachment in all things, and who feels no exultation 

or aversion about the agreeable or disagreeable which 

befalls him. (58) When a person draws in (his) senses from 

the objects (such as, sound, touch etc.) of the senses, as the 

tortoise draws in its limbs (such as, hands, feet, etc.) from 

all sides, then his Reason is (said to be) steady. (59) The 

objects of sense leave the foodless person, yet, the relish 

(that is, the sweetness) in them, does not leave him; but 

after he has experienced the Parabrahman, (all the objects 

together with) the relish also (in them), (that is, the objects 

of sense as also the relish in them) leaves him. 
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[The senses are fed by food. Therefore, when a person 

does not take food, or fasts, the senses become weak, and 

incapable of enjoying their respective objects. But getting 

rid in this way of the enjoyment of objects of sense, is the 

external action of enforced weakness. The desire (relish) 

for the objects of sense is not thereby reduced; therefore, 

one should acquire that Knowledge of the Brahman, by 

which such Desire will be destroyed; when a person has thus 

experienced the Brahman, his Mind, and at the same time, 

his senses also come automatically under control; and it is 

not necessary to fast or do anything else in order to obtain 

control over the senses. That is what this stanza means. 

And the same meaning is clearly conveyed later on in 

the stanzas in Chapter VI (See Gl. 6. 16, 17; as 

also 3. 6, 7), where it is stated that the Yogin should eat 

moderately, and that he should not give up food or pastime 

altogether. In short, it must be borne in mind that the 

Gita looks upon fasting and other practices, which weaken 

the body, as one-sided, and therefore, eschewable ; and lays 

down the doctrine that, moderate food and pastime, and 

the Knowledge of the Brahman, are the best means of 

controlling the senses. Some commentators interpret the 

word ‘ rasa' in the stanza as meaning ‘ the sweet, bitter, 

and other tastes experienced by the tongue ’, and interpret 

the stanza to mean that though one can overcome the 

objects of the other senses by fasting, the relish of the 

tongue, that is, the desire for food and drink, is intensified,, 

instead of being destroyed, by fasting for many days ; and, 

there is also a stanza to the same effect in the Bhagavata 

(Bhag. 11. 8. 20). But in my opinion, it is not correct to 

interpret this stanza in the Gita in that way ; because, that 

meaning becomes inconsistent with the second part of the 

stanza. Besides, the word used in the Bhagavata is not 

‘ rasa * but ‘ rasanam ’; and we also do not find there the 

second part of the stanza in the Gita. It is, therefore, not 

proper to consider the stanza in the Gita, as meaning the 

same thing as the stanza in the Bhagavata. The Blessed 

Lord now says in more explicit terms, in the two following 

stanzas, that it is not possible to obtain complete control 
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over the senses, except by the Realisation of the 

Brahman—] 

(60) Because, O son of Kunti, these boisterous senses forcibly 

carry away in an improper direction, the Mind of even the 

intelligent person, who makes efforts merely (for controlling 

the senses). (61) (Therefore), one should control all these 

senses and become 1 yukta' (that is, yoga-yukta) and solely 

devoted to Me. His Reason is (said to have become) 

steady, whose senses are thus subject to his control. 

[In this stanza, it is stated that one should obtain control 

•over the senses by moderate eating, and should at the same 

time, become ‘ matparayana ’, that is, should fix his mind on 

the Isvara, in order to obtain the Knowledge of the 

Brahman; and the reason for that will be clear from my 

interpretation of the 59th stanza. Even Manu has given 

a warning to the man who merely controls his senses, when 
he says: “balavan indriyagramo vidvamsam api karsati” 

(Manu. 2. 2-15), (that is, “ the powerful group of the senses 

drags about even the wise man ”—Trans.); and the same 

meaning is conveyed by the 60th stanza above. In short, 

the implied import of these three stanzas (that is, 59, 60, 

and 61—Trans.) is as follows; namely that, one who 

has to become a ‘ Sthitaprajna’ must moderate his food 

and pastimes, and acquire the Knowledge of the Brah¬ 

man ; that, the Mind becomes free from the slavery of 

the senses only when one acquires the Knowledge of 

the Brahman; and that, the device of mortifying the 

body is only external and not efficacious; and the words 

‘ matparayana ’ also give the first indication of ;the Path of 

Devotion (See Gl. 9. 34). The word ‘ yukta \ which has been 

used in the above stanza, means ‘ one who has been perfected 

by means of Yoga \ In Gita 6. 17, the word ‘ yukta ' means 

moderate ’. But this word is used in the Gita mostly to 
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mean * the person who has become an adept in bearing both 

pain and pleasure with a placid mind, by practising the 

Yoga of Equable Reason, which has been prescribed in the 

Gita (See Gl. 5. 23). A person who has become an adept 

in this way is known as a ‘ sthitaprajiia ’, and his state is 

known as the ‘ siddhavastha ’ (the state of Perfection); that 

state has been described at the end of this chapter, 

and also again at the end of Chapter V and of Chapter XII. 

The Blessed Lord has so far explained what is 

necessary for becoming a Sthitaprajiia, after having lost 

pleasure in the objects of the senses. HE now first explains 

in the following stanza how pleasure arises in the objects 

of the senses, how this pleasure gives rise to the emotions of 

kama (Desire), krodha (Anger), etc., how man is thereby ulti¬ 

mately ruined, as also how it is possible to overcome them. ] 

(62) The sanga (that is, intimacy) of the man, who contem¬ 

plates. on the objects of the senses, with these objects 

of sense, continually grows. From this intimacy, there 

grows later on kama (that is, the Desire to possess those 

objects of the senses); (and when there is an obstruction in 

the matter of the satisfaction of this Desire) from this Desire 

there arises Anger; (63) from Anger, there arises sammoha 

(that is, Indiscrimination); from Indiscrimination, confused 

memory; from confusion of memory, destruction of 

Reason; and from destruction of Reason, there arises 

the total destruction (of the man). (64) But he (the man), 

whose Atman (that is, whose internal sense) is within his 

control, is satisfied (in his Mind), though he moves about 

among the objects of the senses, with senses which have 

escaped from love and hate, and which are perfectly within 
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his control. (65) When the Mind is satisfied, all his un¬ 

happiness is destroyed, because the Reason of the man, 

whose Mind is satisfied, is also immediately steadied. 

[It must be borne in mind that these two stanzas 
(that is, 64 and 65—Trans. ) clearly lay down the 
following propositions, namely, (i) the Sthitaprajna does 
not give up either Action or the objects of sense, but 
merely the ‘ sanga' (intimacy), and moves about among 
the objects of the senses with an unattached frame of mind; 
and that (ii) the peace of mind which he obtains is not the 
result of giving up Action, but of giving up the Desire for 
Fruit of Action; because, except for this, there is no 
difference between this Sthitaprajna and the Sthitaprajna 
who follows the Path of Renunciation. Both of them need 
the qualities of absence of Desire and peace of Mind; but 
the Sthitaprajna of the Gita does not renounce Action, but 
desirelessly performs every kind of Action for universal 
good, and the other Sthitaprajna does not do so: this is 
the important difference between the two (See Gi. 3. 25). 
But the commentators on the Gita, who favour the Path of 
Renunciation, look upon this difference as a minor difference, 
and for supporting their own doctrine, insist that the 
description of a Sthitaprajna given here is of the Sthita¬ 
prajna according to the Path of Renunciation. The Blessed 
Lord now describes those whose mind is not at peace, thereby 
more fully describing the nature of the Sthitaprajna—] 

(66) The man, who is not ‘yukta’, (that is, who has not 

become yogct-yukta as mentioned above), possesses neither 

(steady) Reason, nor bHavana (that is, Nistha, or fixedness, 

in the shape of a firm Reason); who has not fixedness, can 

have no tranquility; and how can he who is not tranquil, 
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acquire happiness ? (67) The Mind which follows in the 

wake of the senses, which roam about (that is, move), (among 

the objects of sense), enslaves the Reason of a man, just as 

the wind (enslaves) a boat in the water. (68) Therefore, 

O Arjuna ! his Reason is (said to have become) steady, whose 

senses (are) controlled on all sides from the objects of sense. 

[In short, control of the senses by means of the control of 

the Mind is at the root of all means of reaching Perfection. 

When the senses have become disintegrated on account of 

the objects of sense and run in all directions, it is not 

possible for a man even to get the desire of obtaining Self- 

knowledge. As the desire is wanting, there is no resolute 

endeavour in that direction, and then there is neither 

tranquility nor happiness. Though this is what is meant, 

control of the senses does not mean totally destroying the 

senses and giving up all Action altogether; and, as is stated 

in the 64th stanza, the message of the Gita is that 

one should perform all Action desirelessly, as has been 

shown in Chapter IV of the Glta-Rahasya.] 

(69) The Sthitaprajna is awake in that which is night for 

everyone else ; and such a Jnanin looks,upon that as night in 

which every other living being is awake. 

[This paradoxical description is metaphorical. Ingnorance 

means ‘ darkness ’ and Knowledge means ‘ light ’ (Gi. 14. 11). 

That which the Ignorant dislike, that is, what to them is 

darkness, is desired by the Jnanin ; and that in which the 

Ignorant are engrossed—that is, what for them is light— 

is ‘ darkness ’ for the Jnanin, that is to say, he 

does not want it. This is what is meant. For instance, 
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a Jnanin looks upon desire-prompted Action as con¬ 

temptible, whereas ordinary people are steeped in such 

Action; and that Desireless Action, which the Jnanin 

likes, is disliked by others.] 

(70) Just as all water enters, from all sides, the sea, of which 

the shores are not transgressed, though it is being filled on 

all sides, so is (true) tranquility obtained only by that person 

who is entered by all objects of sense (without disturbing 

his tranquility) ; not by one, who desires the objects of sense 

(is it possible that this tranquility is acquired.) 

[This stanza does not mean that one should abandon 

Action in order to attain tranquility ; what is meant is that 
the minds of ordinary people are confused by the Hope of 

Fruit, or by Desire, and their peace of mind is destroyed by 

the Action they perform ; but the Mind of the man who has 

reached the Siddhavastha (the state of Perfection) is not 

distressed by Hope of Fruit. Whatever the number of 

Actions he has to perform, his peace of Mind is not 

disturbed, and he performs them remaining as peaceful as- 

the sea; and he does not, therefore, suffer from pain or 

happiness. (See stanza 64 above and Gi. 4. 19). The- 

Blessed Lord now summarises this subject, and tells Arjuna 

what this state of the Sthitaprajna is called—] 

(71) He alone acquires tranquility, who performs Action 

having given up all Desire (that is, all Attachment) and 

become desireless, and who has not got mine-ness and 

egoism. 

[The word ‘ carati ' (performs Action) has been interpreted 

by commentators who support the doctrine of Renunciation 

as meaning ‘ goes about begging ’; but, that interpretation 

is wrong. The meaning which has been given to the words 

’ car an' and ' carat am' in the 64th and the 67th stanzas- 
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above must also be taken here. The Gita has nowhere 

preached that the Sthitaprajna should become a mendicant. 

On the other hand, it has been clearly stated in the 64th 

stanza, that he should freely ‘.move about among the objects 

of sense’, keeping his senses under control. Therefore, the 

word ‘ carati ’ must be interpreted here as ‘ performs Action v 

or 4 takes part in worldly affairs Sri Samartha (Ramadasa) 

has given, in the latter half of the Dasabodha, an excellent 

description of how the 4 desireless scient ’ (Sthitaprajna} 

takes part in worldly affairs; and the same is the subject- 

matter of Chapter XIV of the Gita-Rahasya. ] 

(72) O Partha ! this is (called) that Brahmic state ; having 

attained this, the man does not remain in ignorance ; and 

remaining in this state even at the end (that is, at the 

moment of death), he attains Release in the shape of 

1 brahmanirvana’ (that is, of merger in the Brahman). 

[The Brahmic state is the ultimate and the best state in 

Karma-yoga (See Gi. Ra. Ch. IX pp. 319 and 344); and the 

important point about it is, that when this state has been 

reached, there is no more any Ignorance. This important 

point is particularly mentioned here, because, even if a 

man on any particular day experiences the Brahmic state 

for a short time, he does not thereby get any permanent 

benefit. Because, if that man is not in that state of mind 

at the moment of death, he cannot escape re-birth according 

to the desire which may be in his mind at the moment of 

death (See Gi. Ra. p. 398). Therefore, in describing the 

Brahmic state in this stanza, it is particularly mentioned 

that the Sthitaprajna maintains this state of mind even at 

the moment of death (cf. “antakale 'pi ”, that is, ‘even at the 

moment of death’). The importance of the Mind being 

pure at the moment of death has been described in the 

Upanisads (Chan. 3. 14. 1; Prasna. 3. 10.), and later on in 

the Gita itself (Gi. 8. 5-10). As desire-prompted Action 

is the reason for being re-born several times, it is clear 

37—38 
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that Desire should be annihilated at least at the moment 

of death. And it naturally follows that in order that 

Desire should be annihilated at the moment of death, one 

must have practised the annihilation of Desire before one 

reaches the point of death ; because, the act of destroying 

Desire is extremely difficult, and it is not only difficult but 

absolutely impossible for any one to be easily able to 

annihilate Desire, except by ‘special divine blessing’. 

(visesanugraha). The doctrine that Desire should be pure 

at the moment of death has been accepted not only m the 
Yedic religion but also in other religions (See Gita Ra. 

p. 614. ] 

Thus ends, the Second Chapter entitled Samkhya- 

Yoga in the dialogue between Sri Krsna and Arjuna on the 

Yoga included in the Science of the Brahman, (that is, on 

the*Karma-Yoga) in the Upanisad sung, (that is, told) by the 

Blessed Lord. 

[As there is a description of the Samkhya or . the 

Samnyasa doctrine in the beginning of this Chapter, it is 

called ‘ Samkhya-Yoga ’. But one must not, on that 

account, think that the whole of the chapter contains no 

other subject. There are usually many subjects in one and 

the same chapter; but the chapter is named by reference 

to the subject which is in the beginning, or is the most 

important one in the chapter (See Gita-Raliasya Ch. XI , 

p. 625.] 
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CHAPTER III. 

[After the Blessed Lord had proved to Arjuna that the 

dread which he had felt about killing Bhlsma, Drona, and 

others was foolish, having regard to the immortality and 
the non-lamentability of the Atman according to Samkhya 

philosophy, and made to Arjuna a short exposition of his 

own duty, the principal subject-matter of the Gita, namely, 

the exposition of the Karma-Yoga, was started in the 

Second Chapter; and, after stating that the only skilful 

way, or Yoga, by which it was possible to perform Action 

without incurring either merit or sin, was to perform it 

with a disinterested frame of mind, there is given a 

description, at the end, of the Karma-Yogin Sthitaprajna, 

whose Reason has thus become Equable. But, that does not 

exhaust the exposition of the Karma-Yoga. It is true that 

if any act is performed with an equable frame of mind, one 

does not incur sin. But, if it cannot be disputed that 
Equability of Reason is superior to Action (Gl. 2. 49), then 

it would be quite enough if one makes one’s Reason equable 

like that of a Sthitaprajna; and it does not follow that it 

is necessary to perform Action. Therefore, when this 

doubt has been raised by Arjuna in the shape of a question, 

the Blessed Lord lays down in this and in the next chapter, 

that ‘ Action must be performed ’.] 

Arjuna said:—(1) O Janardana ! if it is Your opinion that 

the (Equable-) Reason is superior to Action, then, O Kesava 1 

why are You engaging me in a terrible Action (of war) ? 

(2) By this seemingly mixed (that is, double-meaninged) 

advice, You are, so to say, confusing my understanding; 
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therefore, tell me definitely only -that thing by which I shall 

attain sreya (that is, bliss). 

The Blessed Lord said (3) O sinless Arjuna ! I have 

said before (that is, in the Second Chapter) that in this world, 

the path is of two kinds : that of the Samkhyas, by the 

Jnana-Yoga, and that of the Yogins, by the Karma-Yoga. 

[I have translated the word ‘ purd ’ = ‘ before’, as meaning, 

‘ in the Second Chapter and that is the straightforward 

meaning: because, the Blessed Lord has, in the Second 

Chapter, first described the Samkhya philosophy, and then 

the Karma-Yoga philosophy. But, the word 1 pur a' can 

also be interpreted to mean ‘from the beginning of the 

world’; because, where the Narayanlya or Bhagavata 

religion has been described in the Mahabharata, it is stated 

that the Blessed Lord created the two independent paths of 

Samkhya and Yoga [nivrtti (Renunciation) and _ pravrtti 

(Action)], in the beginning of the world (See San. 340 

and 347). As I have shown in great detail in Chapter XI of 

the Glta-Rahasya (pp. 420 to 437) that (i) the word ‘ moksa’ 

(Release) is to be taken as understood behind the word 

‘ nifithci ’, that (ii) ‘ nistha' means ‘that path by following 

which one ultimately attains Release ’, and that (iii) there 

are only two such paths, according to the Gita, which are 

independent of each other, and are not parts of each other,. 

I shall not repeat the same subject-matter here. Tho 

difference between these two paths has also been shown by 

me in the form of a tabular statement at the end of 

Chapter XI of the Glta-Rahasya (p. 491). The Blessed Lord 

has thus mentioned the two paths of attaining Release. 

Now He clearly defines the nature of that naiskarmya-siddhi 

(Perfection by Desireless Action) which is incidental to- 

them—] 
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(4) (But) It is not that a man attains naiskarmya (that is, per¬ 

forming Action after destroying its binding force—Trans.) 

by not commencing Action; nor does one attain Perfection by 

merely making a Renunciation (tyaga) of Action; (5) because, 

whoever he may be, he does not remain even for a moment 

without performing (some or other) Action. The constituents 

of Prakrti compel every being, that has become dependent, to 

(always) perform (some or other) Action. 

[Commentators, who support the Path of Renunciation, 

have interpreted the word ‘ naiskarmya’ occurring in the 

first part of this stanza, as meaning ‘ Jnana and in order 

to support their own doctrine, they have interpreted the 

stanza as meaning, “ Knowledge is not acquired by not 

starting Action, that is to say, Knowledge can be acquired 

only by performing Action, in as much as Action is the 

instrument by means of which Knowledge can be 

acquired”. But this interpretation is neither straight¬ 

forward nor correct. The word ‘ naiskarmya' occurs any 

number of times both in the Vedanta and the Mimamsa 

philosophies, and Suresvaracarya has even written a book 

entitled Naiskarmya-siddhi. But these principles of 

Naiskarmya are not new, but have been in vogue from 

before the time not only of Suresvaracarya but even of the 

Sutras on the Mimamsa and the Vedanta. It need not be 

said that Karma (Action) is necessarily binding. Therefore, 

it is necessary to devise some means whereby the binding- 

force or faults of Karma or Action can be destroyed, 

in the same way as Doctors purify mercury by ‘ killing ’ 

it before it is used ; and the state of performing Action 

by this device is known as ‘Naiskarmya’. As Action, 

thus crippled, does not become an obstruction to Release, 

how to acquire this state is an important question in 

tbe science of Release. The Mimamsa school answers 
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this question by saying that if one performs the ‘ Daily ’ 

( nitya) ritual, daily, and the ‘ Occasional ’ (naimittika) 

ritual, when there is occasion for it, and eschews the 

‘ Desire-prompted ’ (kartiya) and 4 Prohibited ’ (nisiddha) acts, 

one will escape the bond of Action, and can without 

difficulty obtain the 4 naiskarmyavcistha’ (the state of Absten¬ 

tion from Action). But Vedanta science has proved that 

this device of the Mimamsa school is wrong; and this 

matter has been discussed in Chapter X of the Gita-Rahasya 

(pp. 378, 379). There are others who maintain, that Action 

(‘ Karma ’) will not bind a person, if he does not perform it, 

and that therefore, one should abandon all Action, is order to 

attain the state of Inaction (naiskarmyavastha). In their opi¬ 

nion 4naiskarmya means ‘Absence of Action’ (karma-sunyata). 

But it has been stated in the fourth stanza that this is not 

correct, and that Perfection (siddhi), that is, Release (moksa) 

cannot be attained in that way ; and the reason for saying 

so has been given in the fifth stanza. Even if one contem¬ 

plates giving up of Action, yet, in as much as Action, like 

sitting, sleeping etc., does not stop so long as the Body 

exists (Gi. 5. 9 and 18. 11), no man whosoever can at any 

time totally abstain from Action. Therefore, Naiskarmya 

in the shape of total Abstention from Action is impossible. 

In short, the scorpion of 4 Karma ’ never dies. Therefore, 

one must devise some means whereby that scorpion will 

become poisonless. The doctrine of the Gita is that this 

device consists in destroying the Attachment which ties a 

person to the Action, and this device has been later on 

described several times in an exhaustive manner. But 

even to this position an objection may be raised that : 

though Naiskarmya may not mean 4 total Abstention from 

Action ’, yet, in as much as, those who follow the Path of 

Renunciation, obtain Release by giving up all Action, the 

giving up of all Action is necessary for obtaining Release. 

But to this line of reasoning the reply of the Gita is that, 

though the followers of the Path of Renunciation attain 

Release, that is not because they have given up Action; 

for, their attaining Release is the result of their Jnana 

(Knowledge). If Release were to be obtained merely by 
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abstaining from Action, even a stone ought to obtain it. 

Therefore, the following three facts stand proved, namely, 

(1) Naiskarmya does not mean total Abstention from 

Action ; (2) no one can possibly give up Action even if he 

says that he will do so ; and (3) giving up Action is not a 

means for obtaining Siddhi (Perfection); and this is what 

has been stated in the above stanza. When these three 

conclusions have been arrived at, the only way in which 

Naiskarmya-siddhi (Perfection by Desireless Action) can 

be attained is, by not giving up Action, but continually 

performing Action after destroying the ‘ asakti ’ (Attach¬ 

ment) by means of Jnana (Knowledge). Because, though 

Jnana alone does not give Release, yet, in as much as it is 

impossible to totally abstain from Action, it is necessary 

to perform Action, after having destroyed one’s Attach¬ 

ment (asakti) to Action, in order to get rid of the Bond 

of Action. This is wrhat is known as ‘ KARMA-YOGA ’; 

and the Blessed Lord now says that this method, which 

combines Jnana (Knowledge) with Karma (Action) is of 

higher importance, that is, superior—] 

(6) That fool, who merely controls the Action (of the hands 

and feet etc.), but continually thinks by his Mind of the objects 

of the senses, is called mithyacara (that is, a hypocrite). 

(7) But the worth of that man, who controls his senses by 

means of his Mind, and starts the Karma-Yoga by means 

(solely) of the organs of Action, with an unattached Reason 

is, O Arjuna ! very great. 

[These two stanzas amplify the statement in the pre¬ 

vious chapter that: ‘in the Karma-Yoga, the Reason is 

superior to Action’ (Gl. 2. 49). This stanza clearly says 

that the man, whose Mind is not pure, but who restrains 

the activities of his organs of Action only out of fear of 

others, or in order that other persons should call him good. 
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is not really a virtuous man, but a hypocrite. Those who 

point to the dictum: “ kalau karta ca Upyate", that is, 

“ in the Kaliyuga, fault is found not with Reason, but with 

the Action” , and who say that, whatever the state of one’s 

Reason, one’s Action should not be bad, should carefully 

note the principle laid down in the above stanza of the 

Gita. It becomes clear from the 7th stanza, that the name 

‘ Karma-Yoga ’ has been given in the Gita only the ‘ Yoga 

of performing Action desirelessly ’. Some supporters of 

the Path of Renunciation interpret this stanza as meaning 

that though this Karma-Yoga may be superior to the Path 

of Hypocrisy described in the 6th stanza, yet, it is not 

superior to the Path of Renunciation. But this argument 

is only a doctrine-supporting argument; because, the 

doctrine that Karma-Yoga is more worthy than, or superior 

to, the Path of Renunciation has been laid down not only 

in this stanza, but again in the beginning of Chapter Y, 

as also in several other places (Glta-Ra. p. 425 and 426). 
As the Karma-Yoga is, in this way, proved to be superior, 

the Blessed Lord now advises Arjuna to follow that Path 
only—] 

(8) Perform the Action which has been niyata (that is, 

prescribed), (according to your dhcirmd) ; because, it is better 

to perform Action than not to perform Action ; (see) besides, 

(that), if you do not perform Action, (you will not get even 

food to eat and) even the Body will not be maintained. 

[ By the words ‘ besides ’ and ‘even’ (cf. : “ api ca ”) it has 

been shown that ‘ keeping alive the body (sarira-yatra) is a 

very secondary object. Now the Blessed Lord starts the 

subject of Sacrificial Ritual (yajna-kanna) in order to show 

what Action is ‘ niyala ’ that is, ‘ prescribed ’, and for what 

other important reasons that Action has to be performed. 

As the Sruti religion of sacrificial ritual has now become 

extinct, readers do not now-a-days attach much importance 

to this subject. But, as these Yajnas and Yagas (that is, 
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sacrificial ritual) were in full swing in the days of the 

Gita, those were the things which were principally under¬ 

stood by the word ‘ Karma ’; and it was, therefore, neces¬ 

sary to expound in the Gita whether this religious ritual 

should be performed or not, and, if so, in what way. 

Besides, it must be borne in mind, that the word ‘ Yajna ’ 

does not mean only ‘ the Jyotistoma and other Yajnas 

prescribed by the Srutis ’ or, ‘ sacrificing something or other 

into the Fire (agni) ’, (Gi. 4. 32). The word ‘ Yajha ’ 

embraces all Action, which was enjoined by Brahma- 

deva on all created beings, in accordance with the four 

different castes, after he had created the Cosmos, in order to 

achieve the smooth running of the Cosmos, that is to say, 

for ‘lokasamgraha’ (universal welfare), (Ma. Bha. Anu. 48, 3; 

and Gi. Ra. pp. 400-408); and these very rites have been 

described in our religious texts (dharma-sastra), and are 

what are here meant by the word ‘ niyata ' (prescribed rites). 

Therefore, though the sacrificial ritual of the. Srutis is 

now extinct, this exposition of the cycle of Yajnas cannot 

be said to be meaningless in these days. From the point 

of view of religion, all this ritual has been prescribed 

because, it is ‘ kamya ’, that is, in order that man should 

thereby derive benefit and become happy. But in the second 

chapter above (Gi. 2. 41-44) is stated the doctrine that these 

purposeful or desire-prompted rites of the Mimamsakas 

obstruct Release, that is to say, are inferior in worth. And 

here it is shown that it is necessary to perform that very 

ritual. Therefore, the Blessed Lord has explained in an 

exhaustive manner in the following stanzas how the good 

or evil contact or binding effect of these Actions can be 

made to disappear, and how the Naiskarmyavastha (state 

of Desireless Activity) is reached while performing Action ; 

and all this is consistent with the Narayaniya or 

Bhagavata religion described in the Bharata. ] 

(9) This world is bound by Action other than that which 

is performed for the Yajna ; perform (even) the Action (to be 
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performed) for it, (that is, for the Yajna), abandoning the 

Attachment or Hope of Fruit. 

[ In the first half of this stanza is given the doctrine of 

the Mlmamsa school, and in the other half, the doctrine of 

the Gita. The Mlmamsa school says that in as much as the 

ritual of Yajnas and Yagas has been placed on everybody’s 

shoulders by the Vedas themselves, and in as much as 

this cycle of Yajnas is necessary in order that the affairs 

of the world created by the Isvara should go on smoothly,, 

nobody can give up Action (ritual); and that if he does so^. 

he is to be looked upon as lost to the religion of the Srutis. 

But it is a doctrine of the Law of Causality (karmavipcika- 

prakriya) that, man has to suffer the consequences of each 

one of his acts ; and according to this doctrine, it follows 

that man has to suffer the good or bad consequences of even 

the Action performed by him for the Yajna. To this the 

reply of the Mlmamsa school is that, in as much as the 

Vedas themselves have enjoined the performance of the 

‘Yajnas’, and in as much as all Action which has to be 

done for the purpose of the Yajna must consequently be 

deemed to be acceptable to the Isvara, such Action cannot 

be a source of bondage to the doer ; but any other Action, 

performed for any purpose except fora Yajna, e. g.vfor 

one’s own living, is an act not for the purpose of a Yajna, 

but merely for the benefit of oneself. Therefore, the 

Mimarhsa school refers to such Action as * purusartha- 

karma’ (Action performed for oneself); and it has laid down 

that every person must suffer the consequences, good or 

evil, of all such Action, that is, of Action other than that 
performed for the purposes of a Yajna, or in other words, of 

Purusartha-karma ; and this is the proposition referred to 

in the first line of the above stanza (Gl. Ra. Ch. Ill, pp. 72 

to 75). The meaning, which some commentators arrive 

at, by taking ‘Yajna’ to mean ‘Visnu’ (which is a secondary 

interpretation) so as to explain ‘Yajnartha’ as meaning 

‘for the sake of Visnu’, or ‘in order to dedicate it to the 

Paramesvara’, is, according to me, a stretched and uncouth 

meaning. But here a question arises, namely : if a man 
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does no other Action except what is necessary for the 

performance of a Yajna, does he escape the bondage of 

Action ? For, Yajna is also an Action, and one cannot 

escape the fruit of it in the shape of obtaining heaven, 

mentioned in the Sastras. And it has been clearly stated 

in Chapter II of the Gita (Gi. 2. 40-44 and 9. 20, 21), 

that this Fruit in the shape of obtaining Heaven is 

obstructive to Release. Therefore, in the second part of 

the above stanza, it has been again emphasised that even 

the prescribed (niyata) ritual, which a man has to perform 

for the purposes of a Yajna, should be performed by him 

without entertaining the Hope of Fruit, that is to say, 

merely as a duty; and the same doctrine has been 

propounded later on when the ‘sattvika sacrifice’ has been 

defined ( Gi. 17. 11 and 18. 6 ). When in this way all 

Actions are performed for the purposes of a Yajna, and that 

too without entertaining the Hope of Fruit, (1) they cannot 

affect a person adversely in any other way, according to 

the Mimamsa doctrine, because they have been performed 

for the purpose of a Yajna, and (2) one does not thereby 

obtain the Sastric, yet non-permanent, Fruit in the shape 

of heaven, as they have been performed ‘without enter¬ 

taining the Hope of Fruit’, but attains Release. Such is 

the import of this stanza ; and the same meaning has been 

again emphasised later on in the 19th stanza, as also in the 

23rd stanza of Chapter IV. In short, the doctrine of the 

Mimamsa school that “one should perform Action for the 

purposes of the Yajna, as it has not a binding effect”, has 

been amended and amplified by the Bhagavadglta as: 

“even the Action to be performed for the purposes of the 

Yajna, should be performed without entertaining the Hope 

of Fruit”. But even to this position an objection is raised, 

by asking whether it is not better, for obtaining Release by 

escaping the bond of Karma, that one should take 

Sarhnyasa (renounce the world) and give up all ritual, 

rather than go through the useless effort of amending this 

doctrine of the Mimamsa school, and keeping alive the duty 

of a householder to perform Yajnas and Yagas. The clear 

answer of the Bhagavadglta to this is in the negative; 
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because, but for the cycle of Yajnas, the affairs of the 

world will not go on. Nay ; this cycle has been created 

hy Brahmadeva in the beginning of the world in order to 

maintain the world; and in as much as the well-being or 

the welfare of the world is what is desired by the Blessed 

Lord, no one can escape the performance of this Yajna- 

ritual. And this very import is embodied in the next 

stanza. In reading this chapter, my readers must bear in 

mind that the word ‘Yajna’ has not been used in the narrow 

meaning of the Yajna prescribed by the Srutis, but that it 

includes the Yajnas prescribed by the Smrtis as also all 

worldly Action prescribed for the four castes, according to 

their respective authority. ] 

(10) In ancient days, Brahmadeva created living beings 

(praja ) together with the Yajna and said (to them): ‘By- 

means of this (Yajna), may you grow ; may this be to you a 

kama-dhenu (that is, something which fulfils all desires). 

(11) By this Yajna, do you give pleasure (that is, prosperity) 

to the gods; (and) may those gods (in return) give you 

pleasure (that is, prosperity); pleasing each other (in this 

ay), may you (both) attain the highest sreya (that is, 

benefit); (12) because, the gods, being satisfied by the 

Yajna, will give you (all) desired enjoyments. He who 

enjoys ( by himself alone ) what has been given by them, not 

giving it (back) to them, is indeed a thief’. 

[ After Brahmadeva created this Universe that is, the 

world of the gods and all the other worlds, he was filled with 

anxiety as to how all these worlds would be maintained. 

He, therefore, performed austere religious practices for a 

thousand years; and having thereby pleased the Blessed 

Lord, He (the Blessed Lord) created the Activistic cycle 
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of Yajiias for the maintenance of all these worlds, and 

directed both the gods and the men to follow that arrange¬ 

ment and thereby protect each other: such is the 

description given in the Narayanlya doctrine mentioned in 

the Mahabharata ( Ma. Bha. San. 340. 38 to 62 ); and the 

same has been repeated in the above stanza, slightly 

differently and with minor verbal alterations. This fort¬ 

ifies the proposition that the doctrine enunciated in the 

Activistic Bhagavata religion is propounded in the Gita. 

But, as the Bhagavata religion considered the slaughter of 

animals included in the Yajfias as objectionable (Ma Bha. 

San. 336 and 337), Yajnas by sacrifice of wealth took the 

place of the sacrifice of animals; and ultimately, the 

opinion that the Yajna by means of prayer (japayajna), or 

by means of Knowledge (jnana-yajna ) was the most 

superior Yajna, came into vogue (Gi. 4. 23-33). It is clear 

that the word ‘Yajna’ means, all the Action (duties) prescri¬ 

bed for the four castes; and that this Yajna-ritual or Yajna- 

cakra (cycle of Yajnas) has to be kept going without a 

hitch in the interests of the maintenance of society (Manu. 

1. 87). Nay, the ‘Yajna-caAra’ (cycle of Yajnas) mentioned 

later on in the 28th stanza is a kind of universal service 

(lokasamgraha), (See Gi. Ra. Ch. XI). It is, therefore, stated 

even in the Smrtis that the Action productive of universal 

welfare, which the Blessed Lord thus created in the 

beginning of the world for the welfare both of the world of 

men and of the world of gods, should necessarily be kept 

going; and the same meaning has been made perfectly 
clear in the next stanza. ] 

(13) Those good men, who partake of what remains after the 

performance of the Yajna, are redeemed from all sin. But 

those, who (without performing the Yajna) cook (food) for 

themselves (only), such sinful persons eat only sin. 

[ In the Rg-Veda hymn 10. 117. 6, the same meaning is 

conveyed; and it is stated that: “narymanam pusyati no 

sakhayam kevalagho bhavati kevaladi”, that is, “he who does 
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not feed the ‘anjama', that is. the • friend, but eats alone, 

should be looked upon as a sinner”. Similarly, there are 

to be found such stanzas in the Manu-Smrti, as : “agham sa 
kevalarn bhunkte yah pacatyatmakaranat l yajnasistasanarn hy 

etat satam annam vidhiyate” II (3.118), that is, ‘‘He who cooks 

{food) only for himself, eats only sin; what remains over 

-after the performance of the Yajna is called amrt and what 

remains over after everybody else has eaten (bhukta-sesa) 

is called vidhas” (Manu. 3. 285); and that food alone is the 

proper food for respectable people ( see, Gi. 4. 31 ). The 

Blessed Lord now gives a more detailed explanation of how 

the Yajna is necessary for the maintenance of the world, or 

how the world depends on the performance of Yajnas, 

instead of the Yajna and other ritual being merely for the 
purpose of burning rice and sesamum into the fire, or 

merely for the purpose of obtaining heaven— ] 

{14) Living beings come into existence from food; food 

Tesults from rain ; rain results from the Yajna ; and the Yajna 

results from Karma (that is, ritual—Trans.). 

[ Even the Manu-Smrti describes the origin of man, and 

of the food necessary for his sustenance, in the same way. 

The stanza in the Manu-Smrti is :“the oblation made into the 

Fire in a Yajna reaches the Sun, and then rain results from 

the Sun, that is, ultimately from the Yajna; food results 

from the rain, and life, from food” (Manu. 3. 76); and the 

same stanza appears in the Mahabharata (Ma. Bha. San. 

262. 11). In the Taittirlya Upanisad (2. 1), this evolution 

is taken even further back, and the order of evolution is 

given as : “from the Paramatman was first born ether; and 

afterwards, air, fire, water, and earth came into existence, 

one after the other ; and from the earth spring the vegeta¬ 

bles, and from the vegetables, man”. Therefore, the 

Blessed Lord, consistently with that order of creation, takes 

the evolution of created beings, which, in the last stanza 

has been brought as far as Karma, still further back to 
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Prakrti (Nature or Matter), and behind Prakrti, right upto 

the Imperishable (aksara) Brahman—— ] 

{15) Know (that) the origin of Action (is) from the Brahman 

{that is, from Prakrtiand this Brahman has sprung out of 

the aksara * (that is to say, from the Paramesvara); there¬ 

fore, ( know that ) the All-pervading Brahman is always 

•‘primarily worshipped’ (qdhisthita—Trans.) in the Yajna. 

[Some commentators interpret the word ‘Brahman’ in this 

stanza, not as Prakrti, but as Veda. Although this inter¬ 

pretation would be correct in the meaning that “the Brah¬ 

man, that is, the Vedas, originate from the Paramesvara”, 
yet, the words “the All-pervading Brahman is in the 

Yajna”, do not become intelligible according to that 

interpretation. Therefore, the meaning of the word ‘ Brah¬ 

man ’, given in the Ramanujabhasya, consistently with its 

meaning in the stanza, “mama yonir mahat brahma" 

■Gl. 14. 3), (where it means Prakrti), namely, ‘Prakrti, which 

is the Fundamental Substance of the world ’ appeals to me 

as better. Besides, the description, “ anuyajham jagat sarvam 

yajnas canujagat sada", that is, “the Yajna is followed 

by the world, and the world is followed by the Yajna”, 

which appears in the Santiparva of the Mahabharata, 

where the chapter of Yajnas is going on (San. 267. 34), 

also becomes consistent with the present stanza, if the word 

is taken to mean Prakrti. For, I have explained at con¬ 

siderable length in Chapters VII and VIII of the Glta- 

Rahasya, that the world is nothing but Prakrti, as also 

how Prakrti springs from the Paramesvara, and how the 

entire activity of the world springs from the three-con- 

stituented Prakrti. Besides, there is a description even 

in the Purusasukta that the Gods created the world by first 

performing a Yajna. ] 

"• ‘aksara\ means ‘the Imperishable’—Trans. 
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(16) The life of that man who does not move the cycle 

(that is, the cycle (cakra), whether of Action, or of sacrificial 

ritual), which has thus been started (for the maintenance of 

the world), is sinful; and the existence, O Partha ! of this 

slave of the senses (that is, of the person, who enjoys all 

by himself, without giving anything to the gods) is worthless. 

[ Tt has thus been proved that sacrificial Action, or the 

respective duties of the four castes, have been created by 

Brahmadeva—and not by man—'and that these duties are 

necessary both for keeping the world going on (stanza 14), 

as also for maintaining oneself (stanza 8); and that, 

therefore, the Cycle of Sacrifice (yajna-calcra) has got to be 

continually kept going on in this world, unattachedly. 

That is to say, I have shown how the Karma-kanda in the 

Mimamsa philosophy, or in the 4 trayi dharrna ’ has been 

left untouched in the Gita-religion by the device of the 
Unattached Reason (See Glta-Rahasya, Ch. XI, pp. 478 

to 482). But some commentators belonging to the School 

of Renunciation take exception to this by saying that, 

as the Self-Knower (atma-jnanin) obtains Release in this 

world, and as he has already acquired here all that is to be 

acquired, it is not necessary for him to perform any Action 

whatsoever in the world, nor should he perform Action. 

Therefore, the Blessed Lord now gives in the three following 

stanzas the answer of the Gita to that objection—1 ] 

(17) But, for the man who is merged only in the Atman, 

content in the Atman, and pleased with the Atman, nothing 

(as of his own) remains (in balance). (18) Similarly, here 

(that is, in this world) he has nothing to gain whether by 

doing or by not doing (any particular thing); and there is 



GITA, TRANSLATION & COMMENTARY, CHAP. Ill 923 

HcTcT «hi<j W I 

3TH^T ^ TJRRITRT ^5*: » \% 9 

no purpose (as of his own) which is mixed up with all created 

beings; (19) tasmat, (that is, because the Jnanin does not 

in this way set store by anything in this world), you too 

do not have any Attachment (to the Fruit), but perform (your) 

duty; because, the man who performs Action, having given 

up Attachment, attains the highest (state). 

[ As commentators have very much distorted the meaning 

of these three stanzas (17 to 19), I will first explain their 

plain meaning. These three stanzas form really speaking 

only one sentence, in the shape of a reason and an inference. 

Out of these, the 17th and 18th stanzas first show the 

reasons generally given for the Jnanin not performing 

Action; and the inference drawn by the Gita is stated 

in the 19th stanza, which starts with the word ‘ tasmat" 

(that is, ‘ therefore’), which shows the inference. It has been 

clearly stated in the 4th and 5th stanzas in the beginning 

of this chapter, that the Actions of sleeping, sitting, getting 

up, nay, of existing itself etc., cannot be given up in this 

world, even if one wants to do so; and that, therefore, 

‘ naiskarmya ’ is not achieved by giving up Action, nor is 

such Renunciation of Action any means for attaining 

Perfection (siddhi). But the argument advanced against 

this point of view by the School of Renunciation is: “It 

is not that we give up Action in order to obtain Perfection. 

Whatever anybody does in this world, he does it either 

for his own gain or for the gain of another. But the 

highest ideal of every man, namely, the Siddhavastha. 

(State of Perfection), or Moksa (Release), is attained by 

a Jnanin as a result of Knowledge; and therefore, as there 

does not remain any more anything else which he has to- 

acquire (stanza 17), it is all the same to him whether he 

performs a particular Action or does not perform it. Very 

well, if it is said that he must perform such Action for the 

benefit of other people, then he has nothing to do with 

other people (stanza 18). Then, why should he perform 

39—40 
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Action at all ?” To this the answer of the Gita is: “If it is 

just the same whether one performs Action or not, then 

why should one insist on not performing Action? Perform 

whatever befalls you according to the Sastras with a frame 
of mind free of insistence and thus become free. In this 

world, nobody has escaped Action, be he a Jnanin (sage) or 

an Ajnanin (ignorant person)”. One cannot escape Action, 

and at the same time, the Jnanin does not need it for him¬ 

self I Apparently, this seems to be a very great difficulty ; 

but, the Gita does not consider this problem as difficult, and 

says : “ In as much as you cannot escape Action, therefore, 

it must be performed. But as there is now left no selfish 

Instinct any more in you, perform it selflessly, that is, 

desirelessly; that is all ”. This very advice has been 

given to Arjuna in the 19th stanza by using the word 

‘ tasmat' and, in order to further strengthen the argument, 

the illustration is given later on in the 22nd stanza, that 

the Blessed Lord, Who is the most Supreme Jnanin, continues 

to perform Action, notwithstanding that there is left 

nothing for Him to do. In short, the Gita says that: 

“ even taking as correct the state of a Jnanin as described 

by the School of Renunciation, that state, instead of 

proving the necessity of Renunciation of Action, 

strengthens, on the other hand, the position of continuing 

to perform Action desirelessly But as this line of 

argument and this proposition of the Karma-Yoga science is 

not acceptable to the commentators of the School of 

Renunciation, they have not paid the slightest heed to the 

above mentioned logical arrangement of * reason and 

inference ’ or to the general trend of argument, or even to 
the illustration given later on of the Blessed Lord Himself 

(See stanzas 7, 8, 9, 22, 25, and 30); and, breaking up these 

three stanzas, they have considered them as independent of 

each other; and, imagining the final doctrine of the Gita 

to be contained in the statement, “for the Jnanin, no duty 

of his own remains ” etc., which appears in the first two 

stanzas, they have maintained that the Blessed Lord 

advises the Jnanin to give up Action ! But thereby, the 

advice given to Arjuna immediately afterwards in the 
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third, that is to say, in the 19th stanza to “ perform Action 

unattachedly ” loses its bearing and cannot be accounted 

for. In order to get over this difficulty, these commentators 

have explained the advice to Arjuna to perform Action, as 

having been given because he was an Ajnanin (ignorant 

person); and they have thus satisfied themselves. But, even do¬ 

ing so, the word ‘‘tasmat' in the 19th stanza becomes meaning¬ 

less, and the interpretation advanced by these commentators 

becomes inconsistent with the previous and subsequent 

context, as also with the various statements in several 

places in the Gita that a Jnanin should perform Action 

desirelessly, as also with His own illustration given later 

on by the Blessed Lord (See Gl. 2. 47 ; 3. 7, 25 ; 4. 23 ; 6.1; 

18. 6-9 ; and Gl. Ra. Ch. XI. pp. 445 to 450). Besides, 

seeing that this chapter contains an exposition of the 

Karma-Yoga, no sane person will bring forward a totally 

out-of-place proposition like ‘ Renunciation of Action is the 

best ’ in the middle of the exposition of the Yoga of Action. 

Then, how could the Blessed Lord have done such a foolish 

thing ? Therefore, these interpretations, which are 

stretched and purely doctrine-supporting, canno.t be taken 

as acceptable. It has been stated in the Yoga-Vasistha 

that even a Jnanin, who is a ‘jivan-mukta' (Released 

in this life) must perform Action ; and to the question of Sri 

Rama as to why the Emancipated should do so, Vasistha 

has given the following reply, namely, 

jnasya narthah karmatyagaih narthah karmasamasrayaih l 

tena sthitam yatha yad yat tat tathaiva karotyasau li 

(Yoga. 6 U. 199. 4), 

that is, “the ‘ Jna’, that is, the Jnanin (Knower) has 

nothing to gain whether by performing or by abandoning 

Action; therefore, {tena), he performs it, as it arises 

Similarly, in the concluding upasamhara of this book, 

appears the stanza: 

mama nasti krtenartho nakrteneha kas ca na I 

yathapraptena tisthami hy akarmani ka agrahah II 

(Yoga. 6 U. 216. 14), 

of which the first line shows the reason, by saying “ to me, 

it is just the same whether something is done or not ”, 
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in the same words as the Gita; and it is stated in the 

second line that, “ why should I insist on not performing 

Action ? I am performing whatever befalls me according 

to the Sastras”. Also, a little higher up, the Yoga-Vasi?tha 

has borrowed verbatim from the Gita the stanza : naiva 

tasya krtenartho” etc., and in the next stanza, it says: 

yad yatha naina sampanna fn tat tathastv itarena kirn ”, that 

is, “therefore, (the jivan-mukta) performs whatever befalls 

him, and does not pay attention to anything else”. *(Yo. 

6 U. 125. 49, 50). Not only in the Yoga-Vasistha, but 

also in the Ganesagita, where the same meaning is to b& 

conveyed, the stanza is: 

kimcid asya na sadhyam syat sarvajantusu sarvadd I 

ato ’saktataya bhupa kartavyam karma jantubhih u 

(Ganesagita 2. 18), 

that is, “ there is nothing left for him to earn from other 
living beings; for this reason (atah}, O Raja! everybody 

has to perform his duties with an unattached Reason”. 

From this it will be clear that the mutual relation between 

the three stanzas as showing respectively the reason and 

the inference, as stated by me, is correct. As the Yoga- 

Yasistha gives in one stanza what is shown in three 

stanzas in the Gita, there remains no room for doubting 

the relation of reason and inference in that stanza. This 

line of reasoning of the Gita has been later on adopted 

by the Buddhist writers of the Mahay ana sect (Gl. Ra. 

pp. 798 and 816). The Blessed Lord now gives an 

illustration for emphasising the statement made above 

that, there no more remains any self-interest for the person 

who has attained Knowledge; that, he must perform his 

duties with a desireless Reason; and that, Desireless Action 

of this kind ends in Release, instead of obstructing it— ] 

(20) Janaka and others thus attained Release by- 

performing Action. In the same way, it is proper that you 

should perform Action, keeping an eye to universal welfare. 
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[ The first part of this stanza contains an illustration of 

how Release is attained by means of Desireless Action; 

and a different subject-matter has been started from the 

second part of this stanza. It has been proved that 

although a Jnanin has nothing to do with other people, 

yet, as such a person cannot escape the performance of 

Action, he must perform Action desirelessly. Although 

the argument that, ‘ since one cannot escape the perform¬ 

ance of Action, one must perform it’, may be perfectly 

logical, yet, it does not satisfy ordinary persons as much 

as it should. They are afraid in their minds that Action 

is to be performed merely because it is unavoidable, and 

that nothing else is to be gained thereby. Therefore, the 

Blessed Lord starts the second part of the stanza in order 

to show that securing universal welfare by one’s Action is 

a real ideal to be reached in this world by the Jnanin. 

This is the reason for the words ‘evapi' in the phrase 

< lokasamgraham evapi ’; and these words clearly show that 

a different subject has now been commenced. The word 

‘loka' in the phrase ‘lokasamgraha' has a comprehensive 

meaning, and includes the putting, not only mankind, but 

the entire world, on a proper path, and making a 

‘ samgraha ’ of it, that is, maintaining, feeding, protecting, 

and defending it in a proper way, without allowing it to 

be ■ destroyed. As these and other matters have been 

dealt with by me in an exhaustive manner, in Chapter XI 

of the Glta-Rahasya (pp. 455 to 467), I shall not deal with 

them again here. The Blessed Lord now first explains why 

this duty or right of achieving ‘ lokasamgraha' 

(universal welfare) falls to the lot of the Jnanin—] 

(21) Ordinary people do what is done by the Exalted 

(that is, by the Self-Realised Karma-Yogin). That thing 

which is accepted by him as correct is followed by people. 

[ The Taittiriya Upanisad, after first giving the advice, 

‘ sat yam vada' (speak the truth), ‘ dharmam cara' (act 

righteously) says : “ if you are in doubt how to act in any 
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particular contingency of life, act as the knowing, Yoga- 

practising, religious Brahmin acts in that matter” 

(Tai. 1. 11. 4); and a stanza to the same effect also appears 

in the Narayanlya-dharma (Ma. Bha. San. 341. 25). The 

Marathi stanza of Sri Samartha, ‘ jasa vartato lokakalyana- 
kari I jagtm vartati sarvahi tya prakarim”, (that is, “as the 

public benefactor acts, so also do all act in the world”— 

Trans.), is nothing but a translation of this stanza. This 

‘ lokakalyanakari' person (i. e.,‘public benefactor’—Trans.) 

of Sri Samartha is the ‘srestha' Karma-Yogin of the Gita. 

The word ‘ srestha' does not mean a Self-Realised Ascetic 

(atma-jnanin samnyasin), (See Gi. 5. 2). The Blessed Lord 

now points to Himself as an illustration, for further 

emphasising the proposition that although a Self-Realised 

person may have got over his selfishness, he does not escape 
the performance of Actions for public welfare— ] 

(22) O Partha ! (see this that,) there is left no duty 

(of mine) in the three worlds for Me; nor is there any not. 

acquired (thing left) to acquire; yet, I am performing Action j 

(23) because, if I, giving up idleness, do not take part 

in Action, then, O Partha! all men will follow in all respects 

the path followed by Me. (24) If I do not perform Action, 

these worlds will become utsanna (that is, extinct); I shall 

be the cause of samkara (that is, caste-confusion—Trans.); 

and these created beings will be destroyed by my hands. 

[The Blessed Lord has made clear in this stanza in a very 

nice way that ‘ lokasaingraha ’ ( universal welfare ) is not 

some humbug. So also does the illustration of Himself 

given by the Blessed Lord fully bear out the inter¬ 

pretation put by me on stanzas 17 to 19 above, namely, that, 
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though no duty remains to be performed for the Jnanin 
(for himself), after he has acquired Knowledge, yet, he must 
perform all Action desirelessly. Nay, otherwise this illus¬ 
tration will be out of place and meaningless (See GL 
Ra. pp. 446-7). The important difference between the 
Sarhkhya path and the Karma-Yoga path is that the 
Jnanins following the Samkhya path do not attach the 
slightest importance to what will become of the world if 
the cycle of Yajhas come to an end, and they give up all 
Action, whereas the Jnanins following the Karma-Yoga 
path keep performing all their various Actions, according 
to their respective religion (dliarma), for the purpose of 
universal welfare (lokasamgralia), looking upon it as 
an objective of the utmost importance and necessity, and 
though they may not need to perform such Actions for 
their own benefit. (See Gita Rahasya, Chapter XI, p. 491). 
The Blessed Lord has thus told Arjuna what He Himself 
does. HE now shows in the following stanzas the difference 
between the Actions of the Jnanin (scient) and the Ajnanin 
(ignorant), and explains what a Jnanin has to do in order 
to reform the Ajnanin— ] 

(25) O Arjuna! (therefore) the Jnanin who desires 
to achieve universal welfare must behave in the same way as 
Ajnanins, who are attached to (worldly) Action, but having 
given up Attachment. (26) The Jnanin should not unsettle 
the buddhi (that is, Faith—Trans.) of Ajnanins attached to 
Action, but should (himself) become yukta (that is, yoga- 
yukta), and a performer of all Actions, and make others 
perform them willingly. 

[ This stanza means that one should not unsettle the 
faith, or conviction of the Ajnanins (ignorant), and the same 
direction is again given in the 29th stanza. But, this does 
not mean that people are to be kept in ignorance. In the 
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25th stanza, it has been stated that the Jnanin must achieve 

universal welfare (lokasamgraha); and ‘universal welfare’ 

means enlightening people. But to this an objection may¬ 

be raised that though ‘lolcasamgraha may be a duty, yet, it 

is not necessary on that account that a Jnanin should 

personally perform Action; and it will be quite enough if 
he imparts wisdom to people. To this objection, the Blessed 

Lord replies that: ‘if knowledge is merely orally imparted 

to those persons, who have not got into the firm habit of 

righteous Action, (and ordinary people belong to this 

category), we see that they make use of that Knowledge of 

the Brahman for supporting their own misdeeds; and they 

talk nonsense, saying, “such and such a Jnanin says so” ’. 

Besides, if a Jnanin absolutely gives up all Action, that 

becomes an illustration for the Ajnanin to become idle. 

When people thus become wicked in thought, or mischievous, 

or idlers, a lbuddhi-bheda is said to have taken place; and 

it is not proper that a Jnanin should in this way unsettle 

(make a bheda of) the conviction (buddhi) of other people. 

Therefore, the Gita has laid down the important doctrine 

that, it is an important duty of a man who has become a 

Jnanin, to remain himself in worldly life, for the purpose 

of ‘lokasamgraha , that is, in order to make people wise, and 

put them on the righteous path, and thus to give a living 

example to others of performing righteous, that is, Desireless 

Action, and make them act righteously. (See Glta-Rahasya 

pp. 561-2). But some commentators disregard this import of 

the Gita, and put a perverse interpretation on this stanza to 

mean-: “the Jnanin should hypocritically perform the same 

acts which are performed by the Ajnanins, in order that the 

Ajnanins should remain Ajnanins, and perform Actions ” ! 

As if the Gita has been written in order to teach people 

hypocrisy, and in order to keep people in ignorance and 

make them perform Actions like beasts! Those persons, 

who firmly believe that Jnanins should not perform Action 

will naturally look upon ‘lokasamgraha’ as hypocritical. 

But, that is not the true message of the Gita. The Blessed 

Lord says that ‘lokasamgraha’ is one of the important 

duties of a Jnanin, and that a Jnanin must perform Action 
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not for keeping people in ignorance, but in order to place 

before them an excellent example, and to thereby improve 

them, (See Gita-Rahasya, Chapters XI and XII). To 

proceed further; there is the likelihood of a doubt that if a 

Self-Realised Jnanin begins to do all worldly Actions in 
this way for universal welfare, he too will become an 

A jnanin. Therefore, the Blessed Lord now shows the 

difference between the conduct of a Jnanin and an Ajnanin, 

though both may take part in worldly life, as also what the 

Ajnanin has to learn from^the Jnanin— ] 

(27) Though all Actions take place as a result of the consti¬ 

tuents (sattva, rajas, and tamas) of Prakrti, the (Ajnanin per¬ 

son) befooled by egoism looks upon himself as the doer. (28) 

But, O mighty-armed Arjuna ! he (the Jnanin), who realises 

the principle that the constituents, as also Actions, are both 

different from himself, and that all this is nothing but the 

mutual inter-play of the constituents, does not become 

attached to it. (29) People befooled by the constituents of 

Prakrti become attached to the constituents and to Actions; 

such non-scient and dull-minded people should not be spoiled 

by the Jnanins (by putting them on a wrong path by 

abandoning Action themselves). 

[ This stanza repeats the exposition made in the 26th 

stanza. The propositions laid down in the above stanzas, 

namely: Prakrti and the Atman are different from each 

other; Prakrti or Maya does everything, the Atman does 

nothing; and he, who has Realised this, is the true ‘buddha ’ 

or ‘ jnanin etc., form part of the Kapila-Sarhkhya philosophy; 

and the reader is referred to the exhaustive exposition of 

this subject made in the seventh chapter of the Gita-Rahasya 

(pp. 222 to 226). Many persons interpret the 28th stanza as 
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meaning that the ‘gurxah’, that is, the ‘senses’, rove about in 

the ‘gunah', that is, the ‘objects of the senses’. This interpreta¬ 

tion is not incorrect; because, the eleven organs of sense and 

the five ‘objects of the senses’ (that is, visaya), such as, ‘sabda' 

(sound), ‘ sparsa ’ (touch) etc. form part of the 23 qualities of 

the original Prakrti according to Samkhya philosophy; but I 

think that, the statement, “ guna gunesu vartante", has been 

made with reference to all the twenty-four qualities (Gi. 13. 

19-22; and 14. 23). I have translated those words literally 

and in an exhaustive way. And saying that, although the 

Jfianin and the Ajnanin may both perform the same act, 

yet, there is a great difference between them from the point 

of view of Reason (See Glta-Rahasya, pp. 430 and 450), the 

Blessed Lord now advises as follows, by way of summarising 

all this exposition—■ ] 
(30) (For this reason, O Arjuna ! ) making a ‘ samnyasa ' 

(that is, dedication) of all Actions to Me * with a mind fixed, 

on the Highest Self' (that is, with an adhydtmabuddhi— 

Trans.), and giving up Hope (for the Fruit) as also Mine-ness, 

fight, without any mental perturbation. 

[ The Blessed Lord now explains the result of acting 

according to this advice and of not so acting— ] 

(31) Those devout (persons), who always act according 

to this advice of Mine, without finding fault with it, they too 

become free from Karma, (that is, from the bonds of Karma). 

(32) But, know that those, who do not act according to this 

My teaching, finding fault with .it with a fault-finding vision, 

such ‘ sarvajndna-vimudha ’ (that is, utter fools), thoughtless 

persons, are utterly ruined. 

[The description of the consequences of following or not 

following Karma-Yoga, given above to prove that the 
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Karma-Yoga, which prescribes Desireless Action, is the 

best, clearly shows what the doctrine propounded by the 

Gita is. In order to supplement this disquisition on the 

Karma-Yoga, the Blessed Lord now describes the strength 

of Prakrti (inherent nature), and the control of the senses 

necessary for resisting that power— ] 

(33) Even the Jnanin acts according to the natural 

tendency of his Prakrti; all created beings act according to 

the inclination of (their respective) Prakrtis ; (in these 

circumstances) what can restraint (that is, pressure) do ? 

(34) The liking and repulsion between the senses and 

the objects of sense (such as, sound, touch, etc.) are both 

vyavasthita (that is, fundamentally fixed). One should not 

become subject to this affection and repulsion, because, they 

are the (highway-robbing) enemies of men. 

[ The word * nigraha ' in the 33rd stanza does not mean 

mere ‘ control ’, but means ‘ coercion \ or ‘ insistence ’. The 

Gita favours the proper control of the senses. What is 

meant here is that it is not possible to totally destroy the 

natural tendencies of the senses by self-coercion or 

persistence. For instance, so long as the body exists, a 

man leaves his home to go and beg when he is hungry, 

however much he may be a Jnanin or wise, because hunger, 

thirst, etc. are natural tendencies. Therefore, this stanza 

means that the duty of a wise man lies, not in uselessly 

determining to totally kill the senses by force, but in 

keeping them within his control by ‘ samyamana ’ 

(concentration), and turning his natural tendencies to 

universal welfare. Similarly, it is quite clear from the 

word ‘ vyavasthita ’ in the 34th stanza that pain and 

happiness are two independent emotions, and that the one 

is not the absence of the other (Gi. Ra. Ch. IY pp. 136 and 

182). In the incessant activity of Prakrti, that is, of the 
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creation, it very often happens that we have to do things, 

which we do not want to do (Gi. 18. 59). It is impossible 

for us to refuse to perform them. On these occasions, the 

Jnanin performs these acts with a desireless frame of mind 

and purely as a matter of duty, and remains untouched by 

the sin or the merit of the Action, whereas, the Ajnanin 

becomes Attached to these things and thereby suffers pain. 

This is the great difference between the two from the 

point of Reason, as has been stated by the poet Bhasa. But 

now the following difficulty arises: even taking it for 

granted that one should not forcibly kill the senses, nor 

give up Action, but should perform all Actions with an 

unattached Reason, yet, is it not more proper for the Jnanin 

to take to agriculture, commerce, mendicancy, cr other 

similar mild and harmless Action, rather than to terrible 

and destructive acts like warfare ? To this the Blessed 

Lord replies as follows—] 

(35) Even if it may be easier to follow the religion of 

another, yet, one’s own religion (that is, according to the 

religion of the four castes) is more meritorious, though it 

might be1 viguna’ (that is, full of faults); though death results 

(while acting) according to one’s own religion, there is bliss 

in that: (but) the religion of another is risky ! 

[‘One’s own religion ’ means the ‘ code of duties prescribed 

for every one by the Sastras according to the arrangement 

of the four castes laid down by the writers of the Smrtis 

it does not mean the science of Release (moksa-dharma). 

As the arrangement of the four castes, made by the writers 

of the Sastras by allocating activities consistently with the 

special qualities of each, is for the benefit of everybody 

(Gi. 18. 41), the welfare of Brahmins and Ksatriyas and the 

welfare of the entire society, lies in their respectively 

performing their own duties, notwithstanding that they 

become Jnanins (sages); and it is not proper for them to 

meddle with that arrangement every now and then. This 

is what the Blessed Lord says (Gi. Ra. pp. 464 and 697). 
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There is a Gujarati proverb in vogue which has the same 

meaning namely, “ jerium lcama tenathi thaya \ bijo kare to- 

gotham khaya”. Anybody will admit that, even where the 

four-caste arrangement is not in vogue, it is in the best 

interests of everybody, that the man who has spent the 

whole of his life in the army should, when the occasion 

arises, do the business of a fighting-soldier, rather than that 

of a tailor; and the same argument applies to the four- 

caste arrangement. The question whether the four-caste 

arrangement is good or bad, is a different question 

altogether, and does not arise here. It is an unquestionable 

fact that other forms of activity are as necessary for the 

proper maintenance and protection of society as agriculture 

or other similarly harmless and gentle occupations. This 

stanza means that whatever occupation one may have once 

adopted, whether according to the four-caste arrangement, 

or of one’s own free will, it becomes one’s 1 religion ’, and it 

is not proper to find fault with it when occasion arises 

and to forsake one’s duty; and if necessary, one must 

die in the performance of one’s own duty in life. 

Whatever occupation is considered, some fault or other 

can certainly be found with it (Gl. 18. 48). But it is not 

proper that one should, on that account, give up one’s pres¬ 

cribed (niyata) duty. This very principle has been enun¬ 

ciated in the Brahmana-Hunter dialogue and Tuladhara- 

Jajali dialogue in the Mahabharata; and the first half 

of the 35th stanza is to be found in the Manu-Smrti 

(Manu. 10. 97), and also later on again in the Gita (18. 47). 

With reference to the statement, “one cannot carry out 

one’s determination to kill the senses ” in the 33rd stanza, 

Arjuna now asks why that should be so, and why a man 

is pulled towards evil deeds, against his will.] 

Arjuna said : (36) O Varsneya ! (that is, O Sri Krsna^ 

now tell me by what inspiration does a man commit sin, not 
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-himself desiring it, as though coerced ? The Blessed Lord 

said: (3?) Know that in this matter, the enemy is that 

D^Re, which is most greedy and most sinful, born out of 

the rajas constituent, and that Anger; (38) just as fire 

is covered by smoke, or a mirror by dust, or as the embryo 

is enveloped by the amnion, so has everything been 

enveloped by it; (39)0 Kaunteya! that which is an 

insatiable fire, that constant enemy of JfLanins in the shape 

of Desire, has enveloped all Knowledge. 

[This is a repetition of the statement of Manu that: 

najatu kamah kamdnam upabhogena samyati i 

havisa krsnauartmeva bhuya evabliivardhate II 

(Manu. 2. 94); 

that is, “Desire is never satisfied by the enjoyment of the 

objects of Desire; it grows more and more as does the fire 

to which fuel is added” (See Gl. Ra. Ch. Y, p. 143)]. 

(40) The Senses, the Mind and the Reason are said to 

be the adhisthdna (that is, the house, or fortress) of it; by 

the support of these, it puts aside Knowledge and throws 

the man into confusion. (41) lherefor-e, O most excellent 

Bharata ! first control the senses and destroy this sinner, 

who is the destroyer of Jnana ( Spiritual Knowledge ) and 

Vijnana (specified Knowledge). 
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(42) It is said that the semes (which know material 

external objects as they experience them) are ‘para ’ (that is, 

beyond) ; the Mind is beyond the senses, the vyavasayatmika, 

(that is, discerning—Trans.) Reason is beyond the Mind; 

and It (the Atman) is beyond the Reason. (43) O Mighty- 

armed Arjuna ! thus Realising that, which is beyond the 

Reason, and controlling yourself by yourself, destroy this 

enemy, which is difficult to conquer, in the shape of Desire. 

[In order that a person should be able to perform all 

Actions according to his own religion, and for universal 

welfare, having got rid of Attachment (asakti) in the shape 

of Desire, one must have perfect control over his senses; and 

that is the only control over the senses, which is meant 

here. The Gita does not say that one should forcibly kill 

the senses, and give up all Action (see Gi. Ra. Ch. 'V, p. 153). 

The stanza “ indriyani paranyahuh etc.” above (3.42) is from 

the Kathopanisad, and I have shown in the Glta-Rahasya 

that four or five other stanzas have been taken into the 
Gita (see Appendix p. 741) from the Kathopanisad. The 

purpose of the senses is to collect the impressions of the 

external world ; and after the Mind has co-ordinated them, 

the Reason distinguishes between them; and the Atman 

(Self) is beyond all these, and different from all these. 

This is, in short, the summary of the Science of the Body 

and the Atman. (See the exhaustive consideration of 

this subject-matter at the end of Chapter VI of the Glta- 

Rahasya pp. 179 to 201). As I have exhaustively 

considered in the tenth chapter of the Glta-Rahasya (pp. 383 

to 395) the moot questions relating to the doctrine of 

Causality (karma-vipaka), such as, how a man is incited 

to a particular act as a result of the emotions of Desire, 

Anger etc., notwithstanding that he may not wish tc 

perform it, or how a man finds out a way even out of this 
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situation by means of sense-control, as he has Freedom of 

Will, I shall not take up space by repeating the same 

subject-matter here. The question of the control of the 

senses has been considered later in Chapter VI of the Gita.] 

Thus ends the third chapter, entitled Karma-Yoga 

in the dialogue between Sri Krsna and Arjuna on the Yoga 

included in the Science of the Brahman (that is, on the 

Karma-Yoga) in the Upanisad sung (that is told) by the 

Blessed Lord. 
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CHAPTER IY. 

[This chapter further emphasises the -principles of 
Karma-Yoga which have been explained so far, namely, (i) 

as nobody can escape Karma (Action), Action must be 

performed, though the Reason may have become desireless ; 

(ii) ‘ Karma ’ means, such Icarma as Yajnas and Yagas etc.; 
(iii) but, as this Karma (ritual) of the Mlmarhsa school is 

productive of heaven, and consequently to a certain extent 

binding, it must be performed having given up Attachment 

(asaJcti); (iv) even though selfishness disappears as a result 
of Knowledge, Action does not cease to be necessary ; and, 

therefore, even a Jnanin must perform Desireless Action, 

as such Action is essential in the interests of universal 

welfare. In order that Arjuna should not suspect that this 

course of conduct, or Nistha was something new, which had 

been prescribed for him, the Blessed Lord now first explains 

the ancient tradition of this teaching which has been 

handed down from preceptor to disciple. ] 

(1) I expounded this avyaya (that is, inexhaustible, or 

which is not touched by past, present, or future, and is 

permanent) (Karma-) Yoga to Vivasvat (that is, the Sun); 

Vivasvat expounded it to (his son) Manu; and Manu 

expounded it to (his son) lksvaku. (2) This Yoga, come 

into existence by this tradition, came to be known to the 

Royal Sages ; but, O Satrutapana! (Arjuna), after the 

lapse of considerable time, it ceased to exist on this world. 

(3) That same ancient Yoga (Karma-Yoga-marga) has been 

41—42 



940 GlTA-RAHASYA OR KARMA-YOGA 

expounded by Me to you to-day, as being the most supreme 

mystery (of all mysteries), because you are My disciple, and 

and are beloved of Me. 

[ I have proved in Chapter III of the Gita-Rahasya 

(pp. 76-88) that the single word 1 Yoga ’ used in these three 

stanzas has been used in the meaning of ‘Karma-Yoga’, 

that is, ‘ the method of performing Action with an Equable 

Reason ’, out of the two paths of life, namely, the Samkhya 

and the Yoga. Although the tradition of this path of life 

which has been stated in these stanzas is of the utmost 

importance for understanding its origin, commentators do 

not seem to have paid much attention to the matter. In 

the description of the Bhagavata religion given in the 

Narayaniya Upakhyana of the Mahabharata, Vaisampayana 

says to Janamejaya that in the Svetadvipa, this religion 

was, from the Blessed Lord, 
naradena tu samprdptah sarahasyah sasariigrahah I 

esa dharmo jagannathdt saksan ridrayanan nr pa II 

evamesa mahdn dharmah sa te punxv'n nrpottama I 

kathito harigitdsu simlsavidhikalpitah ll 

(Ma, Bha. San. 346. 9, 10) 

that is, “ acquired by Narada; and O Raja ! the same 

illustrious religion has been imparted to you in the Hari- 

glta, that is, in the Bhagavadglta, together with the briefly 

stated ritual (samasavidhikalpitah)’'. Later on, it is again 

stated (Ma. Bha. San. 348. 8) that, “ this religion was 

expounded to Arjuna, who had become despondent in the 

war ”. This clearly shows that the Karma-Yoga in the 

Gita has arisen out of the Bhagavata doctrine (Gl. Ra. pp. 13 

to 16). The tradition of this doctrine from the beginning of 

the universe has not been given in the Gita out of fear of its 

taking up too much space; and reference has been made 

only to Vivasvan, Manu, and Iksvaku ; but the real mean¬ 

ing of this statement becomes clear when one considers the 

entire tradition of the Narayaniya doctrine. Brahmadeva 

had seven lives. After the description of the tradition of 

the Narayaniya religion given in the first six of these lives 

is over, Vaisampayana has again said to Janamejaya in 
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the 'course of the further description of the Narayanlya 

doctrine as follows :—When the Krta-Yuga of the seventh, 

that is to say, the present life of Brahmadeva was over, 

tretayugadau ca tato vivasvan manave dadan 1 

manus ca lokabhrhjartham sutayeksvakave dadau II 

iksvakuna ca kathito vyapya lokan a oast hit ah I 

gamisyati ksayante ca punar ndrayanam nrpa I 

yatinam cdpi yo dharmah sa te purvam nrpottama I 

kathito harigitasu samasavidhikalpitah li 

that is, “this doctrine was propounded by Vivasvan to 

Manu in the beginning of the Treta-yuga; Manu gave 

it to his son Iksvaku for universal welfare, and 

Iksvaku then propounded it to the world; O Raja! 

when the world has been destroyed, (this doctrine) will 

go back to Narayana. This doctrine, and side by side 

with it, “ yatinam cdpi ”, that is, ‘ the Samnyasa doctrine 
also has been explained to you before in the Bhagavad- 

glta” (Ma. Bha. San. 348. 51-53). From this, it becomes 

clear, that the tradition of the Bhagavata doctrine given 

here relates only to the Tretayuga, which came before the 

Dvapara-yuga at the end of which the Bharatiya war took 

place ; and that more has not been described out of fear for 

the amount of space which the description would take up. 

This Bhagavata doctrine is nothing else but ‘Yoga ’ or 

‘Karma-Yoga’; and this tradition of the Karma-Yoga 

having been propounded to Manu, appears not only in the 

Gita, but has also been referred to in the Bhagavata-purana 
(Bhag. 8. 24. 55); and the importance of the Karma-Yoga 

propounded to Manu has also been described in the 52nd 

chapter of the Matsyapurana. But the subject-matter 

stated in any of these places is not as exhaustive and 

complete as in the Narayanlya Upakhyana. When one 

realises that the tradition of ‘Vivasvan to Manu to 

Iksvaku’ does not at all apply to the Samkhya doctrine; 

and that no third Nistha in addition to the Samkhya and 

the Yoga doctrines has been propounded in the Gita, the 

fact that this tradition is of the Karma-Yoga comes to be 

proved in a second way (Gi. 2. 39). But, although the 

tradition of the Samkhya and the Yoga doctrines may not 
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be the same, yet, as the exposition of the Sarhkhya or 

Samnyasa doctrine is incidentally included in the 

exposition of Karma-Yoga (Gi. Ra. Ch. XIV, p. 660), 

Vaisampayana has said that the yati-dharma, or the 

Samnyasa doctrine, has been described in the Bhagavad- 

glta. In the description of the duties applicable to the four 

stages of life, given in the Manu-Smrti, there is at the end 

of the sixth chapter a description of the Yati-dharma 

(religion of Ascetics), which is followed by a description, 

as of an alternative path, of the Karma-Yoga described in 

the Gita or in the Bhagavata doctrine, under the name of 

the ‘Karma-Yoga of Vedic Samnyasins and it is clearly 

stated there, that “the highest Release is ultimately 

obtained by continually doing one’s duties desirelessly ” 

(Manu. 6. 96); and this clearly shows that the Karma-Yoga 

was acceptable to Manu, And I have quoted authorities 

at the end of Chapter XI of the Gita-Rahasya (pp. 505 to 

509) to show that it was also acceptable to the other Smrti- 

writers. Arjuna now raises the following doubt as to this 

tradition—]. 

Arjuna said: (4) Your birth is subsequent, and that 

of Vivasvat was beyond (that is, earlier); (that being so) 

how can I realise that You expounded (this Yoga) ‘ ddau’ 

(that is, before—Trans.) ? 

[In replying to this question of Arjuna, the Blessed Lord 

describes the work done by Him in His various 

incarnations and again emphasises the Attachment-less 

Karma-Yoga or the Bhagavata doctrine, saying “I too have 

been performing Actions in this fashion”—]. 

The Blessed Lord said: (5) O Arjuna! both yourself and 
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Myself have lived through many lives. I know all this; (and) 

O Parantapa! you do not (this is the difference). (6) Being 

the Lord of (all) created beings, and free from births, (and) 

though the form of My Atman never suffers ‘ vyaya’ (that is, 

modification), yet, governing My own Prakrti, I come to 

birth by My own Maya. 

[ In the Spiritual Knowledge contained in this stanza, a 

fusion has been made of the Kapila-Samkhya with, the 
Vedanta philosophy. The Samkhya doctrine is that the 

Prakrti creates the world of its own accord; but the 

Vedantins look upon Prakrti as a form of the Paramesvara, 

and believe that the world is created as a result of 

the Paramesvara governing (becoming adhisthita in) 

His own Prakrti. This unimaginable power of the 

Paramesvara to create the entire cosmos from His Imper¬ 

ceptible form is called ‘ Maya ’ in the Gita; and there are 

similarly such statements in the Svetasvataropanisad as 

“ may am tu prakrtim vidyan mdyinam tu mahesvaram” (Sve. 

4. 10), that is, “Prakrti is nothing else but Maya, and the 

Paramesvara is the Lord of that Maya”, and “asmdn mdyl 

srjate visvam etat" (Sve. 4. 9), that is, “from it, the Lord of 

Maya, creates this world”. See the exhaustive discussion 

made by me in Chapter IX of the Gita-Rahasya on the 

questions, (i) why is Prakrti called ‘Maya’? (ii) what is 

the form of this Maya ? (iii) what is meant by saying that 

the world is created as a result of Maya ? etc. Having thus 

explained how the Imperceptible (civyakta) Paramesvara 

becomes Perceptible (vyaktci), that is to say, how Karma 

is seen to have come into existence, the Blessed Lord now 

explains when and "why He does so— ]. 

(7) O Bharata 1 whenever Righteousness declines and 

Unrighteousness becomes powerful, then I Myself come to 
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birth. (8) I take birth in different Yugas for protecting the 
Righteous and destroying the Unrighteous, and for establi¬ 

shing Righteousness. 

[ In both these stanzas, the word ‘ Dharma ’ does not mean 

‘ the Vedic religion relating to life in the other world’. The 

word principally means and includes the duties of the four 

castes, justice, morality, and other similar things. The 

import of this stanza is that when injustice, immorality, 

cruelty, and tyranny begin to rule in the world and the 

righteous are harassed and the unrighteous predominate, the 

Blessed Lord becomes incarnated in the shape of a brilliant 

and powerful human being, in order that proper order 

should rule in the world which He created, and that 

the world should derive happiness (Gl. 10. 41); and He thus 

re-establishes the disorganised condition of the world. It 

has been stated in the previous chapter that ‘ lokasamgraha ’ 

(Universal welfare) is only another name for the work 

which the Blessed Lord does by becoming incarnated in this 

manner; and that the Self-Realised( atma-jnarrins ) must do 

the same work as far as their power or authority extends. 

(Gl. 3. 20). It has thus been stated when and for what 

reason the Paramesvara becomes incarnated. The Blessed 

Lord now explains what state is attained by those persons 

who realise this principle and act according to it— ] 

(9) He, who understands the principle underlying these 
transcendental births and Actions, he, O Arjuna !, after 

shedding the Body, comes and joins Me, without being 

re-born. (10) Many people, whose love, anger, and fear 

have gone, who are devoted to Me, and seek shelter in Me> 
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becoming (thus) pure by the austerity in the shape o£ 

Knowledge, have come and become merged in My Form. 

[ In order to understand the transcendental births of the 

Blessed Lord, it is necessary to understand how the Para- 

mesvara becomes qualityful as a result of Maya; and when 

one understands that, one acquires Spiritual Knowledge; 

and when one fully understands the transcendental Karma 

or Action of the Blessed Lord, one becomes acquainted with 

the principle of remaining unattached to Karma even 

after performing it. In short, when one has fully under¬ 

stood the transcendental births and the transcendental 

Karma of the Paramesvara, one becomes fully acquainted 

with both Spiritual Knowledge and Karma-Yoga; and, as 

that is all which is necessary for obtaining Release, such 

a person cannot but ultimately obtain union with the Blessed 

Lord. Therefore, when a man has Realised the transcen¬ 

dental births and the transcendental Karma of the Blessed 

Lord, that is all he need Realise; and it is not necessary to 

separately study Spiritual Knowledge or the Desireless 

Karma-Yoga. Therefore, the Blessed Lord asks you to 

contemplate on His births and deeds, and understand 

the principle underlying them, and act accordingly; and 

says that, having done this, nothing else is required to be 

done for obtaining union with the Blessed Lord. This is 

indeed the true worship of the Blessed Lord. The Blessed 

Lord now mentions the fruit and the usefulness of inferior 

kinds of worship— ] 

(11) In that way in which they worship Me, I give them 

Fruit accordingly. O Partha ! whichever path is followed, 

a man ultimately comes and joins into My path. 

[ The latter portion of this stanza, namely, “ mama 

vartmanuvariante” etc., has come above (3.23) in a some¬ 

what different meaning; and that will show how the 

meaning of words differs in the Gita according to anterior 

and posterior contexts. The Blessed Lord now explains why 
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different persons reach Him by different paths, if it is true 

that by whichever way one goes, one ultimately reaches 

the Paramesvara—] 

(12) People, who desire (only) the Fruit of Action 

{ and not the destruction of the bonds of Karma ), worship 

deities in this world, because, (that) Fruit of Action is soon 

obtained in this world of human beings. 

[These very ideas have appeared again later on in 

Chapter YII (See Gl, 7. 21, 22). The true fruit of the 

worship of the Paramesvara is Release, and it is obtained 

only after the. bond of Action has been fully destroyed, 

after a considerable length of time and by deep and solitary 

worship; but, very few persons are so far-sighted or 

industrious. This stanza means that almost all people 

want to have something or other in this world, as the Fruit 

of their Action; and that such people run after deities 

(Gl. Ra. Ch. XIII p. 589). But the Gita says that this is 

in the end a kind of worship of the Paramesvara, and that 

when this Yoga grows, it ultimately culminates in Desirbless 

Worship, and eventually Release is obtained (Gl. 7. 19). 

The Blessed Lord has explained before that the Paramesvara 

becomes incarnated for the re-establishment of Righteous¬ 

ness. HE now explains in short what is necessary to be done 

for the re-establishment of Righteousness.— ] 

(13) I Myself have created the arrangement of the 

four castes (into Brahmins, Ksatriya9, Vaisyas, and Sudras), 

consistently with the differences in their qualities and 

Actions. It is I, Who am the Maker of it, and (I am) also an 

akarta (that is, One Who has not made that arrangement), 

and avyaya (that is, inexhaustible—Trans.). 

[This stanza means that although the Paramesvara is the 

Doer (karta), yet, as He is always unattached (nihsanga) as 
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described in the next stanza, He is necessarily a Non-Doer 

(akarta), (See Gita. 5. 14). There are also other apparently 

inconsistent descriptions later on of the form of the 

Paramesvara, e.g., “ sarvendriyaguvabhasain sarvendriyavi- 
varjitam ” (Gi. 13. 14). See the description of the difference 

between the qualities of the four different castes later on in 

Chapter XVIII (18. 41-49). The Blessed Lord now explains 

the hidden meaning of the words, ‘ One Who does, and at 

the same time, does not do ’, which the Blessed Lord has 

used with reference to Himself—] 

(14) I am not touched by the lepa, (that is, the adverse 

effect) of Karma, because, My Desire is not in the Fruit of 

Action. He who Knows Me in that way, is not affected by 

Karma. 

[It has been stated above in the 9th stanza that “ he who 

understands My birth and My Action attains Release ”. 

This stanza contains an elucidation of the principle of 
‘ Action ’ mentioned in that stanza. The word * under¬ 

stands ’ means and includes ‘ understands and acts 

accordingly ’. This stanza means that the Blessed Lord is 

not affected by the Action which He performs, because He 

does not perform the Action, entertaining the Hope of 

Fruit; and he who understands this principle and acts 
accordingly cannot be affected by Action. The Blessed 

Lord now fortifies the proposition laid down in this stanza 

by an actual example—] 

(15) Knowing this, those who strove after Emancipation 

in ancient times, also performed Action ; therefore, do you 

also perform the Action (Karma) performed by the ancient9 

in the past. 

[A definite advice has been given to Arjuna to perform 

Action, as there is no antagonism between Action and Release. 

But this gives rise to a doubt as to what is essentially 
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meant by the opinion of the School of Renunciation that 

‘ Release is attained by Abandonment of Action, that is, 

by Inaction (akarma) Therefore, the Blessed Lord now 

starts a disquisition on what Action is; and He ultimately 

lays down in the 23rd stanza the proposition that Non- 

Action (akarma) does not consist in giving up Action; and 

that, Desireless Action is to be called Non-Action (akarma).] 

(16) Even the Wise are confused as to what is karma 

(Action—Trans.), and what is akarma (Abandonment of 

Action—Trans.) ; (therefore,) I shall explain to you that kind 

of Karma, by knowing which, you will be free from sin. 

[ ‘ akarma is a ‘ nan-samasa '; and the ‘ a ’ =4‘ nail ’, in it, 

grammatically means both ‘ absence of ’ (abhava), or 

‘ impropriety of ’ (aprasastya); and it cannot be said that 

both these meanings may not be meant here. Nevertheless, 

as a third division of Action called 4 vikarma ’ has been 

mentioned in the next stanza, the word 4 akarma' 

in this stanza must be taken to mean particularly, 

that 4 Abandonment of Action ’ which the School 

of Renunciation called 4 the literal abandonment of 

Action ’. Nay, it will be seen from my commentary on the 

18th stanza, that it is not necessary to totally abandon 

Action, as prescribed by the School of Renunciation ; that, 

such Abandonment of Action is not true 4 akarma ’; and 

that, the true meaning of the word 4akarma is quite 
different.] 

(17) The path (gatih—Trans.) of Karma is moot; 

(therefore,) it is necessary to understand what is karma, 

(that is, Action—Trans.) and it is necessary to understand 

what is vikarma (viparita karma), (that is, Wrong Action— 

Trans.); and it is also necessary to understand what is 
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sees Inaction in Action, and Action in Inaction, is the 

Jnanin (sage—Trans.) among men; he is ‘yukta ’, (that is, 

1 yoga-yukta'), (that is, steeped in the Karma-Yoga—Trans.), 

and one who performs all Actions. 

[This and the following five stanzas contain a 

description of ‘ karma ', and ‘ akarma ’ and ‘ vikarma ’; and 

whatever has been left over here has been made up later on 

in Chapter XVIII, where the three kinds of Abandonment 

of Action (karma-tyaga), the three kinds of Action (karma) 

and the three kinds of Doers (karta) have been explained 

(Gi. 18. 4-9 ; 23-25 ; and 26-28). It is necessary to explain 

here in short and clearly what the doctrines of the Gita are 

about karma, akarma, and vikarma, having regard to the 

disquisitions on Karma in these two places; because, the 

commentators have created a considerable amount of 

confusion about these things. The followers of the School 

of Renunciation favour the ‘ literal ’ abandonment of 

Action ; and, therefore, they try to stretch the meaning of 

the term ‘ akarma ' here in support of their own doctrine ; 

and the followers of the Mlmamsa school favour desire- 

prompted Action like Yajnas and Yagas; and look upon 

everything else as ‘ vikarma ’. There are besides, the 

differences of the Mlmamsa school between the Daily (nitya) 

and the Occasional (naimittika) Action; and the supporters 

of the Sastras try at the same time to push forward their 

own doctrine. In short, as a result of this stretching in all 

directions, it ultimately becomes very difficult to understand 

what the Gita understands as ‘ akarma ’ and what as 

‘ vikarma ’. Therefore, it must be borne in mind in the first 

instance, that the scientific basis on which this point has been 

considered in the Gita is the path of the Karma-Yogin, who 

performs Action desirelessly ; and not of the Mlmamsakas, 

who perform Desire-prompted Action, nor of the followers of 

the School of Renunciation, who abandon Action. When 

one accepts this basis of the Gita, it follows first of all that 
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' akarma ' cannot possibly mean ‘ karmasunyata ’ (total 

absence of Action); and that no man can under any circum¬ 

stances be Inactive (Gl. 2. 5; 18.11); because, nobody can 

escape sleeping, sitting, or at any rate, being alive; and 

if it is impossible to be totally Inactive (karma-sunya), 

one has to decide what is meant by 1 akarma'. To this 

the reply of the Gita is: Do not look upon ‘ Karma ’ as ‘ the 

mere performing of Action ’; but decide as to whether an 

Action is ‘ karma' or ‘ akarma’ by considering the good or 

bad results which flow from it. If the Cosmos itself is 

karma, man cannot escape karma, so long as he exists in 

the Cosmos. Therefore, the consideration of what a man 

should do or not do, must be from the point of view of to 

what extent such Action will prejudicially affect him. 

That Action, which being performed, does not prejudicially 

affect the Doer, must be deemed to have lost its nature of 

being a ‘ karma ’ (that is, its ‘ karmatva' ), or its binding 

force (bandhakatva); and if in this way, any Karma loses its 

‘ karmatva ’ or ‘ bandhakatva ’, then necessarily that ‘ karma 

becomes an ‘ akarma ’. It is true that the ordinary meaning 

of the word ‘ akarma' is‘ total absence of Action ’ ( karma- 

sunyatd)-, but considering the matter scientifically, that 

meaning is not appropriate here, because even ‘sitting 

quiet’, that is, ‘not doing anything’, is very often an 

Action in itself. For instance, if one sits quiet, when 

someone is hammering one’s parents, and does not do 

anything to protect them, that is ‘Inaction’ {akarma), 

that is, ‘total absence of Action’ (karmasunyatva), according 

to the ordinary meaning of the word. It is nevertheless 

an ‘ Action ’ (karma ), nay, even a Wrong Action (vikarma); 

and, according to the doctrine of Causality, one cannot 

escape the evil results of this kind of Action. Therefore, 

the Gita says paradoxically and very skilfully in this 

stanza that he who understands that even ‘‘akarma' 

amounts to ‘ karma' (sometimes, even very terrible karma); 

and also that even in performing Action, such Action 

is ‘dead action ’ or ‘akarma' from the point of view of 

Causality, is the real Jnanin; and this meaning has been 

explained in different ways in the subsequent stanzas. 
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According to the Gita science, the only true means by which 

one escapes the bondage of Action is by performing Action 

unattachedly, that is, ‘ giving up the Hope of Fruit ’ (See 

Gi. Ra. Ch. V. pp. 148 to 156 and Ch. X. p. 394). Therefore, 

that Action alone, which is performed in this way, that is, 

unattachedly, is the proper, that is, the sattvika Action,, 

according to the Gita (Gi. 18. 9). That is the true 

‘Non-Action’ (akarma) according to the Gita; because, its 

‘ karmatva ’ (that is, its nature of being a * karma ’), or its 

binding force (bandhakatva) according to the law of 

Causality (karma-vipaka-prakriya) is lost. When, from all 

that men do, (and even sitting idle is included in the word 

‘ do ’), Action of the above kind, that is, sattvika Action, or, 
‘akarma' according to the Gita, is deducted, all that 

remains can be divided into two parts, namely, (i) rajasa 

Action and (ii) tamasa Action. Out of this, tcimasa Action 

is the result of Ignorance (moha), and therefore, it falls into 

the category of Wrong Action (vi-karma). Thus, if Action 

is abandoned as a result of Ignorance, it is still a lvikarma ’, 

not an ‘alcarma' (Gi. 18. 7). Then remains the rajasa 

Action. This Action is not of the first class, that is, sattvika 

nor is it what the Gita describes as true ‘ akarma ’. The Gita 

calls this ‘ rajasa Action ’; but if any one wants to do so, 

he may use the single word ‘ karma' to mean this kind of 

rajasa Action. In short, whether a particular Action is a 

* karma ’ or an ‘ akarma ’ is to be decided according to the 

binding force of the Action, and not from its nature of 

being an act, nor also according to what may be laid down 

in barren religious treatises. The Astavakra-Glta supports 

the Path of Renunciation. Yet, even in it, it is said that: 

nivrttir api mudhasya pravrllir upajdyate I 

pravrttir api dhirasya nivrttiphalabhdgini n 

(Asta. 18. 61); 

that is: “ the ‘ nivrtti ’ of fools, that is, their turning away 

from Action, as a result of perversity or of Ignorance, in 

itself amounts to ‘ pravrtti ’ or ‘ Karma ’; and the ‘pravrtti’ of 

the wise, that is to say, their Desireless Action, gives the 

same benefit as nivrtti (ii.e., Renunciation) or karmatyaga 
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(that is, Abandonment of Action)”. This very meaning has 

been very skilfully, paradoxically, and metaphorically set 

out in the above stanza; and unless one carefully bears 

in mind this definition of ‘ akarma \ he cannot fully 

understand the argument about ‘ karma' and ‘ akarma' 

in the Gita. The Blessed Lord now explains this very 
meaning more explicitly in the following stanzas-] 

(19) He, whose samarambhah (that is, Actions) are devoid 

of the Desire for Fruit, is referred to by Jnanins, as the 

learned man, whose Actions are reduced to ashes in the 

Fire of Knowledge. 

[This clearly shows that, “karma (Action) is reduced 

to ashes by jnana ”, is not to be understood as direc¬ 

ting Abandonment of Action, but the performance of 

Action, having abandoned the Desire for Fruit. (Gi. Ra. 

Ch. X. pp. 394-400). Similarly, the meaning of the, words 

‘ sarvarambha-parityagi—that is, ‘one who gives up all 

arambha or activity ’,—which appear later on in the 

description of the devotee of the Blessed Lord (Gi. 12. 16 ; 

14. 25), is also made clear by this. Now the Blessed Lord 

makes the same meaning more explicit as follows— ] 

(20) (The man) Who, having given up the Attachment 

for the Fruit of Action, is always happy and nirasraya [ that 

is, one who does not possess a Reason, which has taken 

‘shelter’ (asraya—Trans.) in the means of obtaining the 

Fruit of Action, by wishing to do a particular Action, for a 

particular result] is (said to be) doing nothing whatsoever, 

though he may be engrossed in performing Actions. (21) 

When a person, who gives up the asih (that is, the Desire for 

Fruit), who regulates his Mind, and who has become free 
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from all Attachments, performs Actions, which are merely 

sarira (that is, performed by the Body, or only by the organs 

of Action), he does not incur sin. 

[Some commentators interpret the word ‘ nirasraya ’ in the 

20th stanza as ‘ one who has no home that is, a 

Samnyasin ; but that is not correct. The word ‘ asraya’ may 

be interpreted to mean ‘house’ or ‘home’; but what is meant 

in the present place is not the ‘ home ’ of the person who does 

the act, but the ‘ home ’ in the shape of ‘ a motive for the act 

which he performs ’; and what is meant is, that there 
should be no such ‘ home ’; and the same meaning has been 

made clear in the words ‘ anasritah karmaphalam ’ (Gl. 6. 1); 

and the same meaning has also been adopted by Waman 

Pandit in his Marathi commentary on the Gita known as the 

Yatharthadipika. Similarly, the word ‘ sarira ’ in the 21st 

stanza does not mean the Action of begging alms sufficient 

for the maintenance of the body, etc. The true meaning of 

the words ‘ kevalam sariram karma ’ is consistent with the 

description contained later on in Chapter V (5. 11) that, 

“ Yogins, that is, Karma-Yogins perform all Actions merely 

by their organs of Action, without entertaining any Attach¬ 

ment or Desire in their minds ”. It is true that the organs 

of Action perform the Action, but as the Mind is equable, 

the person who performs the Action, does not incur either 

sin or merit.] 

<22) The man, who is satisfied with whatever falls to his lot 

according to fortuitous circumstance, who is free from the 

pairs of Opposites (such as, happiness and unhappiness etc.), 

who is devoid of jealousy, and who considers it the same, 

whether there is success for the Action or not, is not bound 

by the merit or the sin of Actions, even though he performs 

{Actions). (23) (He) Who is without Attachment, free (from 

love and hate), whose Mind is concentrated on Knowledge 
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(in the shape of an Equable Reason), and who performs 
Actions (merely) for the purpose of a Yajna, his entire Karma 

is destroyed. 
[The doctrine explained in Chapter III above (3. 9), that 

Action or ritual performed for the sake of a Yajna does 
not become binding according to the Mlmamsa school, and 
that when the same Action is performed with Attachment, 
it becomes productive of Release instead of leading 
to heaven, is again referred to in this stanza. The word 
‘ samagram’ in the phrase 1 samagram pravillyate ’ is very- 
important. The Mlmamsa school looks upon the happiness 
of heaven as the highest ideal, or the summum bonum; 
and in their opinion, Action which leads to heaven is 
not binding; but the Gita aims beyond heaven, that 
is, at Release; and from this point of view, even that 
Action which leads to heaven, is binding. Therefore, it is 
said that if Action is performed, even for the purpose of a 
Yajna, but with an unattached Reason, it is ‘ totally ’ 
(samagra) destroyed, that is to say, it does not become 
productive even of heaven but leads to Release. But, 
nevertheless, there is an important distinction to be borne 
in mind in the portion of this Chapter which deals with the 
Yajnas. In Chapter III, it has been stated that these same 
Yajnas, that is, the immemorial Yajna-cakra or the 
paraphernalia of ritualistic performances, prescribed by 
the Srutis and the Smrtis, must be kept going; but the 
Blessed Lord now says that the word ‘ Yajna ’ is not 
to be taken in the limited meaning of ‘ offering til (sesamum) 
or rice or animals into the fire ’, as offerings to deities, or as 
meaning the performance of the duties relative to the four 
castes, in accordance with their respective religion, though 
desirefully. The words ‘ idaiii na mama ’ uttered at the end 
of the hymn, while throwing the offering into the fire, which 
mean ‘ this is not mine ’, contain a selfless, non-egotistical 
principle, which is the most important part of the Yajna; 
and, performing in this way all the Actions of one’s life, 
saying ‘ na mama ’ (that is, ‘ this is not mine ), that is, 
giving up mine-ness and performing them merely with the 
idea of dedicating them to the Brahman, is in itself a 
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stupendous Yajna, or ‘ /ioma ’; and by means of this Yajna, 

an offering of oblation (yajana) is made to the deity of all 

deities, that is, to the Paramesvara, or the Brahman. 

Needless to say, the doctrines of the Mimamsa school 

relating to the sacrifice of wealth apply equally well to this 

stupendous sacrifice; and the person who performs every 

Action in the world unattachedly, and for the sake of 

Universal Welfare (loJcasamgraha) becomes liberated from 
the ‘ entire ’ (samagra) consequence of the Action, and 

ultimately attains Release (Gl. Ra. Ch. XI, pp. 478 to 483). 

This stupendous Yajna in the form of dedicating everything 

to the Brahman is described in the beginning of the next 

stanza ; and the Blessed Lord after describing thereafter the 

form of other specific Yajnas of lesser importance, sums up 

the whole thing in the 33rd stanza by saying that, “such a 

‘ Jnana-yajna ’ (sacrifice of Knowledge) is the best of all”. ] 

(24) He, whose belief is that the arpana (that is, the act 

of offering) is Brahman ; that, the havi (that is, the oblation 

which is to be offered) is Brahman; that, the Brahman offered 

a sacrifice into the Brahman-fire ; and that, (all) Karma is 

(in this way) Brahman, attains the Brahman. 

[In the Samkara-bhasya, the word ‘arpana’ has been 

interpreted as “the means by which the ‘offering’ 

(arpana) is made, such as a ladle etc.”; but that inter¬ 

pretation is rather far-fetched. It is more to the point to 

take the word * arpana ’, as meaning the * act of offering ’ or 

* the act of offering into the fire Thus far, there has been 

a description of persons who perform the Yajna desirelessly, 

that is, in order to dedicate it to the Brahman (that is, make 

a ‘ brahmarpana ’ of it). The Blessed Lord now describes the 

desire-prompted Yajna addressed to particular deities— ] 

(25) Some (Karma-) Yogins perform sacrifice addressed to 

deities (instead of for dedicating it to the Brahman); and 

43—44 
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others make a sacrifice of a Yajna, by a Yajna, into the 

Brahman-fire. 

I The latter portion of this stanza refers to the description 

in the Purusa-Sukta that the gods offered a sacrifice to the 
Virata-formed Yajfia-pwntsa, cf., “ yajnena yajnam ayajan a 

devah” (Rg. 10. 90. 16); and the words, “yajnam yajnencuv- 
opajuhvati” in this stanza are synonymous with the words 

“yajnena yajnam ayajanta” in the Rg-Veda, and seem to 

he used accordingly. It is evident that the Virafa-formed 
animal, which was sacrificed into the Yajna performed in 

the beginning of the world, and the god, for propi ia mg 

whom the sacrifice was made, must both have been ot t&e 

form of the Brahman. In short, as the Brahman con¬ 

tinually pervades all things in the world, the statement 

in the 24th stanza that, in performing all. Actions desire- 

lessly, the Brahman is always sacrificed by the Brahman, 

is^ scientifically correct; all that is wanted is that one’s 

Mind has been formed accordingly. This is not the only 

stanza in the Gita which refers to the Purusa-Sukta, but 

later on, the description in Chapter X, is also consistent 

with that Sukta. The Blessed Lord has now described the 

Yajnas performed for propitiating particular deities. HE 

now explains how the Yogic performance of Breath Control 

( prandyama ) etc., prescribed in the Patanjala-Yoga, or even 

the performance of religious austerities, is a kind of Yajna, 

if the words ‘agni' (fire), ‘havi’ (sacrificial offering) etc., 

are taken in their symbolical meanings— ] 
(26) Others sacrifice the srotradi (that is, ears, eyes, etc.) 

organs into the Fire (agni) in the shape of a Limit 

(.samyamana); and others again, sacrifice the objects of sense, 

such as, sound etcJnto the Fire in the shape of the senses. 

(27) Others still, sacrifice all the Actions (that is, functions) of 

the various organs, and vital forces (prana) into the Fire of 
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Yoga in the shape of Mental control, which has been lit by 

Knowledge (jfiana). 

[ In the above stanza, are described two or three different 

kinds of symbolical Yajnas e. g., (1) controlling the senses, 

that is, allowing them to perform their respective functions 

within proper limits; (2) totally destroying the senses, by 

wholly giving up the objects of sense, which go to feed 

the senses; (3) putting an end to the Actions, not only of the 

senses, but even of the vital forces (prana ) themselves, 

by entering into a complete mental absorption ( samadhi), 

and remaining steeped in the joy of the Atman. Now, 

if these are compared with a Yajna, then, in the first 

kind of Yajna, the limit (samyarnana) which is placed 

on the senses becomes the Fire (agni); because, by 

working out the simile, all that enters the limit may 

be said to have been offered into the Fire. Similarly, in 

the second kind of Yajna, the organs themselves, and 

in the third kind of Yajna, both the organs and the 

prana (vital forces) are compared with the material 
offered up as a sacrifice-offering, and the Control of the 

Atman (atmasamyamana) becomes the Fire. There are, 

besides, others, who only perform the Pranayama (i. e., 

control of the Prana (life) in the shape of the breath— 

Trans.); and these are described further on in the 29th 

stanza. This idea of symbolically extending the original 

meaning of the word ‘yajna’, namely, ‘a sacrifice of 

various materials ’, and making it include religious 

austerities (tapa), Renunciation (samnyasa), Mental 

absorption (samadhi), control of the prana or breath 

(pranayama), and other means of getting merged into the 

Blessed Lord, has not been mentioned for the first time 

in the Gita. In the 4th chapter of the Manu-Smrti, where 

the state of the house-holder is being described, after 

stating that no house-holder should give up the five 

principal sacrifices (mahd-yajna) prescribed by the Smrtis, 

namely, the Rsi-yajna, the Deva-yajna, the Bhuta-yajna, 

the Manusya-yajna, and the Pitr-yajna, it is stated that 

many persons “ sacrifice the speech into the organs, or the 

Prana (life) into the speech, or ultimately even propitiate 
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the Paramesvara by a Jnana-yajna (that is, the sacrifice by 
Knowledge, or sacrificing everything into the sacrificial 

fire of Knowledge—Trans.) ’’, (Manu. 4. 21—24). Considering 

the matter from the historical point of view, it can be seen 

that when the sacrifice of wealth of various kinds 
prescribed in the Sruti-texts for propitiating Indra, Varuna, 

and other deities fell into disuse, and the devices of 
attaining the state of the Paramesvara by Patanjala-yoga, 

Samnyasa, or Metaphysical Knowledge came more and 

more into vogue, the meaning of the word ‘Yajna’ was 

widened, and it was made to symbolically include all 

the various devices of obtaining Release. The principle 

at the root of this is the tendency to indicate subsequent 

religious methods by the same technical terms as had 

come to be formerly accepted in the religion. Whatever 

may be the case, it is clear from this exposition in 

the Manu-Smrti, that this idea had acquired general 

acceptance before, or at any rate at the same time as, 

the Gita.] 

(28) In this way, some Yatins observing severe vows (that 

is, persons who have acquired mental control) perform the 

sacrifice of wealth ; others perform the sacrifice by austerity, 

others by Yogic practices, others by svddhyaya (that is, by 

observing the ritual prescribed for one’s own caste), and 

others by Jnana (i.e., Knowledge—Trans.). (29) Others taking 

to prdnaydtna, and controlling the movements of the prdna 

(outgoing breath—Trans.) and the apana (incoming breath— 

Trans.) breaths, sacrifice the prana-breath into the apana- 

breath, while others sacrifice the apana-breath into the prdna- 

breath. 
[The idea conveyed by this stanza is that performing 

the Pranayama (breath-control) according to the Patanjala 

Yoga is a kind of Yajna. As this Yajna in the form of 
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the Patanjala-Yoga has been mentioned in the 29th 

stanza, the words ‘ sacrifice by Yogic practices ’ (‘ yoga- 

yajna') in the 28th stanza must be taken to mean 

the Yajna according to Karma-Yoga. The word 

‘ prana' in the term ‘ pranayama ’ usually indicates 

both the svdsa (inhaling) and the ucchvasa (exhaling) 

of the breath; but when a distinction is made 

between ‘ prana ’ and ‘ apana ’, the word ' prana ’ means the 

'* out-going ’ breath, that is to say, the * ucchvasa ’ breath ; 

and the word 1 apana , means the ‘incoming’ breath (Ve. 

Su. Sam. Bha. 2. 4. 12 ; and Chandogya Sam. Bha. 1. 3. 3), 

It must be borne in mind that these meanings of the words 

* prana ’ and ‘ apana ’ are different from their ordinary 

meanings. Taking these meanings, when the prana, that 

is, the exhaled breath or the ‘ ucchvasa ’ has been sacrificed 

into the apana, that is, the intaken breath, the pranayama 

which is performed, is known as the ‘puraka'; and 

conversely, when the apana has been sacrificed into the prana, 

the pranayama which is performed is named ‘ recaka \ 

When both the prana a nd the apana are controlled or stopped, 

the pranayama which is performed is named ‘ kumhhaka ’; 

now there remain besides these, the three breaths named 

vyana, udana, and samana. Out of these, the breath ‘ vyana ’ is 

located at the meeting point between the prana and the 

apana, and comes to be used when one has to perform 

actions requiring force, when one partially controls the 

breath, such as, in drawing a bow or lifting up weights 

etc. (Chan. 1. 3. 5), The udana breath is the one which 

leaves the body at the moment of death (Prasna. 3. 7) and 

the samana breath is the breath which continually takes 

food-juices to every part of the body (Prasna. 3. 7). These 

are the ordinary meanings of these various kinds of breath 

according to the Vedanta-Sastra ; but in some places even 

quite different meanings are intended ; for example, in the 

212th Chapter of the Vana-parva of the Mahabharata, quite 

different characteristics are mentioned of the prana and 

other breaths; and ‘ prana ’ is explained as meaning the 

breath in the head, and the apana is described as meaning 

the breath which escapes downwards from the body 
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(Prasna. 3-5 and Maitryu. 2-6). According to the above 

stanza, the breath which is controlled is said to be 

‘ sacrificed ’ into the other kinds of breath.] 

(30) Others still moderating their food, sacrifice the prana 

(vital airs) into prana itself. All these being sin-diminished 

as a result of sacrifice, and (being) well-versed in sacrifice,. 

(31) and partaking of the amrta (food), which remains over 

after the sacrifice, attain the eternal Brahman. The non¬ 

performers oi sacrifice have not (success even in) this world \ 

how then, O Kurusrestha, (can they obtain) the next world ? 

[ In short, although the performance of Yajnas is the duty 

of every human being, according to the directions of the 

Vedas, yet, it is not that this Yajna is only of one kind. 
Whether one performs Pranayama, or religious austerities, 

or the reading of the Vedas, or the Agnistoma-yajna, or the 

Pasu-yajna (sacrificing animals), or throws til, rice, or 

clarified butter into the fire, or performs worship, or 

performs the five domestic sacrifices ( grha-yajna), such as, 

naivedya (food offered to household gods), vaisvadeva (food 

offered into the fire), etc., if one has destroyed the Attach¬ 

ment for the Fruit of Action, all these become Yajnas in 

the wider meaning of the word ; and then, all the doctrines 

of the Mlmamsa school relating to the partaking of what 

remains after the performance of the Yajna, become 

applicable to each of them. The first of these rules is that 

‘ no Action performed for the purpose of a Yajna has a 

binding effect and that rule has been mentioned above in 

the 23rd stanza (See commentary on Gi. 3. 9). The second 

rule is, that .every householder should partake of food in the 

company of his wife, after he has performed the five 

principal sacrifices, and given food to guests, beggars etc., 

and that when a person lives in this manner, the house- 
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holder-state becomes profitable, and leads to a happy state 

after death. It has been stated in the Manu-Smrti, and in 

other Smrtis, that every house-holder should always become 

a vighasasi' (i. e., one who eats the vighasa—Trans.), and 

‘ amrtasV (i. e., one who eats the amrta—Trans.), after the word 

‘vi,ghasa’ has been defined as meaning ‘whatever remains 

over after the guests have eaten’, and the word ‘ amrta ’ has 

been defined as meaning ‘ that which remains over after the 

performance of the Yajna’; c/., vighasam bhuktasesam tu 

yajnasesam athamrtam”—Manu, 2. 285 (See Gi. 3. 13 and 

Gita, Ra. p. 403). The Blessed Lord now says that this rule 

which applies to the ordinary domestic sacrifices also applies 

to all the various Yajnas mentioned above. Not only is 

any act performed for the purpose of a Yajna not binding* 

but if any portion of these acts, which remains over after 

the performance of the Yajna, is utilised by one for his own 

use, even that is not prejudicial. (See Gita Ra. Chapter XII 

p. 535 bottom). The last sentence in this stanza, namely, 

“the non-performers of sacrifice have not (success even in)' 

this world”, is fraught with deep meaning and is important. 

It does not mean only that in the absence of the Yajnas 

there is no rain, and that in the absence of rain, the course 

of life on this world cannot go on ; but, taking the word 

‘Yajna’ in its wider meaning, the social principle, that 

unless every one sacrifices something or other dear to him, 

the ordinary course of the world cannot go on, by all 

getting equal opportunities, is necessarily included in it. 

For instance, the Western socialistic doctrine that 

unless every one controls his own freedom of action, 

all others cannot enjoy equal freedom of action, 

is an example of this principle; and if the same meaning 

is to be conveyed in the terminology of the Gita, one will 

have to speak here in terms of a Yajna, by saying that 

‘unless every one to some extent performs a Yajna of his 

Freedom of Action, the course of life on this world cannot 

go on’. When the Yajna has thus been made the founda¬ 

tion of the entire social structure by thus giving it an 

extended and wide meaning, it need not be said in so many 

words that the social arrangement will not continue 



GlTA-RAHASYA OR KARMA-YOGA 962 

tr^ ^7 fcTcTcTT ^TOTT git I 

^*r3mrcn% nr^rr ^ " 

’Ttcrg I 

TH ^rrnw tt'4 trr% trR^wi^Td n u 

properly, unless every human being learns to perform these 

Yajnas as pure duties. ] 

(32) In this way, various kinds of Yajnas, are always taking 

place in the mouth of the Brahman; know that all these 

arise from Karma ; when you have acquired this Knowledge, 

you will obtain Release. 

[The Yajnas of physical materials prescribed by the 

Srutis, such as, the ‘jyotistoma' etc., are performed by 
throwing oblations into the Fire; and as the sacrificial 

fire is supposed to be the mouth of the gods, these sacrifices 

are stated by the Sastras to reach the various deities. But, 

some one may raise the doubt that since the symbolical 

Yajnas mentioned above are not performed in Fire, 

which is the mouth of the gods, how can merit be acquired 

by performing them ? Therefore, in order to remove this 

doubt, the Blessed Lord now says that these Yajnas are 

performed into the mouth of the Brahman itself. The 

purport of the second part of the stanza is that he who 

understands this extended meaning of the performance of 

a Yajna, and does not understand that word in the narrow 

meaning given to it by the Mimamsa school, does not 

remain narrow-minded, but is enabled to understand the 

form of the Brahman. The Blessed Lord now explains 

which is the most superior of all these kinds of Yajnas—] 

(33) O Parantapa! the j liana-may a yajna (that is, the 

Yajna peformed by sacrificing everything into the Fire of 

Realisation—Trans.) is better than the dravya-maya 

yajna (that is, the Yajna, performed by sacrificing materials— 

Trans.); because, O Partha! all Actions of all kinds 

are ultimately merged in Jnatia. 

[The word ‘ Jnana-yajna ’ has occurred twice later on in 

the Gita (Gi. 9. 15 and 18. 70). The Yajna of materials 
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performed by men, is performed by them for attaining 

the Paramesvara. But one cannot attain the Paramesvara, 

unless one is acquainted with His form. Therefore, the 

method of acquiring the Knowledge of the form of the 

Paramesvara and of attaining the Paramesvara by leading 

a course of life which is consistent with that Knowledge, 

is known as the ‘-Jnana-yajna’. This Yajna is mental, 

and is performed with the help of the Reason, and it is 

naturally considered more worthy than the Yajna of 

wealth. This Jnana included in the Jnana-yajna is of 

supreme importance in the Science of Release; and it is 

the firm doctrine of the Gita that (i) all Karma is destroyed 

by means of this Jnana; that, (ii) in any case the 

Jnana of the Paramesvara must ultimately be obtained; 

and that, (iii) there is no Release except by the Acquisition 

of Jnana. Nevertheless, I have proved in detail in 

Chapters X and XI of the Glta-Rahasya that the words 

“all Actions of all kinds are ultimately merged in Jnana” 

in this stanza are not to be understood as meaning that 

‘after a man has acquired Jnana, he may give up Karma’. 

The Gita preaches to everybody that (i) all Actions must 

be performed as a matter of duty for universal welfare, 

though they may not be needed for one’s own self; that, 

(ii) as all these Actions are performed with Jnana, that is, 

with an equable Reason, the person, who performs them, is 

not affected by the merit or sin of that Action (see, stanza 

37 later); and that (iii) as this Jhana-vajfia leads to Release, 

one must perform the Yajna, but with Jnana, and with a 

desireless frame of mind. ] 

(34) Remember that, philosopher-Jnanins will, by your 

offering obeisance (to them—Trans.), and questioning and 

service, teach you that Jnana, (35) by having acquired which, 

O Pandava ! you will not again be overcome by mental 
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confusion in this fashion, and by means of which Knowledge,- 

you will come to see everything created as located in your¬ 

self and ultimately in Me. 

[ There is a reference here to the Knowledge of the iden¬ 

tity of the Atman with all created beings, that is, to seeing 

the entire creation embodied in oneself, and seeing oneself 

embodied in the entire creation, which has been dealt with 

later on (Gi. 6. 29). As the Atman (Self) and the Bhagavan 

(Blessed Lord) are fundamentally uniform, the entire 

creation is comprehended in the Atman, that is, ultimately, 

also naturally in the Bhagavan, or the Blessed Lord; and the 

three-fold distinction between the Atman (one’s Self), the 

rest of the creation, and the Blessed Lord, naturally dis¬ 

appears. It is, therefore, said in the Bhagavata-purana, in 

describing the Bhagavad-bhakta (the devotee of the Blessed 

Lord) that “ that man is the best Bhagavata or devotee of 

the Blessed Lord, who sees the entire creation in the Blessed 

Lord and in himself (Bhag. 11. 2. 45). See the further 

explanation of this important principle of the Gita in 

Chapter XII of the Glta-Rahasya (pp. 543 to 555); and also 

in Chapter XIII, from the point of view of Dev®tion 

(pp. 600-601). ] 
(36) Even if you are a sinner, greater than any other sinner, 

you will sail over the whole sin by (this) ship of Jnana„ 

(37) Just as the kindled fire reduces to ashes (all) fuel, in the 

same way, O Arjuna ! (this) Jnana-formed Fire reduces to 

ashes (the prejudicial or unprejudicial binding force of) all 

Action. 

[ The Blessed Lord has described the worth of Jnana. HE 

now explains how this Jnana can be acquired-] 

(38) There is nothing indeed in this world so holy as 
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Jnana. That Jnana is automatically acquired in course of 

time by the person who has mastered the Yoga (that is, 

the Karma-Yoga). 

[The word 4 Action ’ in the 37th stanza means 4 the 

binding force or effect of Karma or Action ’ (Gl. 4. 19). 

Acquiring Knowledge by means of desireless Actions, 

which one has started by one’s Reason, is the principal 

means of acquiring Knowledge, or the means accessible 

to Reason (buddhi); but, for those who cannot acquire Know¬ 

ledge in this way by their own Reason, the Blessed Lord 

now prescribes the other path, namely, the Path of Faith—] 

(39) That person having Faith, who, having acquired control 

over the senses, pursues this Knowledge, (also) acquires it; 

and when he has acquired Knowledge, he immediately after¬ 

wards experiences the highest peace. 

[In short, that Knowledge ( Jnana ), and the tranquility 

(santi) which is acquired by means of the Reason {buddhi), 

is also acquired by Faith (sraddha). But he who has 

neither Reason nor Faith—] 

(40) But (he) who has himself neither Knowledge nor Faith, 

such a doubter is utterly destroyed. For the doubter, there 

is neither this world, nor the next, nor any happiness 

whatsoever. 

[The Blessed Lord has shown two ways of acquiring 

Knowledge, namely, (i) one’s own Reason and (ii) Faith. 

HE now explains the respective uses of the Jnana-Yoga and 

the Karma-Yoga, and summarises the whole subject- 

matter—] 

(41) O Dhananjaya ! Actions cannot bind the dtma-jndnin 

(Self-Realiser—Trans.) who has cast off Karma (that is, the 
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bondage of Karma) by taking shelter in the (Karma-) Yoga, 

and whose doubts have been annulled by means of Jnana. 

(42) Therefore, cutting off with the sword of Knowledge, 

this doubt, which has arisen in your heart as a result of 

Ignorance, take shelter, in the (Karma-) Yoga, (and) 

O Bharata ! stand up (and fight). 

[ Just as in the Isavasyopanisad (Isa. 11; Gi. Ra. Ch. VI, 

p. 501), after shortly showing the respective uses of vidya 

and avidyd, a direction has been given to act without 

giving up either vidya, or avidyd, so in the Gita, in these 

two stanzas, after shortly showing the respective uses of 

Jnana and (Karma-) Yoga, the advice has been given 

to Arjuna to perform Action with the joint help of Jnana 

and Yoga. The respective uses of these two are that when 

a man performs Action by the Desireless Jhana-Yoga, 

the binding effect of Karma (Action) is destroyed, and 

it does not obstruct Release; and as a result of Jnana, all 
doubt or mental confusion is annihilated and one attains 

Release. Therefore, the ultimate and final advice to 

Arjuna is, that he should not seek the protection of either 

Karma alone, or of Jnana alone, but should make use of 

both, and fight. It has been shown in the Glta-Rahasya 

(Ch. Ill, p. 80) that because Arjuna has to stand up and 

fight here by taking shelter or protection from Yoga, the 

word ‘Yoga’ must here be interpreted as meaning the 

Karma-Yoga. This fusion of Jnana and Yoga, is also 

again referred to later on in the Gita (Gi. 16. 1), in de¬ 

scribing the characteristics of ‘godly endowment’ (daivi 

sampatti), by the words jndna-yogavy avast hit ih". ] 

Thus ends the fourth chapter entitled the Jnana-Karma- 

samnyasa Yoga in the dialogue between Sri Krsna and 



GITA, TRANSLATION & COMMENTARY, CHAP. IV 967 

Arjuna on the Yoga included in the Science of the Brahman 

(that is, on the Karma-Yoga), in the Upanisad sung (that 

is, told) by the Blessed Lord. 

[ It must be borne in mind that the word ‘ samnyasa ’ in 

the phrase ‘ jnana-karma-samnyasa ’ is not literal karma- 

tyaga (Abandonment of Action), but is the Desireless 

‘ samnyasa ’ or the ‘ Dedication ’ of all Action to the 

Paramesvara; and the same explanation has been given 

later on in the beginning of Chapter XVIII. ] 
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CHAPTER Y. 

[In this chapter, has been given the clear answer of the 

Blessed Lord to the doubts likely to be raised by the 

followers of the Path of Renunciation to the doctrines laid 
down in Chapter IV, after expressing those doubts through 

the mouth of Arjuna. If Jnana is the ultimate resolution 

of all Action (4. 33); if all Action is destroyed by Knowledge 

(4. 37); and if the sacrifice into Knowledge is superior to the 

sacrifice of wealth (4. 43), then, why has the Blessed Lord, 

after saying in the second chapter that “ it is most 

meritorious for a Ksatriya to fight the battle prescribed by 

his religion” (2. 31), summarised the fourth chapter by 

saying “ therefore, stand up to fight, taking shelter in the 

Karma-Yoga” (4. 42)? To this the reply of the Gita is 

that what is needed is the fusion of (i) Knowledge, which is 

necessary for Release, by removing all mental confusion 

and of (ii) Karma, which cannot be escaped from, and 

which though not necessary for Release, is yet necessary 
for Universal Welfare (4. 41). But, even to this an 

objection may be raised to the effect that, if both the 

Karma-Yoga and the Samkhya-Yoga are proper according 

to the Sastras, why should not a person adopt the Samkhya- 

Yoga and abandon Action, if that pleases one better? 

Needless to say, there must be made a clear decision as to 

which of these two paths is the better one ; and as Arjuna 

was seized with the same doubt, he now raises the 

following question, in the same way as he had raised the 

question in the beginning of the third chapter—] 

(1) Arjuna said:—O Krsna ! once you say that the Path 

of Renunciation is superior, and again that Karma-Yoga 

(that is, the path of continuing to perform Action) is 

superior; therefore, tell me definitely that one, of these 
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two, which is really sreya, (that is, more praiseworthy). 

(2) The Blessed Lord said :—Karma-samnyasa and Karma- 

Yoga, both these (paths or Nisthas) are nihsreyasakara (that 

is, producing Release); but, (that is, though both may be of 

the same value from the point of view of Release), the worth 

(that is, the efficacy) of Karma-Yoga, out of these two, is 
greater than that of Karma-Sariinyasa. 

[This question and answer are both unambiguous and 

clear. The word ‘ sreya ’ in the first stanza means ‘ more 

praise-worthy ’, or, better; and, to the question of Arjuna 

about the relative value of the two courses, the reply of the 

Blessed Lord is, “ karma-yogo visisyate ”, that is “the 

Karma-Yoga is the better (path) ”. Nevertheless, as this 

doctrine is not consistent with the Samkhya theory, that 

a man must abandon or make a literal Samnyasa 

(Renunciation) of Action, after he has acquired Knowledge, 

some commentators, have taken hold of the word 

‘ visisyate ’, and contented themselves with saying that that 

was a mere hollow praise of the Karma-Yoga by way of 

an arthavada, after they had ineffectually struggled to 

twist this plain-meaninged question and answer; and 

saying, that the true intention of the Blessed Lord was 

not to praise the Karma-Yoga! If it was the opinion of 
the Blessed Lord that there should be no Action after the 

acquisition of Knowledge, could He not have replied 

to Arjuna that: “ out of these two paths, the Path of 

Renunciation is the better one ” ? But, as instead of 

doing so, the Blessed Lord, after saying in the first 

part of the second stanza that, “ the paths of perform¬ 

ing Action and abandoning Action, are both equally 

productive of Release”, uses the word ‘ tu ’, that 

is, ‘ but’, in the second part of the stanza and 

unambiguously lays down the doctrine that, ‘ tayoh ’, that 

is, ‘out of these two paths’, “the path of Performing 
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Action is more praise-worthy (sreya) than the path 

Abandoning Action ”, it is clearly proved that He was of 

the opinion that in the siddhavastha (state of Perfection), 

the Jnanin must still go on performing desirelessly, till 

death, as a duty, and for Universal Welfare, the same 

selfless Action, which he was performing in the 
1 sadhanavastha' (the state of Perfecting) for acquiring 

Knowledge. The same meaning has been made clear m 
Gita 3. 7, and the term ‘ visizyate ’ has also been used there ; 

and in the next stanza, that is, in Gita 3. 8, the words 
“ Action is superior to Inaction were again clearly 

repeated. Now, it is true, that there are descriptions in 

several places in the Upanisads (Br. 4. 4. 22) to the effect 

that Jnanins (those, who have acquired Knowledge) roam 

about begging, without having any ‘ lokaisana ’ (desire for 

society), or * putraisana ’ (desire for children). But, it has 

not been stated in the Upanisads that this is the only path, 

which can be followed after a man has acquired 

Knowledge, and that there is no other path. Therefore, it 
is not proper to attempt to harmonise the Gita with the 

above-mentioned sentences from the Upanisads. The Gita 

does not say that this Path of Renunciation described in 

the Upanisads is not productive of Release. But, the firm 

doctrine of the Gita is, that though the Karma-Yoga and 

Renunciation are both equally productive of Release, 

that is to say, though, from the point of view of Release, the 

effect of both is the same, yet, considering the course of 

life in the world, the better or more praise-worthy path is 

to continue to desirelessly perform Action even after one 

has acquired Knowledge. This interpretation of mine is 

not the one which has been accepted by the majority of 

commentators ; and, they have treated the Karma-Yoga as 

secondary ; but, in my opinion, these interpretations of the 

commentators are not plain and straight-forward; and, as 

I have given a detailed statement of my reasons for my 
interpretation in Chapter XI of the Gita-Rahasya (pp. 420 

to 431), I shall not take up space here by saying more 

about it. After the Blessed Lord had thus given His clear 

decision as to which of the two paths is more praise-worthy, 
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HE now proves that though these two paths might appear 

different to people in ordinary life, yet, they are not 

essentially different—] 

(3) He, who does not hate (anything) and who does not 

desire (anything), that man should be looked upon as 

a ‘permanent ascetic’ (though he might be performing 

Action); because, O Mighty-armed Arjuna! he, who has- 

been liberated from the pairs of Opposites (such as, pain and 

happiness, etc.), is, without effort, liberated from (all) the 

bonds (of Karma). (4) Fools say that Sarhkhya (Karma- 

Samnyasa) and Yoga (Karma-Yoga) are different; the learned 

do not say so ; if any one path is properly followed, the 

result of both is achieved. (5) That (Released-) state, which 

is reached by the (followers of the) Samkhya (Path), there 

too do the Yogins (that is, the Karma-Yogins) go ; he who- 

sees that the (two paths of) Saiiikhya and Yoga are (in this 

way) the same, may be said to have seen (the true principle). 

(6) Even Renunciation, O Mahabaho ! is difficult to achieve, 

in the absence of Yoga, (that is, in the absence of Karma). 

That sage who has become steeped in the Karma-Yoga, is 

not long in attaining the Brahman. 

[A clear and exhaustive explanation has been given later 

on from the seventh to the seventeenth chapter of the Gita 

as to how the same Release can be obtained by Karma-Yoga, 

that is, by not abandoning Action, as can be obtained 

by the Samkhya-Yoga. All that is intended to be said for 

45—46 
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the present is, that as there is no difference between the two 

paths from the point of view of Release, it is not proper. to 

magnify the difference between these two paths, which 

have been in vogue from times immemorial, and to quarrel 

about it; and the same logical argument has been repeated 

over and over again later on (See Gl. 6. 2 and 18. 1, 2, 
and my commentary on it). The stanza “ ekam saihkhyam 

ca yogam ca yah pasyati sa pasyati has appeared twice 

with slight alterations in the Mahabharata (San. 305. 

19; 316. 4). Though Jnana is considered of supreme 

importance in the Path of Renunciation, that Jnana is 

not perfected unless Action is performed; and though in 

the Karma-Yoga, Action is performed, yet, one does not 

fail to reach the Brahman by it, since such Action is 
performed with the help of Jnana (Gl. 6. 2); then, where 

is the sense of raising a cry that these two paths are 

different? If it is said that the performance of Action 

has in itself a binding-effect, the Blessed Lord says that 

such objection does not apply to Action performed 

desirelessly- ] 

(7) (He,4 Who has become steeped in the (Karma-) 

Yoga, whose conscience is pure, who has conquered his Mind 

and his senses, and whose Atman has become the Atman of 

all created beings, remains untouched (by the merit or sin of 

Action), though he performs (all Actions). (8) (He,) Who 

has understood the basic principles, and is steeped in 

the Yoga, should realise that : “I do not do anything (and) 

in seeing, hearing, touching, smelling, eating, walking, sleep¬ 

ing, breathing, (9) speaking, excreting, taking, opening the 

eye-lids, and closing them, (should act) believing that (merely) 
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the senses are acting with reference to their respective 

objects. 

[The last two stanzas form one sentence ; and the various 

Actions described in them are the Actions of the different 

organs of the body; for instance, excretion is the action of 

the anus; taking, that of the hand; moving the eye-lids, 

that of the Vital Airs ; seeing, that of the eyes, etc. “I do 

not do anything ” does not mean that one should allow 

one’s senses to do what they want. What is meant is that 

when once one has lost the egotistical sense of ‘ I ’, the 

unprompted senses are not capable of performing any evil 

action of their own accord, and remain under the control of 

the Atman. In short, even if a man becomes a Jnanin, the 

organs of breathing etc., will continue to perform their 

respective functions. Nay, even remaining alive for a 

fraction of a second is in itself an Action; then, where 

remains the difference that the Jnanin, who follows the 

Path of Renunciation, gives up Action, and that the 

Karma-Yogin performs Action? Both are bound to perform 

Action. But, as the same acts cease to have a binding 

effect when the Attachment based on Egoism has been 

discarded, giving up the Attachment remains the only 

basic principle ; and the Blessed Lord now further amplifies 

the same idea—] 

(10) He, who performs Actions, dedicating them to the 

Brahman and unattachedly, to him sin does not adhere 

(touch), just as water does not adhere to the leaves of a lotus- 

plant. (11) Therefore, the Karma-Yogin performs all 

Actions (without entertaining the egotistical notion that he is 

performing them) for Self-purification, unattachedly, by the 

body (merely), or by the Mind (merely), or by the Reason 

(merely), and even by the senses merely 
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[The words ‘ Body ’, ‘ Mind ’, and ‘ Reason ’ in this stanza 

have been used with reference to the bodily (kayika), vocal 

(vacika) and mental (manasika) divisions of Action. 
Although the adjective ‘ kevalaih’ (merely) is placed, in the 

original, behind the word ‘ indriyaih ' alone, it also applies to 

the words 'Body5,1 Mind , and Reason (Gi. 4. 21). Theie- 

fore, in my translation, I have placed it behind all the 

other words, as behind the word Body . The meaning is, 

as explained in the 8th stanza above, that if a man 

performs any act, which is merely bodily (kayika), or merely 

vocal (vacika), or merely mental (manasika), giving up 

egoism, and without any Attachment to the liuit of 

Action, he does not incur any sin (See Gita 3. 27 ; 13. 29 

and 18. 16). When there is no egoism, all the Action which 

is performed is merely the Action of the organs , and as the 

Mind and the other organs are only the evolutes (vikara) 

of Prakrti, the doer does not incur the binding effect of 

such Action. The Blessed Lord now proves this doctrine 

according to the Sastras—] 

(12) He, who has become ‘yukta’ (that is, Yoga-yukta), (that 

is, steeped in Yoga—Trans.) gives up the Fruit of Action and 

attains the final complete tranquility ; and the ‘ayukta’ (that 

is, one -who is not Yogsi-yukta), becoming attached to the 

Fruit, as a result of kama. (that is, of desire ), becomes bound 

(by the merit or the sin). (13) The embodied (man), who 

has controlled the senses, renouncing all Actions mentally 

(not literally), inhabits happily this (body-) city with its nine, 

entrances, doing nothing and causing nothing to be done. 

[That is to say, he realises that the Atman is a non-doer, 

and that the entire activity is of Prakrti; and therefore, 

he lives quietly, or in a state of indifference (See Gita 13. 20 

and 18. 59). The two eyes, the two ears, the two nostrils,. 



GITA, TRANSLATION & COMMENTARY, CHAP. V 975 

§§ H H ^nrtTW ^RTcT snjt I 

H 5R^% II ?8 II 

h %r f%g*. i 
H HR ffff iURcT ^rPT- II II 

the mouth, the opening for urinating, and the anus are 

looked upon as nine openings or doors of the body. The 

Blessed Lord now gives a metaphysical explanation of the 

fact that the Karma-Yogin remains ‘ yukta ’, though he is 
performing Actions—] 

(14) The prabhu (that is, the Atman or the Paramesvara) 

does not create either the capacity of men for Action, nor 

their Actions, nor the attendant Fruit of Action (.accruing to the 

doers). Inherent nature, (that is, Prakrti) performs (every¬ 

thing). (15) The vibhu (that is, the all-pervading Atman or 

Paramesvara) does not acquire either the merit or the sin of 

anybody. As Knowledge is covered by the covering of 

Ignorance (that is to say, as a result of Maya), all created 

beings are confused. 

[ The principle involved in both these stanzas is 

originally from the Sarhkhya philosophy (See Glta-Rahasya 
pp. 222 to 224). But, as according to Yedantists, the 

Atman = the Paramesvara, they extend the principle that 

‘ the Atman is a non-doer ’ to the Paramesvara. The 

Samkhyas look upon Prakrti (Matter) and Purusa (Spirit) 

as the two fundamental principles, and look upon the 

Prakrti as the active agent and the Atman as inactive; 

but the Vedantists go even beyond that, and say that the 

root of both Purusa and Prakrti is a quality-less Parame¬ 

svara, who is a Non-Doer (udasin) like the Atman of the 

Sarhkhyas; and that the entire activity is of Maya or of 

Prakrti (Gl. Ra. p. 369). The Blessed Lord now explains 

that the ordinary man does .not understand these things 

on account of Ignorance; and that, as the Karma-Yogin 

understands the difference between the Doer and the 

Non-Doer, he remains unscathed, notwithstanding that 

he performs Action — ] 
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(16) But those, whose own such Ignorance has been 

destroyed by Knowledge, their Knowledge throws light on 

the Highest Principle like the Sun; (17) and those, whose 

Reason has become engrossed in this Highest Principle, 

whose Internal Sense (antahkarand) has found happiness in 

It, and become fixed on It, and devoted to It, their sin is 

entirely washed away by Knowledge ; and they do not come 

to birth again. 

[ The Blessed Lord now gives a further description of the 

state of the 4brahma-bhuta' (merged in the Brahman) or 

1 jivanmukta (Released in this life) state of these Karma- 

Yogins (not Samnyasins), whose Ignorance has thus been 

destroyed— ] 

(18) Those who have become Pandits (that is, Jnanins), 

their vision is the same towards the Brahmin endowed with 

Knowledge and humility, as towards a cow, or an elephant, 

or a dog, ora cdnddla. (19) Those, whose Mind, has thus 

become steady in a state of Equability, conquer the mortal 

world, wherever they are (that is, without having to wait for 

death); because, the Brahman is faultless and equable; 

therefore, these persons (with an equable Reason) are 

(always) merged in the Brahman (that is, they have become 

brahma-bhuta already in this world). 

[ This is a repetition of the statement in the Upanisads 

that he, who has Realised that the Atman-formed 

Paramesvara is a Non-Doer, and that the entire activity is 
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of Prakrti, has ‘become steeped in the Brahman’ ( brahma- 

samstha); and he attains Release, cf. “ brahma-samstha 

'mrtatvam eti ” (Chan. 2. 23. 1). Yet, it is clear from stanzas 

1 to 12 above that, according to the Gita, a man does not 

escape Action even though he has reached this state. This 

sentence from the Chandogyopanisad has been interpreted 

by Samkaracarya so as to support the Path of Renunciation; 

but, if one considers the anterior and posterior context in 

the original Upanisad, it will be seen that the greater 

possibility is of this statement having been made with 

reference to the person who performs Actions appropriate to 

the three stages of life, even after having become brahma- 

samstha ; and this same import has been very clearly set 

out at the end of the Upanisad ( See Chan. 8. 15. 1). As 

this state is reached during life after a man has attained 

the Knowledge of the Brahma (brahma-jhana ), it is called 

the ‘ jivan-mukt avast ha ’ (state of being Released in life), 

( See Gi. Ra. Ch. X, pp. 413 to 415). This is the highest 

pinnacle of Metaphysics, and the Yoga devices, such as, 

the control of the mental tendencies ( citta-vrtti-mrodha) etc., 
by which this state can be reached, are explained at length 

in the next chapter. This chapter contains only a further 
description of this state. ]• 

(20) One should not become glad because one has got the 

priya (that is, the desired thing); nor should one become 

dejected, if something undesirable happens. One whose mind 

has (thus) become steady, and who does not suffer from, 

mental confusion, such a Knower of the Brahman is (said to 

have become) ‘steady in the Brahman'. (21) He (alone), 

whose mind is not attached to the contacts (with the senses) 

of external objects, (that is, to the enjoyment of objects of 

sense), obtains (whatever) the happiness, which pertains to 

the Atman ; and such a person, who has become yukla as a. 
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result of union with the Brahman, enjoys inexhaustible 

happiness. (22) As enjoyments, born of contacts (with ex¬ 

ternal objects), have a beginning and an end, they become 

the cause of unhappiness. The wise man, O Kaunteya 1 

does not find happiness in them. (23) He, who has become 

capable (by control of the senses) of bearing in this world, 

before leaving this body (that is, till death), such pain as is 

born of Desire and Anger, is the liberated and the (truly) 
happy man. 

[This is an expansion and elucidation of the advice of the 

Blessed Lord to Arjuna in the second chapter that he must 

bear pain as well as happiness (Gi. 2. 14). In Gita 2. 14, 

the adjective “ agamapayinah ” (i. e., 4 coming and going ’) 

has been applied to pain and happiness ; whereas, here in 

the 22nd stanza, the word used is “ adyantavantah ” (i. e., 

4 with a beginning and an end ’); and here the word 

4 bahya ’ has been used instead of the word 4 matra’ used 

there ; this stanza (i. e., stanza 21) also defines who is to be 

called 4 yukta ’. Bearing pain and happiness equably, and 

not avoiding them, is the true characteristic of yukta-ness. 
See my commentary on Gita 2. 61. ] 

(24) He who has thus become iuternally (that is, in his 

conscience) happy (without laying any store by external happi¬ 

ness or unhappiness), who has found tranquility within 

himself, and similarly, who has acquired (this) internal light, 

such a (Karma-) Yogin has become Brahman-formed, and 

attains the brahma-nirvana Release (that is, the Release of 

being merged in and unified with the Brahman). (25) Those 
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Rsis, who have lost the sense of duality (that is, who have 
realised the principle that there is only one Paramesvara in 
all places), whose sins have been dissolved, and who have 
become engrossed in achieving the welfare of the entire 
creation by means of Self-control, attain Release in the shape 
of brahma-nirvana. (26) The yatins who are free from Desire 
and Anger, who are self-controlled and possessed of Self- 
Knowledge, attain the brahma-nirvana Release *abhitah’ (that 
is, as if it is placed all round them, or in front of them ; that 
is to say, wherever they are). (27) That Release-desiring 
Muni, who keeps outside the (painful or pleasing) contacts 
{of the organs) with external objects ; who, having fixed his 
gaze between the two eye-brows, and equalised the prana 
and the apana breaths passing through his nostrils, (28) has 
obtained control over the senses, the Mind, and the Reason ; 
and, who has become free from Desire, Fear, and Anger, may 
be said to be ‘ perpetually Released 

[ It will be seen from Chapter IX (pp. 320 and 344) and 
Chapter X (p. 414) of the Gita-Rahasya, that this 
description is of the Jlvan-muktavastha (state of being 
Released, while alive). But, the assertion of some 
commentators that it is a description of a man who follows 
the Path of Renunciation is not correct in my opinion. 
Whether in the Path of Renunciation, or in the Path of 
Karma-Yoga, * tranquility’ (santi) is one and the same; and 
to that extent, this description might apply to the Path of 
Renunciation; this cannot be denied; but, as in the 
beginning of this chapter, the Karma-Yoga has been 
mentioned as the superior path, and again in the 25th 
stanza, it is stated that Jnanins (sages) are engrossed in 
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achieving Universal Welfare, it is clear that this description 

is of the Karma-Yogin Jivan-mukta (Released-in-life) and 

not of the Sarhnyasin (See Gi. Ra. p. 520). To proceed; 

since, Realising the Paramesvara, Who pervades the entire 

creation, is the highest ideal even according to the Path of 

Action (karma-marga), the Blessed Lord finally says that ] 

(29) Realising, (in this way), Me, Who am the Recipient 

of (all) sacrifice and austerities, the Overlord of all spheres 

(such as heaven, etc.) and the Friend of the entire creation, 

he attains tranquility. 

Thus ends the fifth chapter entitled Samnyasa-Yoga in 

the dialogue between Sri Krsna and Arjuna on the Yoga in¬ 

cluded in the science of the Brahman (that is, on the Karma- 

Yoga) in the Upanisad sung (that is, told) by the Blessed 

Lord. 



CHAPTER YI. 

[Thus far it has been proved that, (i) though nothing 

except Knowledge is necessary for attaining Release, the 

Jnanin must continue to perform Actions even after the 

Acquisition of Jnana, for universal welfare; but that, (ii) he 

must perform these with an Equable Reason, and having 

given up the Desire for Fruit, so that they may not have 

any binding effect; that, (iii) this is known as the Karma- 

Yoga ; and that, (iv) this path of life is more praise-worthy 

than the path of Renunciation of Action (lmrma-samnyasa). 

Nevertheless, the justification of Karma-Yoga is not 

thereby finished. Already in Chapter III, in describing 

Desire, Anger, etc., the Blessed Lord has explained to 

Arjuna, that these enemies make their home in the organs, 

the Mind, and the Reason of humans, and destroy their 

Spiritual Knowledge (jnana) as also their Specified 

Knowledge (vijnana), (3. 40); and advised him that 

he should, therefore, first conquer these enemies by con¬ 

trolling his senses. In order that this advice should be 
complete, it was necessary to explain (1) how to acquire 

control over the senses, and (2) what is Spiritual Knowledge 

and what Specified Knowledge; but, in the meantime, the 

Blessed Lord, in reply to the question of Arjuna, 

(i) explained to him which path of life, out of the paths of 

Karma-Yoga and Karma-Sarhnyasa, was the better one; 

(ii) harmonised these two paths of life as far as possible ; and 

(iii) showed how the Brahma-nirvana Release could be obtain¬ 

ed without giving up Action, and by performing Action 

with an unattached Reason. The Blessed Lord now starts 

in this chapter a description of the means by which it is 

possible to acquire this unattached (nihsanga), or Brahman- 

devoted (brahma-nistha) state, which is necessary even in 

Karma-Yoga. Nevertheless, in order that it should be 

clear that this explanation has not been given for 

preaching the Patanjala-Yoga independently, the Blessed 

Lord, to start with, repeats here what has been expounded, 
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in the previous chapters, namely that, the true Sarnnyasin 

is the person, who performs Actions, having given up the 

Hope for Fruit of Action, and not the one, who abandons 
Action (5. 3)—J 

The Blessed Lord said :— 

(1) That man is to be called a Samnyasin and a Karma- 

Yogin, who performs (his Sastra-enjoined) duties, without 

taking shelter in the Fruit of Action (that is, not having in 

his Mind a ‘home’ in the shape of Hope of Fruit). The 

niragni (that is, one who has given up Fire-ritual, such as, 

agnihotra etc.), or the akriya (that is, one who sits abso¬ 

lutely quiet, without performing any Action whatsoever), 

such a man is not (the true Samnyasin, or the true Yogin). 

(2) O Pandava, understand that what is known as Sarhnyasa 

is (Karma-) Yoga, because no one can become a (Karma-) 

Yogin unless he makes a Sarhnyasa (i. e., Renunciation— 

Trans.) of the samkaipa (that is, of the Hope of Fruit in 

the shape of a Desireful Reason). 

[ This is only a repetition of the statements made in the 
previous chapters, such as, “ ekam samkhyam ca yogam ca” 

(5. 5); or, “ there is no Sarhnyasa except by Yoga ” (5. 6); 

or, “ jneyah sa nitya-samnyasV’ (5. 3); and later on, where 

the whole subject-matter has been summarised in Chapter 

XVIII, the very same import is again repeated. In the 
state of a house-holder, one has to maintain an agnihotra 
(a perpetual sacrificial fire), and perform Yajnas, Yagas 

etc. But, as it was not necessary for a person, who had 

become an ascetic, to thus maintain a perpetual fire, it is stated 

in the Manu-Smrti, that he should become niragni (i. e., free 

from Fire-ritual), and live in the forest, and maintain 

himself by begging, and not take part in worldly affairs 
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( Manu. 6. 25 etc.). This dictum of Manu has been referred 

to in the first stanza above, and with reference to it, the 

Blessed Lord says that, “ becoming ‘ niragni ’ or ''niskriya is 

not a feature of true Samnyasa ”. True Samnyasa 

consists in giving up a Desireful Reason, or the Hope of 

Fruit. Samnyasa consists in the frame of the Mind, and 
not in the external act of giving up the maintenance of the 

sacrificial fire, or ritual. Therefore, that man alone, who 

gives up the Hope of Fruit, or the samkalpa, and thus 

performs his duties, can be called the true Samnyasin. 

This doctrine of the Gita is different from the doctrine of 

the Smrti-writers; and I have to refer the reader to 

Chapter XI of the Glta-Rahasya (pp. 480-496), where I have 

clearly shown how the Gita harmonises it with the doctrine 

of the Smrtis. Having in this way explained what 

true Samnyasa is, the Blessed Lord now explains the 

difference between the Actions to be performed in the 

sadhanavastha, that is, in the state before Knowledge has 

been acquired, and those to be performed in the siddhdvastha 

that is, after the Acquisition of Knowledge, giving up the 

Hope of Fruit— ] 
(3) To the Muni who desires to become (Karma-) 

yogdrudha (that is, enthroned on the Karma-Yoga—Trans.), 

Karma is said to be the kdrana, (that is the means); and 

when that same man has become yogdrudha (that is, has 

become a complete Yogin), the sama (that is serenity— 

Trans.) is said to become later on the kdrana (for the 

Karma). 

[Commentators have utterly misinterpreted the meaning 

of this stanza. The word ‘ yoga ' used in the first part of 

the stanza means Karma-Yoga ; and it is accepted by every¬ 

body that, for acquiring that Yoga, Karma is the kdrana, 

or the means; but commentators have interpreted the 

words, “ after having become ‘ yogdrudha ’, sama becomes 

the kdrana for him ”, as supporting the Path of Renuncia¬ 

tion. What they say is : ‘ sama ' means ‘ upasama ’ (that 
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is, ‘cessation’—Trans.) of Karma; and he who has acquired 

Yoga must, therefore, give up Karma ! Because, according 

to them, the Karma-Yoga is a part (ahga), that is, a 

preliminary accomplishment, of Samnyasa. But, this 

interpretation is only a doctrine-supporting interpretation, 

and not the correct interpretation. For, (1) if the Blessed 

Lord has stated already in the first stanza of this chapter, 
that that man alone is a true Yogin, or yogarudha, who 

“ performs his duty ” without taking shelter in the Fruit 

of Action, and that the person who does not perform 

Action (who is an akriya) is not a true Yogin, it would be 

totally illogical to imagine, that the Blessed Lord could 

have in the third stanza advised the Yogin, or the yoga- 

rudha, to make the sama of Karma, that is, to give up Karma. 

Although it may be the opinion of the Samnyasa school, 

that the yogarudha should not perform Action, after having 

attained tranquility, yet, that opinion is not acceptable to 

the Gita ; and there is clear advice in several places in the 

Gita to the effect that the Karma-Yogin should, even in the 

State of Perfection (siddhdvastha) continue to perform all 

Actions, desirelessly, and merely as duties, and so long as 
he is alive, in the same manner as the Blessed Lord. (Cf. 

GI. 2. 71; 3. 7 and 19 ; 4. 19-21; 5. 7-12; 12. 12 ; 18. 56 

and 57 ; and Gl. Ra. Ch. XI and XII). (2) The second 

reason is : How is it possible to interprete ‘ sama ’ as mean¬ 

ing the ‘ sama ’ of Karma ? The word ‘ sama ’ appears three 
or four times in the Bhagavadglta ( GL 10.4 ; 18.42 ); and in 

those places, as also in common parlance, it means ‘ peace 

of Mind’. Then, why should it be interpreted to mean the 

‘ peace or the ending of Karma ’ ? In order to get over this 

difficulty, commentators have, in the Paisacya-bhasya on 

the Gita, treated tasya' as being the sixth (possessive) 

case of the neuter gender, and read the line as: 

‘ tasyaiva karmanah samah ’, (that is, ‘ the sama, which is 

tasya, namely, of the Karma, referred to in the first half of 

the stanza ), instead of referring the demonstrative pronoun 

‘ tasyaiva ’ in the phrase ‘ yogarudhasya tasyaiva ’ to the word 

4 yogarudhasya ’ ! But, this syntax of the sentence is also 

not plain; because, undoubtedly, the second part of the 
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stanza has been started in order to show the state reached 

afterwards, that is, after he has completed his training, by 

the man studying the Yoga, who has been described in the 

first part of the stanza; therefore, the word ‘ tasyaiva' cannot 

be interpreted as meaning ‘ karmanah eva ’; and even if that 

interpretation is taken, then, that word should be joined to 

the words ‘ karanam ucyate ’, instead of to the word ‘ sama'. 

Then, the syntax of the sentence will run as follows, 

namely, ‘ samah yogarudhasya tasyaiva karmanah karanam 

ucyate', which means, “the 'sama' now becomes the karana 

for the Karma of the yogarudha'. (3) The third reason for 

rejecting the interpretation of the commentators is as 

follows: according to the Path of Samnyasa, nothing 

remains to be done for the yogarudha, and all his Karma 

ends in ‘ sama '; and if this is true, the word ‘ karana' in the 

sentence, “the ‘sama' becomes the ‘karana' for the 

yogarudha", becomes totally meaningless. The word 
‘ karana' is always a relative ( sapeksa ) term. As soon as 

you say ‘ karana' (means), there must be some ‘ karya' 

( effect) of it. But, according to the Samnyasa doctrine, 

there is no more any karya left for the yogarudha. 

If ‘ sama' is taken as the ‘ karana', or the means for 

Release, even that interpretation is not proper. Well; if 

it is said that ‘ sama ' is the ‘ karana ', that is, the means, 

for the Acquisition of Knowledge, then, this being a 

description of the yogarudha, that is, of one, who has 

already reached the state of complete perfection, he has 

already acquired Knowledge by means of Karma. 

Then, of what is this 'sama', the ‘karana' ? The commenta¬ 

tors of the Samnyasa school cannot give any satisfactory 

solution of this question. But, if one considers the matter, 

disregarding the interpretation of the commentators, then, 

in interpreting the second part of the stanza, the word 

'karma' in the first part of the stanza comes before the mind 

by reason of its proximity; and then, one gets the 

interpretation that: as the yogarudha cannot escape Action 

for Universal Welfare (lokasamgraha), though he has no 

self-interest left (Gi. 3. 17-19 ), 'sama now becomes the 

‘karana' or the means, for him to perform that Action. 
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The same interpretation is arrived at, if one considers the 

statement in the previous chapter that, “yuktah karma- 

phalam tyaktva santim apnoti naisthikim” (Gi. 5. 12), that is, 

“the Yogin attains complete tranquility by abandoning the 

Fruit of Action” ; because, in that stanza, ‘tranquility’ is 

related not to the ‘Abandonment of Action’, but to the 

‘Abandonment of the Hope of Fruit’; and it has been 

clearly stated in that place, that the karma-samnydsar 

which the Yogin has to perform, has to be performed 

‘manasa , that is, by the Mind (Gi. 5. 13); and that, by the 

Body, that is, by the organs of Action, such a Yogin must 

perform all the various Actions. In my opinion, the 

present stanza is an example of what is known in the 
alamkara-sastra (science of Figures of Speech) as the ‘anyonya- 

lamkara’, as it embodies some strangeness of meaning, or 

sweetness of sentiment as is produced by that alamkara ; for, 

after stating, in the first part of the stanza, when Karma 

becomes the ‘karana of lsama\ the latter part of the stanza 

states conversely, when isama becomes the ’'karana' of the 

Karma. The Blessed Lord says that in the beginning, that 

is, in the preparatory stage (sadhanavastha), Action (Karma) 

becomes the means (karana) of tranquility (sama), that is, 

of Yoga-siddhi; that is to say, when a person goes on 

performing, as far as possible, all Actions with a Desireless 

Mind, his Mind becomes peaceful, and he thereby 

ultimately attains complete perfection of Yoga (yoga- 

siddhi). But, when the Yogin has become yogarudha 

( steeped in Yoga ), that is to say, when he has 

reached the state of perfection, ( siddhavastha ), this 

relation of cause and effect between Karma and 

‘ sama ’ is reversed; and instead of Karma being the means 

of obtaining ‘ sama ’, or its ‘ karana ’, the ‘ sama ’ itself 

becomes the means for the Karma; that is to say, the 

yogarudha, thereafter performs all his Actions merely as 

duties, and without entertaining any Hope of Fruit, and 

with a peaceful Mind. In short, this stanza does not mean 

that a man becomes free from Karma in the state of 

Perfection; and all that the Gita says is that, the 

relation of cause and effect between Karma and ‘ sama 
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in the preparatory stage (sddhanavasthd) becomes changed 

or inverted in the State of Perfection (siddhavastha), (Gl. 

Ra. Ch. XI, pp. 449 to 451). It is nowhere stated in the 

Gita that the Karma-Yogin must ultimately give up 

Action; nor is it intended to say so. It is, therefore, not 

proper to take some stanza or other from the Gita, 

wherever there is a chance of doing so, and by some 

stratagem or other to give it a renunciatory meaning, That 

is why the Gita has become so difficult to understand for 

many in these days. The proposition, that the yogarudha 

must continue to perform Actions, is also borne out by 

the definition given in the next stanza. That stanza is as 

follows—] 

(4) Because, when a man does not become attached to 

these objects of sense (such as, speech, touch etc.), nor 

to Karma, and when he makes a Renunciation of all samkalpa 

(that is, of the Hope of Fruit in the shape of a Desireful 

Reason, and not of Action, literally), he is called a 

* yogarudha’. 

[ This stanza may be said to be a continuation of the 

last stanza or perhaps even of the last three stanzas. 

This clearly shows that the Gita advises the Yogarudha 

to give up not Action, but the Hope of Fruit, or the 

Desireful Reason, and to perform Action desirelessly, 

and with a peaceful frame of mind. The words 

‘ samnyasa of samkalpa ' appear in the second stanza above; 

and they must be given the same meaning here, as in that 

stanza. Karma-Yoga includes Samnyasa in the shape of 

the Abandonment of the Hope of Fruit, and that man alone 

is the true Samnyasin, or Yogin, or the true Yogarudha who 

performs all Actions, having abandoned the Hope of Fruit. 

The Blessed Lord now says that succeeding in such a 

Desireless Karma-Yoga, or Renunciation of Hope of Fruit, 

is a matter within the control of every man; and if he 

47—48 
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bimself makes the effort, it is not impossible for him to 

achieve it—] 
(5) (Man) should himself bring about his own emanci¬ 

pation; one should not (at any time) discourage oneself; 

because, (every man) himself is (said to be) his own bandhu 

( that is, helper), or his own enemy. (6) Who has himself 

conquered himself, becomes his own helper; but who does 

not understand himself, acts towards himself as his own 

enemy. 
[ These two stanzas contain a description of the doctrine 

of Free Will (atma-svatamtrya), and propound the principle 

that every one must bring about his own emancipation; 

and that, however powerful Prakrti (Nature) may be, it is 

within one’s own hands to conquer it and to bring about 

one’s own betterment (Gl. Ra. Ch. X, pp. 383 to 391). In 

order that this principle should be firmly impressed on the 

mind, it has been stated (i) positively, that is, by showing, when 

the Atman becomes one’s friend; and again (ii) negatively, 

by showing when the Atman may be said to be one’s enemy; 

and this very principle is again referred to in 13. 28. As 

the word * atma ’ has three meanings in Sanskrit, namely, 

(1) the ‘ antaratman ’, (2) one’s self, and (3) the Internal Sense 

or the Mind, this word, ‘ atma ’ appears several times in this 

and the following stanzas. The Blessed Lord now explains 

what result is obtained by bringing the Atman under 

control— ] 
(7) Who has conquered the Atman (that is, his Internal 

Sense), and who has attained tranquility, his <paramatman’ 

becomes samahita (that is, equal and steady) towards heat 

and cold, pain and happiness, honour and dishonour. 
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[ In this stanza, the word ‘ paramatman ' has been used 

with reference to the Atman itself. The Atman within the 

body is ordinarily engrossed in the turmoil of pain and 

happiness; but, when this turmoil has been conquered by 

means of control of the senses, the same Atman acquires 

the form of a ‘ paramatman ’, or of the ‘ paramesvara ’. It is 

stated further on in the Gita itself ( Gi. 13. 22 and 31 ) that 

the Paramatman is not some substance, different in nature 

from the Atman, but that the Atman within the body of a 

man is essentially the Paramatman; and even in the 

Mahabharata, there is a statement that—• 

atma ksetrajna tty uktah samyuktah prakrtair gunaih I 

fair eva tu vinirmuktah paramatmety udahrtah n 

( Ma. Bha. £an. 187. 24 ), 

that is, “ when the Atman is prakrta, that is, bound by the 

constituents of Prakrti (by emotions, such as, happiness, 

pain etc.), it is called the ‘ ksetrajna ’ or the 1 jl vatman \ 

within the body; and when it has become free from 

these constituents, the same Atman is called the 

Paramatman ”. It will be seen from Chapter IX of the 

Gita-Rahasya, that the same is the doctrine of the Non- 

Dualistic Vedanta. Those who are of opinion that the 

Gita does not support Non-Dualism, but supports Qualified 

Monism (visistadvazta), or pure Dualism, do not take the word 

‘ paramatma ' here as a single word, but break it up into 

‘ param' and ‘ atma ’, and look upon the word ‘ param ’ as an 

adverb qualifying the verb ‘ samahitahThis interpreta¬ 

tion is far-fetched; but it will show how commentators, 

who want to establish a particular doctrine, stretch the 

meaning of the Gita to support their own point of view.] 

(8) He, whose Atman has become satisfied by jnana (that is, 

Spiritual Knowledge—Trans.) and by vijmna, [that is, by 

specified (vividha) Jnana], who has conquered his senses, 

who has become ‘kutastha’ (that is, who has reached the 

origin), and has begun to look upon the earth, stone, and 

gold as one and the same, such a (Karma-) Yogin (alone) 
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is said to be ‘yukta’ (that is, to have reached the siddha- 

vasthd). (9) That man, whose Reason has become equal 

towards dear persons, friends, enemies, udaslnas, madhya- 

sthas, persons fit to be hated, and brethren, as also towards 

saints, and evil-minded persons, may be said to be of special 

worth. 
[‘ suhrd ’ means a friend, who helps without expecting a 

return; 4 udasina ’ is a person, who, where there are two 

factions, does not desire the good or the evil of either party ; 

‘ madhyastha ’ is a person, who wishes well by both sides ; 

and ‘ bandhu’ is a relation. Such are the meanings given 

by commentators to these words. But it will do, if 

slightly different meanings are taken instead of taking these 

meanings; because, these words have not been used with 

the intention of showing a different meaning in each case; 

and several words are sometimes used in this way in 
order that an exhaustive meaning may be conveyed by 

the combination, and that nothing should be left 

over. In this way, after having briefly explained who 

may be called a 4 yogi ’, or a yukta , or a yogarudha 

(Gi. 2. 61; 4.18; and 5. 23), the Blessed Lord has also said 

that every man is free to achieve this Karma-Yoga for 

himself; and that it is not necessary for him to depend 

for assistance on anybody else for that purpose. The 

Blessed Lord now explains the means for achieving this 

Karma-Yoga—] 
(10) He, who is a Yogin (that is, a Karma-Yogin) should, 

remaining alone in solitude; controlling his Mind, and his 

Atman ; not entertaining any desire whatsoever ; and giving 

up parigraha (that is, bonds), take constantly to his Toga- 

practice. 
[ It becomes clear from the next stanza that the word 

‘ yufijita ’ refers to the Yoga described in the Patanjala- 
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sutras. But, this does not mean that the man, who wishes 

to achieve the Karma-Yoga must spend his entire life in 

the practice of the Patanjala-Yoga. The Patanjala-Yoga 

has been described in this chapter as a means for acquiring 

that Equable Reason, which is necessary in the Karma- 

Yoga ; and solitude is necessary only to that extent. As a 

result of Prakrti, many persons are not able to acquire in 

one life the Mental Absorption (samadhi) described in the 

Patanjala-Yoga ; and the Blessed Lord has said at the end 

of this very chapter, that such persons should practise the 

Karma-Yoga by steadying their Reason, as far as possible, 

instead of wasting their whole life in the practice of 

Patanjala-Yoga ; and that by doing so, they will ultimately 

attain Perfection (siddhi) after many births (Gl. Ra. Ch. X, 

pp. 389 to 390)— ] 

(11) Having unchangeably fixed one’s ‘ asana ’ (that is, place 

of sitting—Trans.) on dried grass, covered by a deer-skin, 

over which too has been placed a piece of cloth, neither too 

high nor too low, in a pure place, (12) and controlling in 

that place the activities of the * Mental Vision (i. e., cilia— 

Trans.) and of the senses, and concentrating the Mind, 

one should practice Yoga, sitting on that seat, for self¬ 

purification. (13) Becoming steady, holding the My a (that 

is, the back), the head, and the neck fixedly in a vertical 

straight line, not looking towards the cardinal directions 

(that is, around oneself), and fixing the, gaze on the tip of 

* See, Apte, Practical Sanskrit-English Dictionary, 1924, p. 435— 

Trans. 
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one’s nose, (14) not entertaining any fear, keeping a 

peaceful frame of mind, observing brahmacarya (that is, 

celibacy—Trans.), controlling the Mind, fixing one’s Mental 

Vision on Me, becoming devoted to Me, one should become 

yukta (i. e., ‘ steeped in Yoga ’—Trans.) 

[ The words 11 in a pure place and holding the back, 

neck, and the head fixedly in a vertical straight line ” are 

from the Svetas vataropanisad ( see Sve. 2. 8 and 10 ); and 

the whole of the description given above is not from the 

Hatha-Yoga, but is more consistent with the description of 

Yoga given in the ancient Upanisads. In the Hatha- 

Yoga, there is a coercive control of the senses; but it is 

stated later on in the 24th stanza of this very chapter, that 

“ the senses should be controlled by the Mind ” Cf. 
“manasaiva indriyagramam viniyamya”. This clearly shows 

that the Gita does not countenance the Hatha-Yoga. 

Similarly, it has been stated at the end of this chapter, 

that this description is not to be understood as directing a 

person to spend his whole life in the practice of Yoga. The 

Blessed Lord now further expounds the concrete results of 

this Yoga-practice—] 

(15) By thus continually practising the Yoga, the Mind 

comes under control; and the (Karma-) Yogin attains the 

tranquility, to be found in Me, and which is ultimately 

productive of ‘nirvana ’ (that is, which causes assimilation 

into Me). 

[The word ‘continually’ in this stanza is not to be taken 

as meaning for twenty-four hours a day. All that is 

meant is, that one should perform this practice, for a few 

hours every day (see commentary on stanza 10). The 

reason for saying : “become ‘maccitta and ‘matpardyana 

while thus practising Yoga”, is that the Patanjala-Yoga is 



GlTA, TRANSLATION & COMMENTARY, CHAP. VI 993 

^TTTWTcT^ NPTTSHcT ?T I 

?T STHTcTT U ^ II 

3tT)^5I|cI^|^J- 3TPTT *RRT 11 

only one of the devices or processes for controlling the 

Mind. When the Mind has been controlled by this 

practice, it is possible to fix it on other things instead of on 

the Blessed Lord. Therefore, the Gita says that, (i) one 
should not thus misapply the concentrated Mind, but 

should utilise this concentration or ‘ samadhi ’ of the Mind, 

for acquiring the Knowledge of the form of the 

Paramesvara ; that, (ii) it is only when this is done that 

Yoga becomes beneficial ; and that, (iii) otherwise, the 

practice is only productive of useless trouble ; and the same 

meaning is conveyed later on in the 29th and 30th stanzas, 

and again in the 47th stanza at the end of the chapter. 

Those, who have only practised the physical control of, or 

acquired the Yoga of, the organs, without being devoted to 

the Paramesvara, only become adept in such practices, as 

‘ jar ana' (incantations to produce impotency, diseases, or 

infirmities), ‘ mdraria ’ ( incantations to destroy or kill ), 

‘vasikarana' (incantations for fascinating or enchanting 

and subduing), which are harmful to others. This state of 

things is not desirable either for the Gita or for any other 

path of Release. The Blessed Lord now gives again a 

further elucidation of this Yoga-practice—] 

(16) O Arjuna! he who eats too much, or who eats nothing 

at all, and he who sleeps too much, or who keeps awake 

too much cannot succeed in (this) Yoga. (17) Whose food 

and pastime are moderate, whose Action is just sufficient, 

and whose sleep and keeping awake are measured, to him, 

(this) Yoga becomes a destroyer of pain (that is, a producer 

of happiness ). 

[In this stanza, the word ‘yoga' means the practice of 

the Patanjala-Yoga; and the word ‘ yukta' means, moderate, 

enough, or measured; and further on also, in one or two 

places the word ‘ yoga' has been used to mean the 
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Patanjala-Yoga. Nevertheless, it does not, on that account, 

follow that this chapter deals independently with the 

Patanjala-Yoga. It has been clearly stated in the forego¬ 

ing lines that one’s most important duty in life is to 

successfully practise the Karma-Yoga ; and that this 

description of the Patanjala-Yoga has been given as being 

a means for attaining that Karma-Yoga, and for that 

purpose only ; and it becomes clear from the words “whose 

Action is just sufficient ”, that this Yoga-practice has to be 

carried on, without giving up other Action. The Blessed 

Lord now first gives a short description of a Yogin, and 

describes the nature of the happiness of mental absorption 

(samadhi)—] 

(18) When the controlled Mind becomes fixed on the 

Atman, and when there does not remain the desire for any 

•enjoyment, the man is said to have become ‘yukta'. (19) 

Just as a lamp (that is, the flame of a lamp) kept in a breeze¬ 

less place, remains unflickering, that same simile is applied to 

the Yogin, who practices Yoga, having controlled the Mind. 

[Besides this simile, there are other similes in the 

Mahabharata, such as, “ the mind of a Yogin becomes 

‘ yukta ’, just as a man becomes ‘ yukta ’ (concentrated) when 

taking a utensil filled with oil down a stair-case, or when 

protecting a boat in a storm (Santi. 300. 31, 34). The 

simile in the Kathopanisad of the charioteer and the horses 

of the chariot, is well-known ; and although that simile has 

not been clearly used in the Gita, yet, the 67th and 68th 

stanzas of the second chapter, and the 25th stanza of this 

chapter, have clearly been written with that simile in mind. 

Although the word ‘ yoga ’ has the technical meaning of 

“ Karma-Yoga ’ in the Gita, yet, that word has been used in 

various other meanings in the Gita; for instance, in 9. 5 

and 10. 7, the word 4yoga' has been used to mean “the 
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power to do something supernatural, or whatever is 

desired ”. Nay, as the word ‘ yoga ’ has several meanings, 

the supporters of the Patanjala-Yoga, or of the Sarhkhya- 

Yoga, have found an opportunity of making use of that 

fact-for saying that the Gita supports their respective 

doctrines. The Blessed Lord now describes in a more 

exhaustive manner the ‘ samadhi' in the shape of 4 total 

control of the Mental Vision ’ prescribed by the Patanjala- 

Yoga—] 

(20) That state in which the Mind remains entranced after 

it has become controlled by Yoga-practice, and seeing one’s 

Atman in which, one remains contented in the Atman itself; 

(21) in which It experiences that summit of happiness, which 

is only Mind-Realised ( buddhigamya ) and imperceptible to 

the senses ; and, having (once) become steady in which, It 

does not swerve from the ‘ tattva’ (that is, principle—Trans.); 

(22) similarly, having acquired which state, It does not con¬ 

sider any other attainment as greater, and having become 

steady in which, no pain, however big can move (It) there¬ 

from; (23) that state is known as the “viyoga (i.e., disunion— 

Trans.) from the contact of pain”, that is, as ‘ yoga ’; and 

this * Yoga ’ must be practised determinedly, without 

allowing the Mind to get tired. 

[These four stanzas make one sentence. The demonstra¬ 

tive pronoun “ to him ” (‘ tarn ’), used at the beginning of 

the 23rd stanza, refers to the description given in the first 

three stanzas; and the four stanzas complete the 
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description of the ‘ samadhi ’. The words used in the 

beginning of the 20th stanza are similar to the description 
of ‘Yoga’ as, “yogas cittavrttinirodhah”, that is, 

“Yoga means the control of the activities of the Mental 

Vision (citta) ” given in the Patanjala-Yoga-Sutras. The 

‘samadhi' is the culmination of this control of the activities 

of the Mental vision ; and that is called ‘Yoga’: this is the 

new definition of the word ''yoga, which has now been inten¬ 

tionally given. It has been stated in the Upanisads and in 

the Mahabharata, that a determined and industrious man 

can accomplish this Yoga in six months (Maitryu. 6. 28 ; 

Amrtanada. 29 ; Ma. Bha. Asva. Anuglta, 19. 66)- Never¬ 

theless, it has been stated above in the 20th stanza, and 

later on also in the 28th stanza, that this happiness, arising 

out of the samadhi of the Patanjala-Yoga, is not the result 

merely of the control of the activities of the Mind, but 

arises after one has become acquainted with the nature of 

the Atman, after having controlled the activities of the 

Mind. This painless condition is known as * brahmananda ' 

(the Brahmic bliss), or, ‘ atrwxprasadaja happiness ’ (the 

happiness resulting from the Realisation of the Atman), or, 

‘atmananda’ (the Atmic bliss), (Gl. 18. 37, and Gi. Ra. Ch. IX, 

p. 320). It is not that this Equability of the Mind, 

necessary for acquiring the Knowledge of the Atman, can 

be acquired only by the Patanjala-Yoga ; and it is stated 

in the following chapters that the same result, namely, the 

purification of the Mind, can also be achieved by means of 

Knowledge ( jhana ) and Devotion (bhakti) ; and, that course 

is usually considered more proper and easier. The Blessed 

Lord has thus given a description of the samadhi; He now 

explains how that samadhi is to be brought about ] 
(24) Abandoning all the Mma (that is, wishes) arising 

out of samkalpa (that is, imagination—Trans.), and controlling 

the senses on all sides by the Mind, (25) you should gradually 
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become tranquil, with a courageful Mind ; and steadying the 

Mind on the Atman, you should allow no thought to enter 

the Mind. (26) (while you are concentrating the Mental 

Vision in this fashion) Controlling the volatile and unsteady 

Mind in every direction, from which it may seek to escape^ 

you should bring it within the control of the Atman. 

[The description of this process of attaining the samadhi 

(absorption) of the Mind is well-exemplified by the 

illustration of a chariot given in the Kathopanisad 

(Katha. 1. 3. 3). Just as the skilful charioteer takes the 

horses along a straight road, without allowing them to rush 

in this direction or that, the same kind of effort has a man to 

make in order to attain samadhi. He, who is accustomed to 

concentrate his mind on any particular subject, will easily 

understand the meaning underlying this stanza. When 

the Mind is controlled in one direction, it breaks out in 

another direction; and unless this is stopped, it is not 

possible to attain samadhi. The Blessed Lord now describes 

the result which can be obtained by controlling the Mind 

in this way—] 

(27) The (Karma-)Yogin, who is thus peaceful-minded, 

devoid of the rajas quality, sinless, and brahma-bhuta, attains 

the highest kind of bliss. (28) The (Karma-) Yogin, who 

continually practises Yoga in this fashion, becomes liberated 

from all sins, and happily enjoys the beatific happiness 

arising from brahma-samyoga (i. e., union with the Brahman— 

Trans.). 

[I have interpreted the word ‘ yogi in these two stanzas, 

as meaning ‘ Karma-Yogin ’; because, as the Patanjala- 

Yoga has been mentioned as one of the means for attaining. 
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the Karma-Yoga, such a man who practises the Patanjala- 

Yoga must be a Karma-Yogin. Nevertheless, it will do if 
the word ‘ yogi’ is taken to mean a person, who is in 

samadhi. It must not, however, be forgotten that the 

course of conduct advocated by the Gita is beyond this. 

The same argument is advanced in the next two or three 

stanzas. The Blessed Lord now describes the Self- 

Identifying (atmaupamya) vision towards the entire 

creation, acquired after a man has in this way experienced 

the happiness of the nirvana (Absolute) Brahman—] 

(29) Whose Atman has (thus) become yoga-yukta (i. e., 

steeped in Yoga—Trans.), his vision becomes equalised in all 

directions, and he sees himself in all things, and sees (that) 

all created things (are) within himself. (30) Who," sees Me 

(the Paramesvara, Paramatman), (to be) everywhere, and 

who sees everything, within Me, him, I never abandon ; nor 

does he ever abandon Me. 

[ The description in the first out of these two stanzas, 
where the word ‘dtrnan' has been used, is from the impercept¬ 

ible, that is, the metaphysical point of view; and the second 

description, where the first personal pronoun ‘I’ has been 

used, is from the perceptible, that is, the devotional point 

of view. But both these things mean the same (Gl. Ra. 

Ch. XIII, pp. 598 to 605)- This vision of the identification 

of the Brahman with the Atman, is the foundation both of 

Release and of Karma-Yoga. The first part of the 29th 

stanza has appeared with a slight difference in the Manu- 

Smrti (Manu. 12. 91), in the Mahabharata (San. 238. 21 and 

268. 22), and also in the Upanisads (Kaiva. 1. 10; and 

Isa. 6). Nay, the realisation of the identity of the entire 

creation with the Atman is the origin of all Metaphysics 

and of Karma-Yoga, as has been shown by me at great 
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length in Chapter XII of the Glta-Rahasya (see p. 537 etc.). 

Although a man may have obtained control over the 

senses, such control is useless in the absence of this Jnana ; 

and therefore, the Blessed Lord starts from the next chapter 

to speak about the Knowledge of the Paramesvara. ] 

(31) He, who worships Me (the Paramesvara), Who pervade 

every created thing, keeping in mind the idea of Unity, (that 

is, of the Identity of the Atman with all created things), that 

Karma-Yogin, though he may be acting in all manner, is in 

Me. (32) O Arjuna 1 that (Karma-) Yogin, who has begun to 

look everywhere with a (Self-Identifying-) Vision according to 

which, others are the same as himself, such a man is 

considered parama (that is, most superior). 

[ The idea, that there is only one Atman in the entire 

creation, is common to the Sarhkhya-marga as also to the 

Yoga-marga ; in the same way, even according to the 

Patanjala-Yoga, this Equability is attained after a 

man has Realised the Paramesvara. But as both the 

Samkhya-Yogins and the Patanjala-Yogins support the 

Abandonment of Action, they never make occasion for 

utilising in actual life this feeling of Equability ; and the 

Karma-Yogin of the Gita, on tne contrary, continually 

utilises in every day life this Equability of Reason, acquired 

by Metaphysical Realisation, and goes on performing all 

the different affairs of the world for Universal Welfare: this 

is the great difference between the two; and, that is why it 

is stated at the end of this chapter, that the Karma-Yogin is 

superior to the ‘tapasvin’, (that is, the Patanjala-Yogin) on 

the one hand, and the ‘ jnanin ' (that is, the Samkhya-Yogin) 

on the other hand (stanza 46). Having heard this 

description of the Yoga of Equability, Arjuna now raises 
the following doubt— } 
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Arjuna said :—(33) O Madhusudana, I do not think that 

this Yoga (that is, Karma-Yoga), acquired by sdmya (that is, 

by Equability of Reason), which You have preached will 

last permanently, having regard to the inconstancy (of the 

Mind); (34) because, O Krsna! the Mind is volatile, 

rebellious, powerful, and drdha (that is, difficult to mould); 

I think that the control of it is as difficult as of the wind, 

(that is, as trying to bind the wind in an envelope). 

[The word * yoga’ in the 33rd stanza must be taken as 

meaning ‘ Karma-Yoga ’; because, it is qualified by the 

adjective ‘ by means of samya’, that is, ‘ by means of 

Equability of Reason ’. Although the samadhi according to 

the Patanjala-Yoga has been described in the foregoing 

lines, yet, the Patanjala-Yoga is not meant by the word 

4 yoga ’ in these stanzas ; because, in Chapter II, the Blessed 

Lord has Himself defined Karma-Yoga as : “samalvam yoga 

uccyate ” (2.48), that is, “Equalness of Reason, or Equability, 

is known as ‘Yoga’”. The Blessed Lord admits the 

correctness of the doubt of Arjuna and says—] 

The Blessed Lord said :—(35) O Mighty-armed Arjuna, there 

is not the slightest doubt that the Mind is volatile, and that 

controlling it, is difficult; but, O Kaunteya, it can be kept 

under control by abhyasa (that is, by practice—Trans.), and 

by vairagya (that is, absence of Desire—Trans.). (36) That 

man whose Inner Sense (antahkarana) is not within control, 
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for him, it will be difficult in My opinion to achieve this 

Yoga (of Equable Reason); but, if one makes the effort, 

after contioiling the Inner Sense, it is possible to acquire 

this Yoga. 

[ In short, that which appears difficult in the beginning 

can ultimately be achieved by practice and by industry. 

‘ abhyasa ’ means ‘doing any particular thing over and 

over again’; and lvairagya means “absence of Waga or of 
‘love’”, that is to say, “absence of desire”. In the 

Patanjala-Yoga-Sutras, after first describing the nature of 

Yoga, as “yogas cittavrttinirodhah", that is, “controlling the 

activities of the Mental Vision is Yoga”, (see the 20th stanza 

of this Chapter), it is stated in the next sutra that “abhyasa 
vairagydbhyam tan nirodhah”, that is, “Mental Vision is 

controlled by practice and by indifference to the world”. 

The same words have been used in the Gita, and the meaning 

is the same ; but it cannot be stated, on that account, that, 

these words have been taken from the Patanjala-Sutras 

(See Gi. Ra. pp. 746-747). Although it is thus possible to 

attain samadhi (mental absorption) in this way, by 

controlling the Mind, and although it might be possible for 

some determined persons to acquire it by practice in six 

months, yet, another difficulty now arises, to the following 

effect, namely, this highest stage of the Karma-Yoga cannot 

be acquired by many people even after several births, as a 

result of their inherent nature. How are such people to 

attain this Perfection? Because, even if such a person 

begins to practise Karma-Yoga, in one life, after having 

practised the control of the senses as far as possible, yet, 

that practice is bound to remain incomplete at the moment 

of his death; and if in the next birth, he is to start over 

again from the beginning, the same thing will be repeated 

in his next birth. Therefore, the next question of Arjuna 
is as to what such persons should do—] 

Arjuna said :—(37) O Krsna, what state is attained by 
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a man, instead of acquiring success in Yoga, who has Faith, 

but whose Mind, on account of his being ayati (that is, 

wanting in sufficient effort, or sufficient control, as a result 

of his natural proclivities), has moved from the fKarma-) 

Yoga, (consisting of an Equable Reason)? (3c) O Mighty- 

armed Krsna! is such a man, who, being encompassed by 

Ignorance, and not having become steady in the path of 

attaining the Brahman, has become bhrasta (that is, alienated) 

from both sides, ruined (in the middle) like a broken cloud ? 

(39) O Krsna ! You it is, Who must remove this doubt in 

my mind; because, no one other than You will be got for 

removing this doubt. 

[Though in the nan-samasa, the prefixed nan (i.e., a) is 

commonly taken to mean ‘absence of’, yet, as it is very 

often also used to denote dimunity, the word ‘ ayati’ in the 

37th stanza has to be interpreted as meaning, ‘ one who 

makes little, that is, insufficient effort or control The 

words “ alienated from both sides” that is, “ it o bhrastas 

tato bhrastah ” used in the 38th stanza must be taken to 

refer to the Karma-Yoga. If Action is performed accord¬ 

ing to the directions of the Sastras, though desirefully, one 

obtains heaven; and if it is performed with a Desireless 

Reason, one obtains Release, without being bound by the 

Action; these are the two results of Karma; but, this man, 

who is neither here nor there, does not get the Desire-born 

Fruit in the shape of heaven, etc., because, that has not 

been his motive ; and cannot also attain Release, as he has 

not acquired Equability of Reason. Arjuna’s question is 

whether, in this way, heaven is lost and Release is also lost 

to him; whether, ghee is lost to him, as also the oil, and 
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there remains in his hands the empty vessel*, like a person 

abandoned by both sides. It is not that this question 

applies only to the means for the acquision of the Karma- 

Yoga in the shape of the practice of Patanjala-Yoga. It 

has been stated in the following chapters, that the 

Equability of Reason necessary for Karma-Yoga can be 

acquired either by the Patanjala-Yoga, or by Devotion, or 

by Knowledge; and just as the means in the shape of 

Patanjala-Yoga are likely to remain incomplete in one 

life, so also are the means in the shape of Devotion, or 

of Knowledge,—if those paths are followed,—also likely to 

remain incomplete in one life. Therefore, the reply given 

by the Blessed Lord to this question of Arjuna may be said 

to apply equally to all the various means in the path of 

Karma-Yoga.J 

The Blessed Lord said :—(40) O Partha ! such a man does not 

come to grief, whether in this world or in the next; 

because, my friend, no man, who performs beneficial 

Actions, ever reaches an unhappy end. (41) This Yoga- 

bhrasta (that is, this man, who has fallen from the Path of 

Karma-Yoga), takes (re-) birth in the family of pure-minded 

rich people, after reaching the sphere? (like heaven, etc.), 

which are attained by people, who perform good Actions, and 

(after) having remained there for many years; (42) or, he is 

* This is a reference to the story of a fool, who went to buy 
clarified butter, as also oil, with a vessel (usually used for burning 
incense), which has openings on both sides and a partition in the 
middle ; and who,'putting the clarified batter on one side, inverted 
the vessel to put the oil in on the other side, and thus lost the 
clarified butter : and then lost the oil also, in inverting the vessel 
again, to see what had become of the clarified butter.—Trans. 

49—50 



1004 GlTA-RAHASYA OR karma-yoga 

% inpisfm i 

37cT?T ^ cTcTT ^ II 83 II 

cf%cT U^fisiq- I 

TjT^TT^TTT ilc^sj^Tn%?RT?r II 88 II 

5nrc?Rsrcmr7r^f ^rnfr ^R*RFn%pr i 

ST^wT^^TO^^rrcfr ^TTT% TU 7Tf?TR II 8H II 

born in the family of intelligent (Karma-) Yogins ; such (re-) 

births are very rare in (this) world. (43) The spiritual 

impressions acquired in the previous births, come to him 

again here (that is, in the birth which he has thus acquired); 

and, O Kurunandana! he attempts to acquire success tin 
Yoga), which is ‘ bhuyah ’ (that is, even higher). (44) As a 

result of that practice, made by him in the previous births, 

he is necessarily (that is, though he may not wish it) drawn 

(towards complete siddhi). He, who has experienced 

the jijiidsa (that is, the desire to possess the knowledge) of 

(Karma-) Yoga, such a man also goes beyond the sabda-brahma 

(that is, the desire-prompted ritual, such as, Yajnas, Yagas, 

etc., prescribed by the Vedas—Trans.). (45) Becoming 

absolved of sin, while (thus) practising industriously, the 

(Karma-) Yogin, acquires success, after many births, and 
reaches a most superior state. 

[The words ‘ yoga ’, ‘ yoga-bhrasta ’ and ‘ yogi ’ in these 
stanzas have been used as meaning ‘Karma-Yoga’, ‘one 
who has fallen from the Karma-Yoga ’ and ‘ Karma-Yogin 
respectively ; because, being born in a rich family cannot 
be proper for anyone else. The Blessed Lord says that one 
should start the practice of the Karma-Yoga with as much 
pure-mindedness as possible in the beginning. Whatever 
Action is performed in this way, however little it be, that 
will gradually bring more and more of success ; and in the 
next life, if not in this life, it will ultimately lead to 
Release. The stanzas, “ if this ‘ course of eonduct ’ 

dharma ’) is observed even to a small extent, it saves a 
person from the great danger” (Gl. 2. 40), and “one 
reaches Vasudeva after many births ” (Gl. 7. 19) further 
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support this proposition. For further discussion on this 

subject, see pp. 389-395 of Chapter X of the Glta-Rahasya. 

The word ‘ sabda-brahma’ used in the 44th stanza means 

‘ desire-prompted ritual, such as, Yajnas and Yagas, 

prescribed by the Vedas’; because, that ritual is enjoined by the 

Vedas ; and it is performed, keeping faith in the Vedas ; and 

the ‘Veda’ is the ‘ sabda ’ (word), that is, the ‘ sabda-brahma 

which was in existence before the entire creation came into 

existence. Any person whosoever performs all Actions with 

some desire in the first instance; but, as the Mind is 

gradually purified by the performance of such Action, he 

gradually acquires the inspiration of performing Action 

desirelessly. That is why it is stated in the Upanisads, as 

also in the Mahabharata that: 

dve brahmani veditavye sabda-brahma par am ca yat i 

sabda-brahmayi nisyatah param brahmadhigacchati li 

that is, “it must be understood that the Brahman is of 

two kinds, namely, the sabda-brahma, and the other (that is, 

nirguria-brahma) beyond it; when a person has become well- 

versed in the sabda-brahma, he reaches the nirguna-brahma, 

which is beyond it” ( Maitryu. 6. 22 ; Amrtabindu, 17 ; 

Ma. Bha. San. 231. 63 ; 269. 1). Getting tired of the desire- 

prompted ritual prescribed by the sabda-brahma (that is, the 

Vedas), the man gets the desire to practise the Karma-Yoga, 

which prescribes the same Actions, but for Universal 

Welfare; and in this way, this Desireless Karma-Yoga is 

for the first time practised to a certain extent. Later on, 

according to the rule “ svalparambhah ksemakarah ”, this 

little practice slowly drags the man more and more forward 

by gradual degrees; and, ultimately gives him complete 

Release. This is the meaning of the words, “ who has 

experienced the desire to possess the knowledge of Karma- 

Yoga, such a man also goes beyond the sabda-brahma", 

which appear in the 44th stanza ; because, such a desire, or 

‘ jijndsa ’, is the mouth of the grinding-mill in the shape of 

Karma-Yoga ; and once one gets into this mill, then, either 

in this life or in the next, and sometime or other, one 

•cannot but get complete success, and reach the (nirguna) 

Brahman, which is beyond the sabda-brahma. It would 
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appear at first sight that Janaka and others acquired this 

success in one life; but, considering the matter scientifi¬ 

cally, those persons also must have acquired that fruit as 

a result of the spiritual training acquired in many previous 

births. In as much as practising Karma-Yoga, even to 

a small extent, nay, even the desire for doing so, is in this 

way always beneficial; and, also as one undoubtedly 

acquires Release by means of it, the Blessed Lord now says 

to Arjuna as follows— ] 

(16) The (Karma-) Yogin is superior to the tapasvin ; he 

is also superior to the jnanin, and also superior to the 

karmin ; tasmat, (that is, therefore,—Trans.), O Arjuna, do 

you become a Yogin, (that is, a Karma-Yogin). 

[The meaning of the word ‘tapasvin’ in this stanza isr 

‘one, who, going into the forest, performs fasts and other 

body-tiring practices, or other devices of the Hatha-Yoga, 

and obtains Release’; and, that is also the meaning of that 

word in common parlance. ‘ jnanin ’ means naturally that 

‘ samkhya-nistha’ person, who is described by the words 

“ jnanayogena samkhyanam etc. ” ( Gl. 3. 3 ); and who, by 

means of ‘ jnana that is, by the Sarhkhya path, abandons 

Action, and obtains Release. In the same way, ‘ karmin ’ 

means the orthodox ritual-practiser of the Mlmamsa 

school, who aspires to heaven, and performs only desire- 

prompted ritual, and who is described in Gi. 2. 42-44, and 

9. 20, 21. Persons in each of these three paths of life say 

that Release is obtained only by the path of life followed 

by them respectively ; but, the Gita says that the Karma- 

Yogin, and necessarily the path of life known as ‘Karma- 

Yoga’, is superior whether to the tapasvin, or the Mlmam- 

saka, or the Jnanin; and the same proposition has been 

enunciated before in the words “Action is better than 

Inaction” (Gi. 3. 8 ); and “ Karma-Yoga is better than 

Karma-Samnyasa ” etc. ( Gi. 5. 2 ); and in other stanzas. 
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( see Glta-Rahasya, Ch. XI, pp. 424-426). Nay; the Karma- 

Yogin is superior even to the tapasvin, or the Mlmamsaka, or 

the Jnanin; and, that is why the Blessed Lord has, in stanza 

46, again clearly advised Arjuna that: “do you become a 

(Karma-)Yogin”, in the same way as He had advised Arjuna 

above to: “perform Action, being yogastha” (Gl. 2. 48; 

Gi. Ra. pp. 78-79); or, “arise, taking shelter in Yoga” (Gi. 4. 

42). Again, if one does not thus consider the Karma-Yoga 

as the superior path, the word ltasmat'=‘therefore’, in the 

sentence, “therefore, do you become a Yogin”, will become 

meaningless; but, how will this proposition be palatable 

to the commentators of the Samnyasa school ? Therefore, 

they have twisted the meaning of the word *jnanin, and 

interpreted it to mean “one who has acquired mere 

‘sabda-jnana' or ‘bookish knowledge’ ” ; but, this interpreta¬ 

tion is purely doctrine-supporting. These commentators 

do not want to interpret the Gita as saying that it 

considers the Jnana-marga, which gives up Karma, as 

inferior; because, thereby a slur is cast on the doctrines of 

their school. And, it is for this very reason, that they have 

perverted the meaning of the phrase “karmayogo visisyate" 

(Gi. 5. 2); but, as this matter has been fully considered by 

me in Chapter XI of the Glta-Rahasya (p. 424 et seq.), I 

shall not further discuss here the interpretation of this 

stanza given by me. In my opinion, it is unquestionable 

that the Karma-Yoga is absolutely the best path of life 

according to the Gita. The Blessed Lord now explains in 

the next stanza the various degrees of superiority among 

Karma-Yogins— J 

(47) Nevertheless, he, among all (Karma-Yogins), who, fixing 
his mind on Me, worships Me devotedly, is considered by 
Me as the most superior yukta (that is, the most completely 
perfect Karma-Yogin). 

[ The purport of this stanza is that, when to Karma-Yoga 

is added the affection included in Devotion, that Yogin 
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becomes the most beloved of the Blessed Lord, as when 

sugar is added to milk. It does not mean that Devotion is 

better than the Desireless Karma-Yoga; because, later on in 

Chapter XII, the Blessed Lord has Himself clearly stated 

that Renunciation of the Fruit of Action is better than 

Meditation ( dhyana), (Gi. 12. 22). It is one thing to say 

that the mixture of Devotion and of Desireless Action is 

valuable, and it is quite another thing to say that the 

Desireless Karma-Yoga is useless, and that Devotion is 

superior to it. The doctrine laid down by the Gita is of the 

first kind; and that laid down by the Bhagavata-purana is 

of the second kind. It has been stated in the first, and 

again in the last chapter of the Bhagavata, after declaring 

that all kinds of kriyayoga (ritual) are destructive of Spiri¬ 

tual Knowledge (see Bhag. 1. 5. 34), that, 

naiskarmyarn apy acyuta bhavavarjitam 

na sobhate jnanamalafn niranjanam I 

( Bhag. 1. 5. 12 and 12. 12. 52 ), 

that is, “even naiskarmya, i. e., ‘Desireless Action’ 

(Bhag. 11. 3. 46), does not seem good, is useless, without 
devotion to the Blessed Lord”. This will show that as the 
entire bias of the writer of the Bhagavata is on Devotion, 

he even goes beyond the Bhagavadglta, when occasion 

arises. This Purana came to be written in the belief that 

due stress was not laid on Devotion in the Mahabharata, 

and necessarily, in the Gita. Therefore, it is not a matter 

of' surprise, if one finds in it statements similar to those 

above. But, what we have to see is the summary or the 

import of the Gita, and not what the Bhagavata says. The 

occasion for writing, as also the time of writing, was 

different in each case ; and, therefore, it is not possible to 

fully harmonise them with each other. This chapter has 

described the devices from the Patahjala-Yoga, which are 

part of the devices necessary for cultivating the Equability 

of Reason required in Karma-Yoga. Knowledge, and 

Devotion, are other such devices; and their description starts 

from the next chapter. 1 
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Thus ends, the sixth chapter entitled Dhyana-Yoga in 

the dialogue between Sri Krsna and Arjuna on the Yoga 

included in the Science of the Brahman (that is, on the 

Karma-Yoga), in the Upanisad sung (that is, told) by the 

Blessed Lord. 



CHAPTER ¥11. 

[ After having proved that the -Karma-Yoga is as much 

productive of Release as the Sarnkhya-marga, and yet, 

independent and superior to it; and that even a little 

practice of this Yoga is not useless, the Blessed Lord has 

explained how to acquire the control of the senses necessary 

in that path of life. But, the control of the senses is a 

purely external Action, and the purpose for which this 

exercise of the senses is necessary, has not yet been 

considered. The Blessed Lord had already explained to 

Arjuna in the third chapter that, enemies like Desire, Anger 

etc. fix-their abode in the senses, and destroy both Spiritual 

Knowledge (jnana) and Specified Knowledge (vijnana), and 

that he should, therefore, first control the senses and 

destroy these enemies; and He had thus shown the necessity 

for the control of the senses; and He has also described the 

Yoga-yukta person in the last chapter as one who, after 

having controlled the senses, “has become satisfied by 

Jnana and Vijnana” (6. 8), and “sees the Paramesvara 

in all created beings, and all created beings in the Parame¬ 

svara ” (6. 29). Therefore, as He has explained to Arjuna 

what is meant by the control of the senses, it has become 

necessary for Him, as a matter of course, to also explain to 

him what is ‘ Jnana ’ and what is ‘Vijnana’, as also the 

methods (vidhi) of the Karma-Yoga, by which one can 

acquire the complete Knowledge of the Paramesvara, 

without abandoning Action, and ultimately attain Release 

with certainty; and this same subject has been explained 

in the eleven chapters of the Gita from the seventh chapter 

to the end of the seventeenth chapter; and in the last, that 

is, in the 18th chapter of the Gita, a summary of the 

Karma-Yoga has been made. Realising that there is only 

One Indestructible Paramesvara, Who pervades all the 

various perishable things which fill the world, is known as 

‘Jnana’; and understanding in what way the various 

perishable things come into existence out of one permanent 
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Paramesvara, is known as ‘ Vijnana ’ (Gi. 13. 30); and this 

is also known as * ksaraksara-wcara' (the Consideration of 

the Mutable and the Immutable). But, in addition to this, 

one can also acquire the Knowledge of the form of the 

Paramesvara by understanding what is the nature of the 

Atman or Self, to be found within the body or ‘ ksetra ’ of 

every person. This method of consideration is called 

‘ ksetra-ksetrajna-vicara' that is, the, Consideration of the 

Body (ksetra) and the Atman ( ksetrajTia ). Out of these, 

the Blessed Lord has first started the Consideration of the 

Mutable and the Immutable; and taken in hand the 

Consideration of the Body and the Atman in Chapter 

XIII. But, although the Paramesvara may be One, He 

has two aspects from the point of view of Worship, namely, 

the Imperceptible (avyakta) one, which is realisable only 
by the Reason; and the Perceptible (vyakta) one, which is 

empirical, that is, which can be actually experienced. It 

is, therefore, necessary to explain, as a part of this subject- 

matter, how one can Realise the Paramesvara by means 

of Reason, as also how it is possible to Realise the 

Imperceptible, by worshipping the perceptible form, in the 

first instance, with Faith or Devotion. One should not, 

therefore, be surprised if this subject-matter has taken up 

eleven chapters. Besides, as both these paths of life 
automatically produce the control of the senses, simultane¬ 

ously with the Knowledge of Paramesvara, the Path of 

Knowledge and the Path of Devotion are both considered 

to be of greater value in the science of Release, than the 

Patanjala-Yoga path. Nevertheless, it must be borne in 

mind that all this exposition is a part of the justification 

of the Path of Karma-Yoga, and is not something 

independent. Therefore, the division of the Gita into three 

parts, according to which the first six chapters deal with 

Karma, the next six chapters deal with Devotion and last 

six chapters deal with Knowledge, is not a scientifically 

correct division. Broadly speaking, all these three subjects 

have been dealt with in the Gita; but they are not 

independent, and have been dealt with as being parts of 

the Karma-Yoga, as has been explained by me in chapter 
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XIV of the Glta-Rahasya (pp. 638 to 644). Therefore, 

instead of repeating the same subject-matter here, let us 

see how the Blessed Lord starts the 7th chapter—] 

The Blessed Lord said :—(1) O Partha ! hear yatha (that 

is, in which manner or by what method) you will acquire 

complete and unquestionable knowledge of Me, while you 

are practising the Karma-Yoga, keeping your mind on Me, 

and taking shelter in Me. (2) Leaving nothing in balance* 

I am explaining to you this ‘ Jnana ’ together with ‘ Vijnana’' 

by knowing which, there remains no other thing in this 

world to know. 

[ From the words “taking shelter in Me” and specially the 
word * I * * 4 Yoga ’ used in the first stanza, it becomes quite clear 

that the 4 Jnana ’ and 4 Vijnana ’ explained further on, has 

been explained, not independently, but as a means for 

perfecting the Karma-Yoga, which has been described in 

the previous chapters (Gi. Ra. Ch. XIV, p. 641). Not only 

in this stanza, but also in other places in the Gita, the 

words 44 mad ijogam asritah” (Gi. 12. 11) 44mat parah” 

(Gi. 18. 57 and 11. 55) have been used with reference to the 

Karma-Yoga; and therefore, there remains no doubt that 

the Yoga which the Gita ordains for practice, after one has 

taken shelter in the Paramesvara, is the Karma-Yoga, 

which has been dealt with in the last six chapters. Some 

persons interpret the word 4 vijnana ’ as meaning the 

4 brahmajnana (Knowledge of the Brahman), which is 

acquired by experience’, or the 4 brahmasaksatkara ’. But, 

as the knowledge of the Paramesvara is divided into 

synthetic (samastirupa) Knowledge, (that is, Jnana), and 

analytical (vyastirupa) Knowledge, (that is, Vijnana), I 

think those are the two meanings, which are here conveyed 
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by the words ‘jfiana and ‘vijnana’ (See Gl. 13. 30 and 18. 20). 

The words “there remains no other thing in this world to 

know” in the second stanza, have been stated on the 

authority of the Upanisads. In the Chandogyopanisad, the 

father of Svetaketu, after asking him: “ yena. 

avijnatam vijnatam bhavati”, that is, “what is That, by 

knowing Which, one can know everything”, has explained 

to him that problem by saying : “ yatha somyaikena mrt- 
pindena sarvam mrnmayam vijnatam syad vdcarambhanam 

vikaro namadheyam mrttikety eva satyam ” (Chan. 6. 1. 4), that 

is, “-tferst as, after once knowing what is contained in a ball 

of clay, one knows that all earthenware articles are only 

different evolutes of clay, bearing different Names and 

Forms, and nothing else, so also after knowing the 

Brahman, nothing else remains to be known”; and even 

in the Mundakopanisad ( Mun. 1. 1. 3), the first question is 

“ kasmin nu bliagavo vijhate sarvam idam vijiiatam bhavati", 

that is, “by knowing what, is knowledge of all other things 

acquired ? ”. From this, it is clear that what is meant here 

is the Non-Dualistic Vedanta doctrine that, (i) when one 

has acquired the Jnana and the Vijnana of the Paramesvara, 

nothing else remains to be learnt in this world; because, 

the Fundamental Element of this world is only one ; that, 

(ii) this Fundamental Element pervades everything in 

different Names and Forms ; and that, (iii) there is no other 

thing besides it in the world. Otherwise, the statement 

made in the second stanza does not become intelligible, j 

(3) Only some persons out of thousands make an attempt to 

attain Perfection; and out of these (numerous) Perfect 

Beings, who make the attempt, only some gain true Know¬ 

ledge of Me. 

[ Though the persons who are making the attempt, are 

referred to as ‘ siddha-purusa' (Perfect Beings) in this 

place, yet, it must be borne in mind that they attain ‘siddhi 

(Perfection) only after having acquired the Knowledge of 
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the Paramesvara. The Blessed Lord now starts the 

Consideration of the Mutable and the Immutable, being one 

of the two sub-divisions of this Knowledge of the 
Paramesvara, namely, (i) the Consideration of the Mutable 

and the Immutable and (ii) the Consideration of the Body 

and the Atman—] 
(4) The earth, water, fire, air, and ether (these five subtle 

elements), the Mind, the Reason, and Individuation, this is 

My Prakrti divided into eight-divisions. (5) This Prakrti is 

* apard' (that is, of an inferior order). O Mahabaho, Arjuna, 

know that there is besides this, yet another Prakrti of Mine, 

in the form of Jiva, which is para (that is superior), by which 

this world is maintained. (6) Bear in mind that from both 

these, all created beings are created. I am the 1 prabhava 

(that is, the origin ) and the ‘ pralaya ' (that is, the end ) of 

the entire Cosmos. (7) Beyond Me, O Dhananjaya, there i9 

nothing else. Just as several beads are strung on a string, 

so is all this strung on Me. 

[These four stanzas contain a summary of the science of 

the Mutable and the Immutable; and the same has been 

dealt with in extenso in the subsequent stanzas. The 

Samkhya system says that (i) there are two independent 

Elements of the universe, namely, (a) the acetana 

(inanimate) or jada (gross) Prakrti (Matter) and (b) the 

5 sacetana ’ (conscious) Purusa (Spirit); and that, (ii) every¬ 

thing is created out of these two Elements. But, as the 

Gita does not admit this Duality, it looks upon Prakrti and 

Purusa, as two manifestations (vibhuti) of one and the same 



GITA, TRANSLATION & COMMENTARY, CH. VII 1015 

Paramesvara, of which Gross Matter (jaqta prakrti) is an 

inferior manifestation, and the * Jiva * or ‘ Purusa ’ (that is, 

Spirit) is the superior one (See the 4th and 5th stanzas); 

and it further states that all moveable and immoveable 

creation is created out of these two (Gl. 13. 26). Out of 

these, the superior Prakrti in the form of Jiva, considered 

as the Atman (ksetrajna), has been fully considered later on 

in the Chapter XIII. Then remains Gross Matter (jatfa 

prakrti). The Gita does not look upon this as independent, 

but considers that the entire creation is created out of this 

Gross Matter, under the supervision of the Paramesvara 

(Gl. 9. 10). Nevertheless, though the Gita does not look 

upon Prakrti as independent, yet, the divisions of Prakrti 

according to the Samkhya system have been accepted with 

minor differences by the Gita (Gl. Ra. Chapter VIII, 

p. 244-250); and the Gita also accepts the Samkhya theory 

of gunotkarsa regarding the subsequent creation of all 

things out of Prakrti (Gi. Ra. Ch. IX, p. 334-335), after 

Gross Matter has come into existence out of the 

Paramesvara (Gi. 7, 14) as a result of Maya. According to 

the Samkhyas, Prakrti and Purusa make up 25 Elements; 

out of these, Prakrti gives rise to 23 Elements. Out of 

these twenty-three, the five Gross Elements, the ten senses, 

and the Mind, these 16, arise out of the remaining seven, 

that is, are Evolutes (vikara) of those seven. Therefore, in 

considering the Fundamental Elements, these sixteen ele¬ 

ments are left out of account; and when that is done, there 

remain only seven Elements as Fundamental Elements, 
namely, the Reason (mahan), Individuation (ahamkara) and 

the five Fine Elements (tanmatra). These seven have been 

named ‘ prakrti-vikrti ’ in the Samkhya system, and these 

seven prakrti-vikrti and the Fundamental Prakrti, now 

make up what is known as the ‘ Eight-fold Prakrti ’; and 

this known as the ‘ astadha prakrti ’ (that is, Eight-fold 

Prakrti) in the Mahabharata (San. 310. 10-15). But the 

Gita has not considered it proper to place the original 

Prakrti in the same grade as the seven prakrti-vikrti; 

because, if that is done, the distinction that there is one 

Fundamental Prakrti and that the remaining seven are its 
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E volutes (vikara) is not shown. Therefore, there is a 
difference between the classification in the Mahabharata 

and the classification in the Gita, according to which 

latter, the seven prakrti-vikrti and the Mind make up 

the Fundamental eight-fold Prakrti (Gl. Ra. p. 249). In 

short, it must be borne in mind that although the Gita 

does not accept the independent Prakrti of Samkhya 

philosophy, the description of the further growth of Prakrti 

is essentially the same in both places. As in the Gita, so 

also in the Upanisads, there is a statement that, 
eiasmaj jdyate prdno nianah sarvendriyani ca I 

khaih vayur jyotir apah prthivl visvasya dharini H 

that is, “from this (para-purusa), Prana (Vitality), the Mind, 

all the senses, ether, air, fire, water, and the earth, which 
supports the Universe, these (all) are created (Munda. 

2.1.3 ; Kai. 1. 15 ; Prasna. 6. 4). For further details, see 

Chapter VIII of the Glta-Rahasya. It has been stated by 

the Blessed Lord in the 4th stanza that He Himself is the 

five Elements, namely, the Earth, Water, etc. Now, saying 

that He is also the qualities which are to be found in these 

Elements, the Blessed Lord makes clear what is meant by 

the statement made above, that all these things are strung 

on a string like beads—] 

(8) I am the Liquidity, of water, O Kaunteya ; I am the 

Effulgence, of the Sun and the Moon; I am the ‘ pranava, ’ 

(that is, the Om-kara), in all the Vedas ; I am the Sound, of 

Ether; and I am also the Manhood, in all men. (9) Audi 

am the punyagandha (that is, the smell), of the earth ; and 

also, the Lustre, of fire ; I am the Life-Force, in all created 

beings; and I am the Austerity, in those who perform 

austere practices. (10) O Partha! know that I am the 
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Eternal Seed, of all created beings ; I am the Intelligence, of 

all intelligent people; and the Brilliance, of those who are 

bright. (11) I am' the Strength, of all the strong, but not 

their Kama (that is, Desire) or raga (that is, Attachment to 

objects of sense); and O Bharatasrestha! I am also the 

Kama, which dwells in all created beings, which is not 

antagonistical to Morality. (12) And know also that the 

sattvika. rajasa, and tamasa ‘ Bhava ' (that is, objects) are all 

sprung out of Me; but they are in Me, and I am not 

in them. 

[The meaning of the words “ they are in Me and I am not 

in them ” is very deep. The first, that is, the broad 

meaning, is that, all things have sprung from the 
Paramesvara, and that though the Paramesvara is the 

substratum in the shape of the qualities in all things, like 

the string round which the beads are strung, yet, the 

pervasiveness of the Paramesvara does not end there ; and 

that, the Paramesvara pervades all these things and is 
also beyond; and the same meaning is brought out later 

on in the words, “ I have occupied the whole of this 

universe by only a part of Myself” in Gl. 10. 42; but, 

there is another meaning, which is always implied, namely, 

“ though the diversity in the three-constituented universe 

seems to have sprung from Me, yet, that diversity does not 

exist in My quality less (nirguna) form”; and there are 

descriptions of the supernatural powers of the Paramesvara 

later on (Gl. 13. 14-16), which have been made on the basis 

of this second meaning; such as, “bhutabhrt na ca 

bhutasthah” (Gl. 9. 4 and 5) etc. If the pervasiveness of the 

Paramesvara is thus more than that of the universe itself, 

then it is clear that one must go beyond the Mayic 

universe in order to fully understand the true form of the 
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Paramesvara; and this meaning is now plainly brought 

out by the Blessed Lord ] 

(13) This entire universe, being confused by the threes 

<bhava (that is, objects), which are the embodiment of the 

three (sattva, rajas and tamas) constituents, does not 

realise Me, the Inexhaustible ( Paramesvara), Who An> 

beyond them (that is, necessarily qualityless). 

[ Maya, or ignorance is the inherent quality of the senses 

and of the Body, in which the three-constituents are embodied; 

it is not the quality of the Atman; the Atman is Jnana- 
formed, and is permanent; and It is thrown into confusion,, 

by the* senses: this Non-Dual istic proposition, which has 

been mentioned in Chapter IX of the Glta-Rahasya with 

reference to Maya, has been stated in the above stanza. 

(See Gi. 7. 24 and Gi. Ra. Ch. IX, pp. 325-341. ] 

(14) This My divine Maya, which is the embodiment of the 

constituents, is difficult to understand ; and therefore, they 

alone, who surrender themselves to Me, can swim through 

this Maya. 
[ This clearly shows that the Blessed Lord refers to the 

three-constituented Prakrti of the Samkhya system as His 

Maya. It has been stated in the Narayaniyopakhyana of 

the Mahabharata that, the Blessed Lord, after showing His 

Cosmic Form to Narada, said in the end : 
maya hyesa maya srsta yan mam pasyasi narada \ 

sarvabhutagunairyukfam naiva tvam jndtum arhasi » 
( San. 339. 44 ) 

that is, “O Narada, that which you see, is the Maya, 

which has been created by Me. Do not think that I possess 

the qualities, which are to be found in the created world . 

The same proposition has now been stated here. For a 

description of the nature of Maya, please refer to Gi. Ra 

Ch. IX and X. ] 
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(15) Those fools and evil-doers, whose Jnana has been 

annihilated by Maya, they, being inspired by an ungodly 

Reason, do not surrender themselves to Me. 

[ The Blessed Lord has explained that those, who are 

engulfed in Maya, forget the Paramesvara and are 

destroyed. HE now describes what happens to those, who 

do not do so, but surrender themselves to the Paramesvara, 

and worship Him—] 

(16) O Bharata-srestha Arjuna ! four kinds of virtuous 

people worship Me, namely, the ‘arta’ (that is, those who 

are affected by disease), the ‘jijnasu-s (that is, those who 

desire to acquire Knowledge), the 'arthdrthi-s (that is, those 

who entertain the desire for money or other desirable 

things), and the ‘jnanin ’-s (that is, those who, although 

they are Accomplished (krtakrtya), as they have acquired the 

Knowledge of the Paramesvara, and have nothing more to 

gain, yet, worship Me desirelessly). (17) Out of these, that 

Jnanin, who is an 1 ekabhakti ’ (that is, one, who, believing 

that there is no other, worships Me alone), and who always 

behaves like a ‘ yukta (that is, with a desireless frame of 

mind), is the highest in worth. I am most beloved of the 

Jnanin, and the Jnanin is (most) beloved of Me. (18) All 

these Devotees are ‘ uddra ’ (that is, good) ; but, (among all 

of them) I hold the Jnanin as equal to Myself; because, 

having become yukta-citta (that is, having his Mind united 

(to Me)—Trans.) he has become steady in Me, Who Am the 

51—52 
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highest Goal (of every one). (19) After many births, the 

Jnanin, having come to the empirical conclusion that 

‘whatever is, is Vasudeva’, comes and reaches Me. Such a 

< mahatma ’ (that is, noble soul—Trans.) is rare. 

[One must thoroughly understand the import of the 

statement, made by the Blessed Lord, that by worshipping 

His form, a man acquires the Knowledge of the Parame¬ 

svara, after He had described that form, from the point of 

view of the Mutable and the Immutable, by saying that, 

(i) both Matter and Spirit are His forms, and that, (ii) He 

pervades everything on all sides homogeneously. Every 

one needs to perform worship, whether it is of the 

Perceptible, or of the Imperceptible; but, as, out of these 

two, the worship of tne Perceptible is easier, that kind of 

worship has been described here; and that is known as 

*bhakti' (Devotion). Nevertheless, that kind of Devotion, in 

which a man entertains some kind of desire in his heart, 

and worships the Paramesvara for some particular object, 

is inferior; and, even those ‘Knowledge-seekers’ (jijttsus), 

who are devoted with the intention of acquiring the Know¬ 

ledge of the Paramesvara, must be considered as imperfect ; 

because, their knowledge is not yet complete, as is apparent 

from their state of being ‘Knowledge-seekers’. But, as all 

these are worshippers, they have all been referred to as ludara 

(that is, ‘going by a good path’), (stanza 18). But, the 

import of the first three stanzas is that, the worship desire- 

lessly offered (Bhag. 1. 7. 10) by those Jnanins, who have 

gone further, that is, who have become Accomplished as a 
result of the Acquisition of Knowledge and for whom, there 

is nothing more left in this world to do or to acquire 

(GI. 3. 17-19 ), is the highest kind of Devotion, The 

Devotion of devotees like Prahlada and Narada falls into 

this excellent category; and that is why the ‘Yoga of 

Devotion’ (bhakti-yoga) has been defined in the Bhagavata 

as the ‘desireless and endless worship of the Paramesvara’ 

(Bhag. 3. 29. 12 ; and Gi. Ra. Ch. XIII, p. 572). It may 
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safely be said that the words 'ekabhalcti', and ‘vasudeva' in 

the 17th and 19th stanzas are from the Bhagavata religion ; 

nay, even that the above description of devotees is from the 

Bhagavata religion. Because, in the Mahabharata, while 

the description of this religion is being given, and after 

the four kinds of devotees have been first described, we find 

it stated that: 

caturvidha mama jand bhakta evam hi me srutam I 

tesam ekantinah srestha ye caivananyadevatah II 

aham eva gatis tesam nirasih karmakarindm u 

ye ca sistas trayo bhaktdh phalakdma hi te matah I 

sarve cyavana-dharmds te pratibuddhas tu sresthabhak u 

( Ma. Bha. San. 341. 33-35 ). 

that is, “ the other three kinds of devotees do not perform 
Actions like the ‘ananyadaivata’ (‘no-other-deity’) and the 

’ekantin’ (solitudinal) devotee, but perform Action with some 

desire or other ; and therefore, they are 'cyavansila', whereas, 

the '’ekantin-s are 'pratibuddha (that is, scients ), and su¬ 

perior. And later on the word ‘Vasudeva’ has been given a 

metaphysical etymology by saying “ sarvabhutddhivasas ca 

vasudevas tato hy aham ”, that is, “ I am called ‘ Vasudeva 

because I reside (have my vasa) in everything which is 

created” (San. 341. 40). The Blessed Lord now explains 

why different people worship different deities, though there 

is only one Paramesvara everywhere—] 

(20) Various persons, being befooled by their respective 

desires, (such as, fruit in the shape of heaven etc.), according 

to their respective natures, follow those respective rules (of 

worship), and take to the worship of other (various) deities . 

(21) Whatever form or deity any devotee may desire to 

worship with Faith, I steady such his Faith therein. 
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(22) Then, being full of that Faith, he becomes engaged in 

the * rad hand (that is, the worship) of that deity ; and then 

he obtains those very desired fruits, which have been 

created by Me Myself. (2 3) But, this fruit, which (these) 

short-sighted people obtain, is perishable (and not permanent 

like Release) ; those, who worship deities, reach the deities ; 

and those who worship Me, come to Me. 

[It is the common belief that though the Paramesvara is 

the One, Who gives Release, yet, the power to give the 

various things, which are necessary for the ordinary worldly 
life, can be given only by deities ; and that, it is necessary 

to worship the deities for that purpose. How various people 

run after various deities (Gi. 17. 1-6.), after it has thus 
become necessary, according to them, to worship deities, 

some running after Mhasoba, others observing Saturday, 

after the, deity Saturn, etc., has been very nicely described in 

the above stanzas. But, what must be borne in mind here is 

that, though the fruit to be obtained by worshipping various 

deities, may be looked upon as having been given by those 

respective deities, yet, ultimately that worship amounts to 

a worship of the Paramesvara (Gi. 9. 23); and, that fruit 

also is essentially given by the Paramesvara ( stanza 22 ). 

Not only is this so, but even this idea of worshipping the 

various deities is given by the Paramesvara, according to 

the previous destiny of a particular person (stanza 21); 

because, in this world, there is nothing else but the 

Paramesvara. The same doctrine has been laid down in 

the Vedanta-Sutras (3. 2. 38-41), and in the Upanisads 

(Kausi. 3. 8). The utility of these diverse kinds of worship 

is, that after worshipping various deities, the Mind becomes 

steady and pure, and one ultimately acquires the 

Knowledge of the One, and Permanent, Paramesvara. But, 

fruit obtained before the acquisition of that Knowledge is 
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non-permanent. Therefore, the advice of the Blessed Lord 

to every one is, that he should not be enmeshed in this 

Hope of Fruit, but should aspire to become a 4 Jnanin * 

devotee. As the Blessed Lord gives reward to every one 

according to his own Actions, (Gi. 4. 11), although He does 

everything, and gives all kinds of rewards, it is also said, 

that He essentially does nothing whatsoever Himself 

{Gi. 5. 14). The reader is referred to the further elucidation 

of this matter at page 369 in Chapter X and at pages 595-6 

in Chapter XIII of the Gita-Rahasya. The Blessed Lord 

now further explains what is meant above by saying that 

people run after deities according to their own natural 

inclinations, forgetting that the fruit of the worship of the 

deities is given by the Paramesvara Himself—] 

(24) The ‘abuddhi’ (that is, fools), not recognising my 

4para' (that is, superior), best of all, and imperceptible form, 

look upon Me, Who am imperceptible, as having become 

perceptible. (25) As I am enveloped in My Yoga-formed 

Illusion (that is, Maya—Trans.), I do not (clearly) appear 

to all (in My own Form). Fools do not Realise, that I am 

Unborn, and Inexhaustible. 

[The device of giving up the Yoga-form, that is, imper¬ 

ceptible form, and taking up the perceptible form (Gi. 4. 6 ; 

7. 15 ; 9. 7), is called “ Maya ”, by Vedantists ; and when 

the Paramesvara becomes enveloped in this Yoga-Maya, 

He begins to possess a perceptible appearance. In short, 

the import of this stanza is, that the perceptible universe is 

Mayic, or non-permanent; and that, the Paramesvara is 

Real, and Permanent. But the word 4 rriaya ’ in this place, 

and also in other places, is taken by some as meaning 

4 a super-natural or wonderful power ’; and these say that 

this Maya is not Unreal, but is as permanent as the 

Paramesvara Himself. As the form of Maya has been 
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considered by me at great length in Chapter IX of the 

Glta-Rahasya, I will here only say that the proposition 

that Maya is some wonderful and eternal pastime of the 

Paramesvara is acceptable even to the Non-Dualistic 

Vedanta, because, although Maya is an ‘ Appearance , 

created by the senses, yet, as this is done by the senses at 

the direction of the Paramesvara, Maya must be ultimately 

said to be the pastime of the Paramesvara. The only point 
at issue is, whether this Maya is essentially Real, or 

Unreal; and on this point the doctrine of the Gita clearly 

appears from the above stanzas to be the same as that of the 

Non-Dualistic Vedanta, namely that, that Maya expressed 

by Name and Form, by which the Imperceptible 

Paramesvara is considered to have become perceptible • 

whether it is called a super-natural power or anything 

else—is merely an ‘ Appearance ’, or ‘ moha ’, created by 

‘ ajnana' or Ignorance; and that the true essential 

Paramesvara is different from it. Otherwise, there seems 

to be no reason for using the words * abuddhi ’ or mudha 

in this place. In short, Maya is not Real, and the 

Paramesvara alone is Real, and the Gita says that, being, 

confused by this Maya, people run after various deities. 
In the Brhadaranyakopanisad (Br. 1. 4. 10), there is a 

similar statement; and it is stated there that those persons 

who, not recognising that the Atman and the Brahman are 

one and the same thing, run after various deities, 
with a distinguishing mind are the ‘ animals of the 

gods ’, that is to say, just as men benefit from cows 

and other animals, so do these deities benefit from these 

ignorant devotees, and that these devotees do not obtain 

Release. So far, the Blessed Lord has given a description 

of those, who being fooled by Maya, worship diverse deities, 

with a distinguishing mind. HE now explains how one 

escapes from this Maya—] 

(26) I know all bhuta-s (that is, created beings), (who 

existed, or exist, or will be) in the past, present, and future ; 
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but, O Arjuna, none know Me; (27) because, O Bharata, all 

created beings are steeped in ignorance in this world, as a 

result of the confusion created by the pairs of Opposites, 

(such as, pain and happiness etc.) arising, O Parantapa, from 

Desire and Hate. (28) But, the virtuous people, whose sin 

is exhausted, become fixed in purpose, escaping from the 

ignorance created by the pairs of Opposites (of pain and 

happiness etc.), and worship Me. 

[The Blessed Lord now describes the state of these people 

after they have thus become free from Maya—] 

(29) All those, who (thus) taking shelter in Me, attempt 

to escape from jardmarana (that is from the cycle of re-births) 

Realise what (all) Brahman, (all) Absolute Self, and all Karma 

(is). (30) Those, who know Me, along with the adhibhuta, the 

adhidaiva, and the adhiyajfia (that is, who know that I am all 

that), such (being) yukta-citta (that is, Mind-united with 

Me—Trans.), Know Me, even at the time of death. 

[See the explanation given in the next chapter of the 

words adhydtma, adhibhuta, adhidaiva, and adhiyajfia. The 

words “ even at the time of death ” in the last stanza have 

reference to the doctrine of the Dharma-Sastra and of the 

Upanisads that a man has his next birth according to the 

desire which is most prominent in his mind at the moment 

of his death. Nevertheless, the word “ even ” clearly shows 

that, unless a man has acquired complete Knowledge of the 

Paramesvara in his lifetime, he cannot acquire that 
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Knowledge right at the moment of death (See Gl. 2. 72). 

A further explanation has been given in the next chapter. 

It may be said that the next chapter has been introduced by 

the words ’ adhibhuta etc., in this stanza.] 

Thus ends the seventh chapter entitled Jnana-Vijnana 

Yoga in the dialogue between Sri Krsna and Arjuna on the 

Yoga included in the Science of the Brahman (that is, the 

Karma-Yoga) in the Upanisad sung (that is, told) by the 

Blessed Lord. 
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CHAPTER VIII. 
[ The explanation of the Jnana and Vi jnana included in 

the Karma-Yoga is continued in this chapter, and after first 

explaining the meaning of the various forms of the 
Paramesvara, such as, Brahman, adhyatma, karma, adhi- 

bhuta, adhidaiva, and adhiyajna, mentioned at the end of the 

last chapter, the inner import thereof is explained. But, 

as this explanation has been given merely by defining 

those several worlds, that is to say, in an extremely concise 

way, it is necessary to give a somewhat exhaustive ex¬ 

planation of this subject in this annotation. Different 

people form different ideas in different ways about the 

creator of the universe, on looking at the external universe. 

Some say that all things, which exist in the world, are only 

evolutes of the five primordial Elements (mahabhuta), and 

that there is no other Original Principle, except these five 

primordial Elements. There are others, who maintain that 

all this world has been created from a Yajna as stated in 

the fourth chapter of the Gita; and that, therefore, the 

Paramesvara is of the form of a yajna-narayaiia ; and that 

He can be worshipped only by a Yajna. A third class say 

that the various activities of the world are not carried out 
by the material objects by themselves ; but that, in each of 

them, there is some active (sacetana) deity (or purusa), and 

that these deities carry on all these activities; and that, 

therefore, we must worship these deities. For example, the 

act of giving light is performed by the ‘purusa' called Sun, 

embodied in the globe, made up of the five primordial 

Elements, which is known as ‘the Sun’; and this purusa is 

the subject-matter of worship. A fourth class says, that it is 
not proper to imagine that there exists in everything, some 

deity, other than the thing itself. Just as the Atman 

exists in the body of a man, so does there also exist in 

everything, some subtle form of that very thing, that is to 

say, some subtle force, like the Atman ; and that thing is 

the original and true form of it. For instance, they say 

that the five gross primordial Elements have, at their core, 
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the five Fine Elements (tanmatra-s); and that in the 

material organs, such as, the hand or the foot, there are 
similar fundamental subtle organs. The Samkhya doctrine 

that each person has a different Atman, and that there are 

innumerable such Atmans, is based on this fourth theory. 

But in this stanza, the Samkhya doctrine seems to be 

included in the adhideha class. These four schools of 

thought are respectively called the adhibhuta, the adhiyajna, 

the adhidaivata, and the adhydtmaka. Whenever the prefix 

ladhi’ is placed behind any word, it conveys the meaning of 
‘tamadhikrtya, 'tadvisaijaka , that is, ‘in that matter’, or, 

‘embodied in it’. According to this interpretation, 'adhidai¬ 

vata means ‘the Principle existing in many deities’. 

‘adhyatma’ ordinarily means ‘the science which maintains 
that there is only one Atman pervading everything’; but 

this is the interpretation by way of ‘conclusion drawn’' 

(siddhanta-paksa); that is to say, this is the conclusion 

(siddhanta) arrived at by the Vedanta-sastra, after con¬ 

sidering the pros and cons of the theory that there are 

numerous Atmans in numerous human beings or things, 

which is the hypothetical position (purvapaksa). So, 

when the hypothetical position has to be considered, it 

is assumed that the subtle form of the Atman in every¬ 

thing is different, and this is the meaning conveyed by the 

word ‘adhyatma' in the present stanza. How one and the 
same exposition becomes diversified into different classes 

from the adhyatma, the adhidaivata and the adhibhuta points 

of view, has been made clear in the Mahabharata, by 

giving an example of the organs of a man (See Ma. Bha. 

San. 313 and Asva. 41). The writer of the Mahabharata 

says, that the question of the organs of human beings can 

be considered from three points of view, namely, the 

‘adhibhuta’, the ‘adhydtmaka’ and the ‘adhidaivata’. All 

those things, which are perceivable by these organs, namely, 

that which has to be taken by the hands, that which has to 

be heard by the ears, that which has to be seen by the eyes, 

or that which has to be contemplated by the Mind, all this 

is the ‘adhibhuta’; and the subtle capacities of these organs, 

namely, the hands, feet, etc., (according to the Samkhya 
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system), that is to say, the subtle senses are the ‘adhyatma’s 
of those organs ; but when one keeps aside both these points 
of view, and considers the matter from the 'adhidaivata' 
point of view, Indra is said to be the deity of the hands, 
Visnu, of the feet; Mitra, of the anus; Prajapati, of the 
organ of generation ; Agni, of the speech ; Surya (Sun), of 
the eyes ; the eight cardinal points or Ether, of the ears ; 
water, of the tongue ; the earth, of the nose ; the wind, of 
the skin; the Moon, of the mind; buddhi (Reason), of 
Individuation, and purusa (Spirit), of the Reason ; and these 
various deities are said to be performing the various 
functions of these organs. Among the symbols of the form 
of the Brahman, which have been described in the 
Upanisads for purposes of worship, the Mind is described as 
the adhyatma symbol, and the Sun or the firmament as the 
’adhidaivata' symbol (Chan. 3. 18. 1 ). It is not that the 
distinction between the ''adhyatma and the ‘adhidaivata' has 
been made only for the purpose of worship. But, in con¬ 
sidering the respective superiority of the organs of speech, 
or of seeing, or of hearing, etc., and of Vitality {prana), 
the -matter is considered once from the Metaphysical 
(adhyatma) point of -view by taking the subtle form of the 
organs of the voice, the eyes, and the ears, and again from 
the Intuitionist (adhidaivata) point of view, taking the 
Agni, the Sun, and Ether, as the deities of those organs 
(Br. 1. 5. 21-23 ; Chan. 1. 2, 3 ; Kausl. 4. 12, 13). In short, 
the distinction between 'adhidaivata', ‘adhibhida', ‘adhyatma' 
etc. has been in vogue since very old times; and the 
question as to which of these various ideas regarding the 
form of the Paramesvara is the correct idea, or as to the 
inner import of such ideas, having arisen in those times, 
Yajnavalkya has told Uddalaka Arun! in the Brhadaranya- 
kopanisad (Br. 3. 4), that there is only one Paramatman, 
Which subsists at the core of all created things, all deities, 
all adhyatma, all spheres, all Yajnas, and all bodies what¬ 
soever, and Which makes them unwittingly perform their 
respective functions. This doctrine of the Upanisads has 
been accepted in the Antaryamyadhikarana of the Vedanta- 
Sutras (Ve. Su. 1. 2. 18-20), where it has been proved that 
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this Principle, which exists at the inner core of everything, 

is not the Prakrti or the Jlvatman of the Samkhya system, 

but the Paramatman. The Blessed Lord now tells Arjuna, 

with refeience to this proposition, that there is only one 

Paramesvara, Who pervades every human body, all created 

beings (as adhibhuta), all Yajnas (as adhiyajna), all deities 

( as adhidaivata), all Karma, and all the subtle (that is, 

Metaphysical) forms of everything ; and that the diversity, 

or the various kinds of Knowledge of deities, Yajnas etc. 

is not true Knowledge. The words ‘adhibhuta etc., used 

by the Blessed Lord at the end of the seventh chapter, 

create in Arjuna a desire to learn their meaning, and he 
first asks as follows—] 

Arjuna said(1) O Purusottama, what is that Brahman ?; 

what is adhyatma ?; what is karma ?; what is to be called 

adhibhuta ?; and what is called adhidaivata?; (2) of what 

kind js the adhiyajiia ? and O Madhusudana, Who is (the 

adhidcha) in this Body (that is, deha—Trans.) ?; and how 

do those, who control their senses, Realise You, at the 

moment of their death ? (Tell me this). 

[The words ‘ brahma ’, ‘ adhyatma ’, ‘ karma \ ‘ adhibhuta \ 

and ‘ adhiyajna ’ are to be found in the last chapter; but, in 

addition to these, Arjuna has asked something new, namely, 

who is the 4 adhideha ' ?”. If this is borne in mind, it will 

not be difficult to understand the meaning of the following 
answer.] 

The Blessed Lord said(3) That Element, which is 
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parama (that is, higher—Trans.), (than anything else )$ 

and aksara (this is, immutable ), is Brahman ; (and) the 

fundamental quality of each and every object itself 

(that is, its sva-bhava) is called ‘ Adhyatma \ That 

* visarga ’ or ‘ creative activity ’ which creates ( the move- 

able and immoveable) created things (from the im¬ 

mutable Brahman) is called Karma. (4) The ksara (that 

is, ‘ conditioned by Name and Form ’, or 1 perishable ’) state 

(of all things which have come into existence) is the 

‘ ADHIbhuta ’ ; and the purusa (that is, the conscious 

(.sacetam) Overlord (adhisthata), Who exists in all things) is 

the 1 adhidaivata \ HE, who is called the adhiyajna 

[that is, the Lord (adhipati) of all Yajnas] is Myself, Who 

am (adhideha), (that is, am the Installed—Trans.), in this 

Body, O Most Superior among all embodied beings ! 

[The word ‘ parama ’ in the third stanza is not an 

adjective of Brahma, but of ‘aksara\ In Samkhya 

philosophy, the imperceptible Prakrti is also called 

‘ aksara ' (immutable), (Gi. 15. 16). But, the Brahman of the 

Vedantists is beyond this imperceptible and immutable 

Prakrti (see stanzas 20 and 31 of this chapter); and 
therefore, although the word ‘ aksara ’ alone is used, it may 

mean either the Samkhya Prakrti, or the Brahman. In 

order that such a doubt should not arise, the adjective 
‘parama' has been placed before the word ‘ aksara ’ in 

defining the word Brahman (Gi. Ra. Chap. IX, pp. 274-277). 

I have explained the word ‘ svabhava ’ as “ ‘ the subtle form ’ 

(suksma-svarupa) of any and every object ”, following the 

example given above from the Mahabharata. In the 

Nasadiyasukta, the visible world is called the ‘ visrsti ’ 

(visarga), that is, ‘ growth ’ of the Parabrahman (Gi. Ra. 

p. 351); and the word ‘ visarga ’ must be understood here in 

the same meaning. It is not necessary to interpret the 

word ‘ visarga ' as meaning the ‘ havirutsarga of the Yajnas \ 

Why this visible world is itself called ‘ Karma ’ has been 
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explained at p. 362 of Chapter X of the Gita-Rahasya. 

‘ ksara' is the mutable Name-d and Form-ed Appearance 

of everything created; and, the Immutable Principle 

beyond it, is to be understood as the Brahman. The word 

‘jourusa' includes the ‘ purusa' in the Sun, the Varuna- 

purusa or the deity in water, and other conscious (sacetana) 

subtle-formed deities, as also the Golden Embryo (hiranya- 
garbha). The word ‘ adhiyajna ’ has not been defined here by 
the Blessed Lord; because a detailed description of the 

Yajna has been given above in the 3rd and 4th chapters, and 

the Blessed Lord has again later on stated (Gi. 9. 24; 5. 29; 

and Ma. Bha. San. 340), that “I am the Lord and the 

recipient of all Yajnas”. After having in this way des¬ 

cribed the characteristic features of the adhyatma etc., the 

Blessed Lord has ultimately said shortly that “(that which 

is called) the ‘ adhiyajna ' is Myself, Who Am in this deha , 

that is to say, that He is the adhideha as also the adhiyajna 
in the human body. The Samkhyas believe that every 

body has a different Atman (purusa), and these Atmans are 
innumerable; but this doctrine is not acceptable to 

Vedanta Philosophy, which holds that although there may 

be innumerable bodies, there is only one Atman in all of 

them (GI. Ra. Ch. VII, p. 225). This very proposition is 

borne out by the sentence “ I am the adhideha ”. Neverthe¬ 

less, the words “ I am ” in this sentence have not been said 

only with reference to the ‘ adhiyajna or the adhideha ; and 
their reference to the previous words adhyatma, etc., is 
patent. Therefore, the sum and substance of the whole 

seems to be take the various Yajnas, take the various 

deities in various things, take the five perishable elemental 

principles, take the subtle forms of substance, take the 

diversity of Atmans, take Brahman, take Karma, or 

take the various bodies of different human beings, I am 

everywhere, that is, there is only one Paramesvara- 

principle in all things. According to some, there is no 

independent description here of the adhideha form , and 

the ‘ adhideha' has been mentioned by implication in 

giving a definition of the adhzyajna , but, I do not 

consider this interpretation as correct. Wherever this 
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subject-matter has been referred to, not only in the Gita, 

but also in the Upanisads and in the Vedanta-Sutras, 

•{Br. 3. 7 ; Ve Su. 1. 2. 20), the embodied Atman has been 

•considered side by side with the adhibhuta and the other 

forms of the Paramesvara ; and the doctrine has been laid 

•down, that everywhere there is only one Paramatman. 

Besides, as there has been previously asked a question 

about the adhideha, it is logical to conclude that that aspect 

has been mentioned here distinctly and not by implication. 

One is likely to think at first sight that if all that which 

is, is the Parabrahman, then, in describing the various 

forms of the Parabrahman, such as. the adhibhuta etc., it 
was not necessary to consider the Parabrahman also. But, 

as this description of diversity has been addressed to 

people, who are engrossed in the different kinds of worship 

on the basis that the Brahman, the Atman, the deities, the 

Yajnanarayana, etc., are all different from each other, the 

declaration that “I am all this”, has been made after 

•explaining the characteristics of the differences arising on 

account of the different beliefs of different people. When 

one looks at it from this point of view, no such doubt can 

arise. The Blessed Lord has thus explained this diversity by 

saying that although various distinctions may be made for 

purposes of worship, such as, the adhibhuta, the adhidaivata, 
the adhyatma, the adhiyajha, the adhideha, etc., yet, this 

diversity is not real; and that, as a matter of fact, there is 

only one Paramesvara, Who pervades everything. HE 

now gives His reply to the last question of Arjuna, namely, 

how the All-pervading Paramesvara is Realised at the 
moment of death—] 

(5) And there is no doubt that he who leaves his body, 
thinking of Me at the moment of death, is merged in My 
form. (6) O, Kaunteya, thinking of whatever form (bhava— 
Trans.) a man ultimately leaves his body, because, he has 
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sada, (that is, for the whole of his life) been engrossed in 

thinking of that form, that is the form (bhava) in which he is 

(later on) merged. 

[In the fifth stanza, the Blessed Lord has explained the 

necessity and the result of thinking of the Paramesvara at 

the moment of death; but, that is likely to give rise to the 

misunderstanding, that it will be enough if a person thinks 

of the Paramesvara only at the moment of death. There¬ 

fore, it is stated in the sixth stanza, that whatever is in 

the mind throughout life, does not leave the mind at the 

moment of death; and, the necessity of remembering and 

worshipping the Paramesvara throughout life, and not only 

at the moment of death, is made clear (Gl. Ra. Ch. X* 

p. 398). When one accepts this proposition, it naturally 

follows that those, who worship the Paramesvara at the 

moment of death are merged in the Paramesvara ; and that 

those, who worship other deities at that moment, are 

merged in the other deities (Gi. 7. 23 ; 8. 13 ; and 9. 25) 

because, as has been stated in the Chandogyopanisad, 

“ yatha kratur asmiml loke puruso bhavati tathetah, pretya 

bhavati ” (Chan. 3. 14. 1), that is, “ a man gets a state after 

death, which is consistent with his 4 kratu' or samkalpar 

that is, his resolution”. There are similar sentences in 

other Upanisads as in the Chandogya (Prasna. 3. 10; 

Maitryu. 4. 6). But the Gita now says that unless the 

Mind is steeped in one particular aspiration throughout 

life, it is not possible to have that aspiration during the 

throes of the passing away of life. Therefore, consistently 

with the doctrine that it is necessary to meditate on the- 

Paramesvara 4 amarananta' that is, throughout life 

(Ve. Su. 4. 1. 12), the Blessed Lord now tells Arjuna that—] 

(7) Therefore, think of Me at all times (that is, always), and 

fight ; when you have dedicated your Mind and your 

Reason to Me, you will, (notwithstanding that you have 

fought), undoubtedly come and be merged in Me- 
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(8) O Partha ! when a man, with the help of practice, steadies 

his Mind, without letting it stray elsewhere, and meditates 

on the Highest Spirit, he goes and is merged in that Spirit. 

[Those ,who maintain that according the Bhagavadglta, 

one must give up worldly life and take to Devotion, should 

pay attention to the proposition laid down in the seventh 

stanza. It is unquestionable that Release is obtained by 

Devotion combined with the Knowledge of the 

Paramesvara; and that, in order to possess that frame of 

mind at the moment of death, it is necessary to have that 

practice throughout life. But, it is not necessary, accord¬ 

ing to the Gita, for this purpose, to give up Action. On 

the other hand, it is the proposition of the Gita-science, 

that even the Devotee of the Blessed Lord must desirelessly 

perform all Actions, which fall to his lot, according to the 

duties allocated to him; and the same meaning has been 

conveyed by the words “ continually meditate on Me, and 

fight”. The Blessed Lord now describes how the Karma- 

Yogin, who desirelessly performs Action throughout life, 

with the idea of dedicating it to the Paramesvara, 

meditates on the effulgent Highest Spirit at the moment of 
death—] 

(9) That (man), who meditates on the Purusa, Who is the 

kavi (that is, omniscient), Who is the Ancient, the All-ruler, 

the Minuter-than-the-atom, the dhata (that is, the supporter, 

or the doer) of everything, Whose form is unimaginable, and 

Who is as brilliant as the Sun beyond the darkness, 

(10) after steadying his Mind by force of Yoga (in the shape 

of control of the senses), and being imbued with Devotion, 

and properly keeping the prana (that is, the Vital breath- 

53—54 
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Trans.) between the two eye-brows at the moment of death 

such (a man) goes and is merged in that effulgent Highe 

Spirit. (II) I shall briefly describe to you that pada,(l , 

the OM-formed Brahman), which is called '*»« by re 

vedavit-3 (that is, by those, who know the Vedas ran.), 

which, Yatins enter after having become mtaraga (that is, 

fTe^orn love-xrans.), and desiring whichb they^ observe 

the rules laid down for brahmacann-s. (12^ g 

all the openings (in the shape of the organs), and taking he 

life-breath into the head, after having controlled the Min 

in the heart, and becoming steady m the, Yoga o 

Absorption, (13) and meditating on 'OM, the one-wor 

form of the Brahman, and thinking of Me, who gives up i 

body, he reaches a superlative state. 

[The description of the form of the Paramesvara in 

stanzas 9 to 11, has been borrowed from the 

The words ‘anoravlyan’ in the 9th stanza, as also the last 

quarter of that stanza is from the SvetiSvatara Upamjad 

(Sve. 3. 8 and 9); and the first quarter of stanza 11, according 

to its implication, and the second quarter of it, literally, am 

from the Kathopanisad (Katha. 2. 15). n e , 

panisad, the words ‘om ityetaC have been clear y express __ 

after the words “ tat to paiam samgrahena brawn,. 

According to this, the words aksara and pa a>. 

eleventh stanza, must be taken to mean Rahman 

the shape of the word ‘OM’ ”, or “the word OM , and it rs 

absolutely clear from stanza 13, that the worship of the 

OM-kara is meant there (see, Prasna. 5) Nevertheless t 

cannot be said that the Blessed Lord did not mean.to 
imperishable Brahman" by the word OM , and the highes 
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state”, by the word ‘pada ; because, it can be said that the 

letter ‘om' is a letter from the alphabet; and also that it is 

imperishable, as being the symbol of the Brahman (see, 

stanza 21 later on); that is why, I have retained the double- 

meaninged words ‘aksara and lpada from the original 

Sanskrit in my translation of stanza 11. The Blessed 

Lord now further describes the superlative state, which is 

reached by this worship—] 

(14) OPartha ! whoever, with a feeling that there is none 

other than Me, ever and continually thinks of Me, to that 

nitya-yukta (that is, perpetually steeped-in-Yoga), (Karma-) 

Yogin, becoming merged in Me, si easy. (15) After having 

eome and become merged in Me, that mahatma (that is, noble 

soul—Trans.), who has attained the highest perfection, does 

not get re-birth, which is the home of unhappiness and 

non-permanent. (16) O Arjuna ! there is bound to be a 

punardvartana (that is, a return) from even the sphere of 

the Brahman and other spheres (such as, heaven etc.), (to 

this world sometime or other) ; but, O son of KuntI! after 

having become merged in Me, there is no re-birth. 

[ The word ‘ punardvartana ’ in the 16th stanza means 

‘coming back to the earth after one’s merit is over’ (See Gl. 
0. 21; Ma. Bba. Vana. 260). Even if a man reaches the 

spheres of Indra, Surya, nay, even of the Brahman, by such 

ritual as Yajna, or the worship of the deities, or the recital 

of the Vedas, yet, as soon as the merit which he had 

acquired (before death) is exhausted, he has to return to 

this world (Br. 4. 4. 6); or at any rate, it becomes necessary 

for him to fall into the cycle of re-births, after the sphere 
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of the Brahman has ceased to exist; therefore, all these 

states are of a lower order ; and as there is no re-birth, after 

the Realisation of the Paramesvara, that state is the 

highest: such is the import of the 16th stanza ( See 

Gi 9. 20, 21). In support of the statement that even the 

sphere of the Brahman is non-permanent, the Blessed Lord 

now explains how the entire cosmos, including the sphere 

of the Brahman, is created and destroyed over and over 

again—1 
(17) Those persons, who (essentially) understand what 

is meant by ‘day’ and ‘night’, realise that the day of 

Brahmadeva is made up of a thousand (maha-) Yugas (each 

mahayuga being made up of the four Yuga periods called 

Krta, Treta, Dvapara, and Kali respectively), and that one 

thousand (similar) Yugas make one night (of his). 

[This stanza has appeared in the Gita without there being 

a previous explanation of the calculation of a Yuga, 

and it has to be understood by reference to such a table,, 

which is to be found elsewhere. This table, as also this 

stanza from the Gita, are to be found in the Bharata (San. 

231. 31), and in the Manu-Smrti (Manu. 1. 73); and the 
same description has been given in the Nirukta of Yaska 

(Nirukta, 14. 9). The day of Brahmadeva is also known 

as a ‘kcdpa . The word ‘avyakta', used in the next stanza, 

means the avyakta (that is, imperceptible) Prakrti of 

Samkhya philosophy, and not the Parabrahman ; because, 

it is clearly stated later on in the 20th stanza, that the 

Imperceptible in the form of the Brahman, is something 

beyond the ‘avyakta' described in this stanza. How the 

Perceptible Avyakta) universe springs from the Imperceptible, 

as also the method showing how the 'kalpa has to be compu¬ 

ted, has been given at p. 264 in Chapter VIII of the Glta- 
Rahasya, to which the reader is referred. ] 

(18) When this day (of Brahmadeva) starts, all perceptible 
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(objects) are created out of the Imperceptible ; and when 

(his) night starts, (they) become dissolved into the above- 

mentioned Imperceptible. (19) This collection of beings, 

coming (thus) to birth again and again, is dissolved when the 

night starts (as though put into a machine), being *avasa’ 

(that is, whether they personally wish it or not); and O 

Partha ! (it) comes to birth (again) when the day starts. 

[ That is to say, although a man may have acquired a 

permanent residence in the sphere of the Brahman, as a 

result of his meritorious Actions, yet, as even the Brahma- 

loka is destroyed when Destruction (pralaya) starts, created 

beings cannot escape coming to birth again at the begin¬ 

ning of a new Kalpa. The Blessed Lord now explains the 

only way in which this can be avoided—] 

(20) But, the other eternal Imperceptible, which is 

Leyond the Imperceptible mentioned above, which does not 

come to an end even if all created things come to an end, 

(21) that Imperceptible, which is (also) called ‘ aksara ’ which 

is said to be the parama (that is, the most excellent or the 

ultimate) state, (and) having reached which, there is no return 

(to birth), that, indeed is My super-excellent sphere. (22) O 

Partha! that para (that is, highest) Spirit, within Which all 

created beings are contained, and by Which all this has been 

enclosed or pervaded, can be reached only by Devotion, 

which is ananya (that is, to-none-other—Trans.). 

[The 20th and 21st stanzas make together only one 

sentence. The word ' avyakta ’ in the 20th stanza, has first 

been applied to the Samkhya Prakrti, that is, to the 



1040 GlTA-RAHASYA OR KARMA-YOGA 

§§ ST5T r^frrT^l^lTl % ^tnRt I 

WcTT ^TTf^T cT cJ^TTm RTcTff*T II ^ II 

Imperceptible mentioned in the 18th stanza ; and later on,, 

the same word has been applied to the Parabrahman, 

Which is beyond the Samkhya Prakrti; and it has been 

stated in the 21st stanza that this second Imperceptible is 

also called ‘ aksara ’ (that is, the Immutable); similarly, in 
the beginning of this chapter, there is the phrase “ aksaram 

brahma paramam ”, (that is, “ the immutable highest 

Brahman ” ; c/., 8. 3—Trans.). In short, the word ‘ aksara * 

(Immutable) like the word * avyakta’ (Imperceptible ) 

has been used in two meanings in the Gita ; it is not 

that the Samkhya Prakrti alone is imperceptible and 

immutable, but the Paramesvara or the Brahman, Which 

“ is not destroyed, even when all created things are 

destroyed ” is also immutable and imperceptible. This 

clearly shows that the word ‘ aksara ’, used in giving the 

characteristics of the “ Purusottama ” in Chapter XV, 

where it is stated that He, is beyond the ksara (mutable) 

and the aksara (immutable), has been used with reference 

to the Samkhya Prakrti (see, Gl. 15. 16-18). In short, it 

must be borne in mind that, both the adjectives ‘ avyakta ’ 

and ‘ aksara' have been used in the Gita, sometimes .with 

reference to the Samkhya Prakrti, and sometimes with 

reference to the Parabrahman beyond this Prakrti (Gl. Ra. 

pp. 275-277). The form of the Parabrahman, which is beyond 

the Perceptible and the Imperceptible has been referred 

to in the ninth chapter of the Glta-Rahasya, to which the 

reader is referred. So far, there has been a description of 

the ‘ aksara brahma ' (Immutable Brahman), that is, of the 

goal, having reached which, a man escapes from the 

necessity of re-birth. The Blessed Lord now describes the 

difference, from the point of view of time of death and goal 

reached, between those for whom there is no ‘ anavrtti ’, that 

is, no coming back after death, and those for whom there 

is ‘ avrtti ’, that is, those who have to come back from 
heaven and take birth again—] 

(23) I shall now mention to you, O Bharatasrestha ! the 
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time of death, having died when, the (Karma-) Yogins do not 

come back (to birth in this world); and (the time of death 

having died) when, they come again. (24) The Fire, jyotih 

(that is, flames), daytime, the bright half (of the month), and 

the six months of the uttardyana (that is, northern solstice— 

Trans.), those men, knowers of Brahman, who die in these, 

attain the Brahman after death (and do not come back). 

(25) (Fire), smoke, night, the dark half (of the month), and 

the six months of the daksinayanct (that is, the southern 

solstice—Trans.), the (Karma-) Yogin (who dies) in these, 

going to the light of the Moon, (that is, the sphere of the 

Moon), returns (after his acquired merit is over). (26) In this 

way, the white and the black (that is, the light and the dark) 

have been considered the two ‘sasvate gatV (that is, the 

eternal paths) of the world; going by one path, one does not 

return ; and by the other path, one returns. 

[These two paths are known in the Upanisads by the 

names ' devayana ' (bright half) and 1 pitryanci ’ (dark half), 

or the ‘ arciradi-marga ' and the ‘ dhumradi-marga '; and 

these paths have been described even in the Rg-Veda. 

When fire is set to the dead body of a man, that is, from 

fire itself, both these paths commence ; therefore, the word 

‘ Fire ’ must be taken as implied from the previous stanza 

into the 25th stanza. As the only object of the 25th stanza 

is to show the difference between the path described in the 

previous stanza and the second path, the word ‘ Fire ’ has 

not been repeated in it. A further explanation about this 

matter has been given towards the end of Chapter X of the 
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Glta-Rahasya (pp. 408 to 412), to which the reader is 

referred, and which will clearly explain the import of this 

stanza. The Blessed Lord now explains the benefit of 

realising the principle underlying these two paths—] 

(27) O Partha ! no (Karma-) Yogin, who (essentially) 

understands these two srti-s (that is, paths) is overcome by 

Ignorance ; therefore, O Arjuna ! become (Karma-) Yoga- 

yukta at all times. (28) Understanding this (principle* 

which has been explained above), the (Karma-) Yogin 

transcends the fruit in the shape of merit mentioned in the 

Vedas, in the Yajnas, for austerity, and for charity, and 

reaches the highest state, which lies beyond. 

lit is clear that the man, who has understood the 

principle underlying these two paths, namely, the devayana' 

and the pitrydna, that is, who has understood that, by going 

by the devayana path, he does not incur re-birth, and that 

the pitrydna path, though productive of heaven, is, yet, not 

productive of Release, will, of course, choose that path out 

of the two, which is truly beneficial to him ; and will not 

ignorantly follow the path, which is of a lower order ; and 

it is to convey this idea that the words, “ one who 

(essentially) understands these two srti-s, that is, paths ” 

have been used in the former stanza. These stanzas mean 

that the Karma-Yogin understands which path, out of the 

devayana and the pitrydna leads where; and that he, 

therefore, naturally goes along that path, which is the 

better one, and acquires Release, avoiding the trips to and 

from heaven ; and in the 27th stanza, the Blessed Lord has 

advised Arjuna to act accordingly.] 
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Thus ends the eighth chapter entitled Akshara-Brahma 

Yoga in the dialogue between Sri Krsna and Arjuna on the 

Yoga included in the Science of the Brahman, (that is, on the 

Karma-Yoga) in the Upanisad sung (that is, told) by the 
Blessed Lord. 
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CHAPTER IX. 
[In order to show how a man, by practising the Karma- 

Yoga, acquires peace of mind or Release as a result of his 

acquiring full Knowledge of the Paramesvara, an 

exposition of Jnana (Spiritual Knowledge) and Vijnana 

(empirical Knowledge) has been started in Chapter VII; and 

the form of the immutable and imperceptible Spirit has 

been described ; and the Blessed Lord has explained in the 

last chapter how the worship of the OM-kara (omkaropasaria} 

should be performed at the moment of the close of life, after 

entering into mental absorption according to the 

Patanjala-Yoga, in order that that form of the Paramesvara 

should remain fixed in the mind even at the moment of 

death. But, acquiring the Knowledge of the immutable 

Brahman is in itself difficult; and if, in addition to that, 

mental absorption is prescribed as an essential, this path of 

life will have to be given up by ordinary people ! Bearing: 

this difficulty in mind, the Blessed Lord now explains a 

royal road, by following which the Knowledge of the 

Paramesvara will become easy for everybody. This path is 

called the Path of Devotion (bhaktimarga); and I have fully 

discussed that path in Chapter XIII of the Glta-Rahasya. 

In this path, the form of the Paramesvara can be realised 

by means of love, and is vyakta, that is, actually perceptible; 

and the 9th, 10th, 11th, and 12th chapters contain an 

exhaustive description of that perceptible form. Neverthe¬ 

less, it must not be forgotten that this Path of Devotion is 

not something independent, but a part of the Jnana and 

Vijnana necessary for acquiring the Karma-Yoga, of which 

a description was started in Chapter VII; and this 

chapter has been opened as being a part of the previous 

exposition of Jnana and Vijnana]. 

The Blessed Lord said:—(1) Now, as you are not a 



GlTA, TRANSLATION & COMMENTARY, CH. IX 1045 

G^rfipTT I 

ST^T^pm II $ II 

3ra^T5TT. 5W qr^rfq I 

RT M3rL-d ^c^RR^TR U 3 II 

fault-finder, I will expound to you the most mysterious 

Spiritual Knowledge, coupled with empirical Knowledge, by 

knowing which, you will become free from sin (to which, 

listen). (2) This (Knowledge) is the king, (that is, the 

most superior ) of all mysteries, it is a rajavidya [that is, the 

most superior science (vidya) of all], it is holy, excellent, 

actually realisable, easy to observe, consistent with religion, 

and inexhaustible. (3) Those persons, O Parantapa ! who 

do not put faith in this religion, return to the path of worldly 

life, circumscribed by death, instead of coming to Me (that 

is, they do not attain Release). 

[The meanings of the words ‘ rajavidya ’, ‘ rajaguhya ’ and 

‘ pratyaksavagama ’ in the second stanza, have been fully 

considered in Chapter XIII of the Gita-Rahasya, at pp. 574 

to 582, to which the reader is referred. The means of 

attaining to the Paramesvara are referred to as ‘ vidya ’ in 

the Upanisads; and it was usual to keep these Vidyas 

clothed in mystery. It is said here that the bhaktimdrga 

(that is, the Path of Devotion, or the worship of the 

Perceptible) is a Vidya, which is the king or the most 

superior of these mysterious Vidyak, and also that this 

religion, being something which is actually visible to the 

eyes, is easy to follow. Nevertheless, as this Yoga has 

come into vogue by the tradition of Iksvaku and the other 

kings (Gi. 4. 2), it may also be said to be the path followed 

by Rajas or eminent persons, and to be a ‘ rajavidya ’ also 

in that sense. Whichever meaning is taken, it is quite 

clear that this stanza does not refer to the Knowledge of 

the immutable or the imperceptible Brahman; and that the 

word ' rajavidya' indicates in this place the Path of 

Devotion. Having in this way praised this path of life, to 

start with, the Blessed Lord now describes it at length—] 
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(4) 1 have occupied or pervaded this universe by My 

imperceptible form. All created beings are in Me, I am not 

in them ; (5) and at the same time, all created beings are 

not in Me 1 See this My divine Action or power of Yoga! 

My Atman, which created (these) created things, although 

it is embodied in the created things, (yet,) is not in them ; (6) 

just as, the great vayu (atmosphere), which reaches every¬ 

where, is perpetually in space, so are all created things in 

Me, this believe. 

[This apparent contradiction in terms results from the 

Paramesvara being qualityless as also qualityful (see my 

commentary on stanza 12 of Chapter VII of the Gita, as also 

Glta-Rahasya, Chapter IX, pp. 281, 285, 286, and 287). Hav¬ 

ing in this way excited the curiosity of Arjuna, by giving 

him a surprising description of His own form, the Blessed 

Lord now again describes here how the universe is created 

from Him, and which His perceptible forms are, which 

(descriptions) are slightly different from those given above 

in Chapters YII and VIII of the Gita (Gi. 7. 4-18 ; 8. 17-20). 

Although the word ‘ yoga ' is interpreted as meaning some 

supernatural power or device, yet, this Yoga or device for 

transforming the Imperceptible into the Perceptible is 

nothing but Maya, as has been proved in my commentary 

on Gita 7. 25, and in Chapter IX of the Glta-Rahasya 

(pp. 325 to 330). As this Yoga is very easy for the 

Paramesvara, nay even His slave, He is referred to as the 

* Lord of Yoga ’ (yogesvara), (Gi. 18. 75). The Blessed Lord 

now explains how the transformations of the universe are 
carried on by the power of this Yoga—] 
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(7) At the end of a kalpa, O Kaunteya ! all created beings 

are merged into My Prakrti; and in the beginning of a kalpa, 

(that is, at the beginning of the day of Brahmadeva), I 

Myself create them again. (8) Taking in hand My own Prakrti,. 

I create again and again all this collection of created beings, 

which has become avasa (that is, dependent, or, in other 

words, bound by its respective Karma) as a result of its 

having become subject to (that) Prakrti. (9) (But) O 

Dhananjaya! as I am not attached to this My Action (of 

creating the universe), and as I live like an ‘udasin’ (that 

is, apathetically—Trans.), these Actions do not bmd Me. 

(10) Becoming the adhyaksa (that is, Superintendent— 

Trans.), I cause Prakrti to give birth to the moveable and 

immoveable universe. By reason of this, O Kaunteya! the 

make and break of this world is going on. 

[ It has been stated in the previous chapter that the 

perceptible universe begins to come to birth out of the im¬ 

perceptible Prakrti, when the day of Brahmadeva (that is, 

the kalpa) starts (8. 18); but, as the Paramesvara gives to 
every one a good or bad birth according to his own Karma, 

the Blessed Lord has explained here that He Himself is 

untouched by (that is, is not responsible for) this Karma. 

In a scientific exposition, all these principles are stated in 

one and the same place ; but as the catecliismal system has 

been adopted in the Gita, the same subject has been dealt 

with partly in one place and partly in another place, as 

occasion arose. Some commentators have raised a point 
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that the words “jagad viparivartate” used in the 10th stanza 

have reference to the Vivartavada (See p. 331 in Chap. IX 

of the Gita-Rahasya—Trans.). But I do not think that 

the word 1 viparivartate ’ means anything more than that 

“the make and break of this world is going on ” or, that 

“the Perceptible is transformed into the Imperceptible, and 

the Imperceptible re-transformed into the Perceptible ”; 

and even the Samkarabhasya does not say that anything 

more is meant. How a man becomes ‘ avasa ’ ( that is, 

dependent), as a result of Karma, has been explained in 

Chapter X of the Gita-Rahasya, to which the reader is 

referred—] 

(11) Those foolish people, who do not realise my parama 

(that is, super-excellent—Trans.) form, namely, that I am the 

Highest Isvara of all created beings, do not pay respect to 

Me, Who have taken a human form, (considering Me to be 

human-formed). (12) Their hopes are futile; (their) 

Actions, useless; (their) Knowledge, barren; (their) 

Mind misguided; and they have given shelter to a devilish 

and ungodly temperament, based on Ignorance. 

[ This is the description of the ungodly person ; now the 

Blessed Lord describes the godly (daivi) nature—] 

(13) But, O Partha! those mahatma-s (that is, noble 

souls—Trans.), who have taken shelter in a godly nature 

(prakrti), realise and recognise (that) Me, Who am the supreme 

inexhaustible source of all created beings; and believing that 

there is no one else, worship Me; (14) and being industrious. 
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fixed of purpose, and continually steeped in Yoga, they 

continually praise Me and bow to Me, and worship Me with 

devotion. (15) Similarly, others worship Me, Who am 

sarvatomukha (that is, all-facing—Trans.), looking at Me on 

the basis of ‘ekatva’ (that is, synthetically), or, on the basis of 

‘prthaktva’ (that is, analytically), or in many other ways, by 

means of a Jnana-yajna (that is, sacrifice by Knowledge— 

Trans.) 

[ The brief description given here of people of godly and 

ungodly natures has been amplified in Chapter XVI. As 

has been explained before, a Jnana-yajna means, ‘ compre¬ 

hending the form of the Paramesvara by Jnana 

(Knowledge), and thereby acquiring Release ’. (See my 

commentary of Gl. 4. 33). But, this Knowledge of the 

Paramesvara can also be of different kinds, such as dualistic, 

non-dualistic, etc.; and therefore, the Jnana-yajna, may 

also be of many kinds; and stanza 15 says that, 

although the Jnana-yajna may thus be of many kinds, 

yet, in as much as the Paramesvara is All-facing 

{visvatomukha), He becomes the recipient of all these 

Yajnas. It is clear from the words “on the basis of ekatva”, 

and “on the basis of prthaktva", that these ideas were 

ancient, though the dvaita (Dualistic), advaita (non-dualis- 

tic), and visistddvaita (qualified monistic) systems are 

modern. The Blessed Lord now further exhaustively deals 

with the one-ness and diversity of the Paramesvara referred 

to in this stanza, and also explains how the one-ness exists 

in the diversity—] 

(16) kratu (that is, the Yajna according to the Srutis) is 

Myself; Yajna (that is, the Yajna according to the Smrtis) 

is Myself; svadha (that is, the food offered to one’s ancestors 
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in the death-anniversary ceremony) is Myself; ausadha 

(that is, the food prepared from vegetables for the purposes- 

of a Yajna) is Myself; the hymns (chanted while offering 

sacrifice into the Yajna) are Myself; I (am) the clarified 

butter, I (am) the Fire; and, the offering, which is thrown, 

into the Fire, is also Myself. 

[The words 'kratu' and 'yajna' were originally synony¬ 

mous ; but, though the word 'yajna' acquired later on a 

wider significance, by being applied to the worship of the 

household deities, the worship of the household Fire, the 

feeding of guests, breath-control, reciting prayers, and 
performing other ritual, the meaning of the word ‘ kratu ' 

has not been extended. The Yajnas, such as the asvamedha, 

etc., to which this word had been applied according to the 

Sruti religion, were the only Yajnas, which were even 

later on signified by it. It is, therefore, stated in the 

Samkarabhasya that the word ‘ kratu ’ in this place should 

be taken to mean the Yajna according to the Srutis, and 

that the word ‘ Yajna’ should be taken to mean the Yajnas 

according to the Smrtis; and the same meaning has been 

given by me above; because, if this distinction is not made, 

the words ‘ kratu' and ‘ yajna ’ will become synonymous, 
and the stanza will become liable to the fault of containing 

a meaningless repetition of the two words.] 

(17) I (am) the father, mother, supporter (support), grand¬ 

father of this world; I am also all that which is holy, or which 

is knowable ; and I am the OM-kara, the Rg-Veda, the Sama- 

Veda and the Yajur-Veda; (18) I (am) the Ultimate State 

(of all), the Maintainer (of all), the Overlord, the Witness, the 

Rest, the Refuge, the Friend, the Origin, the Destruction, the 

Existence, the Repository, and the Imperishable Seed. 
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rain; (and) O Arjuna ! I am Immortality as also Death; and 

the Imperishable as also the Perishable. 

[A description of the form of the Paramesvara similar to 

this description has again appeared in detail in 

Chapters X, XI, and XII. But the difference between the 

two descriptions is, that in this place instead of merely 

mentioning the manifestations of the Paramesvara, there is 

a specific statement, that the relationship of the Param¬ 

esvara to all created beings in the world is like that of a 

father, a mother, a friend, etc. It must be borne in mind 

that though causing the rain to fall or preventing the rain 

from falling, is either profitable or unprofitable from the 

human point of view, yet, scientifically speaking and 

essentially, both the acts are the acts of the Paramesvara. 

With this idea in mind, the Blessed Lord has said before 

(Gl. 7. 12) that He Himself creates all the things which are 

sattvika, rajasa or tamasa; and later on in Chapter XIV, 

there is an exhaustive description of how diversity is 

created in this world as a result of the difference between 

the three constituents of Prakrti. Looking at the matter 

from this point of view, the words ‘ sat ’ and ‘ asat ’ in the 

19th stanza can also be translated as meaning ‘good’ or 

‘ bad *; and later on in the Gita (Gl. 17. 26-28), such a 

meaning has once been given to those words. But the 

ordinary meaning of those words namely, ‘ sat' meaning 

‘ imperishable ’ and ‘ asat' meaning ‘ perishable ’ (Gl. 2. 16) 

must have been meant here ; and it would appear that this 

pair of opposites, namely, ‘ sat ’ and ‘ asat ’ must have been 

inspired by the Nasadiya-Sukta in the same manner as the 

words ‘ mrtya ’ and ‘ amrta \ Nevertheless, whereas in the 

Nasadiya-Sukta, the word ‘ sat ’ has been applied to the 

visible world, the Gita applies the word ‘sat’ to the 

Parabrahman, and the word ‘ asat ’ to the visible world; 

this is the difference (See Gi. Ra. Ch. IX, pp. 336-339). But 

although there may be this terminological difference, yet,. 

55—56 
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when the two words ‘ sat' and ‘ asat ’ are used together, they 

clearly include both the visible world and the Para- 

brahman. Therefore, in order to show that both the sat and 

the asat are the forms of the Paramesvara, although people 

might call this 1 sat ’ and that asat , as a result of termino¬ 

logical difference, one may interpret this description by 

saying that a vague definition has been given of the words 

‘ sat ’ and ‘ asat ’ in the expression ‘ I am both the sat and 

the asat ’, instead of defining those words (Gi. 11. 37 and 

13. 12). The Blessed Lord now shows the difference 

between worshipping the forms of the Paramesvara,looking 

upon Him as One, and worshipping such forms luoking 

upon Him as Diverse, though the forms of the Paramesvara 

may thus be numerous—] 

(20) The sinless (persons) and the somapi-s (that is, 

performers of the Soma-yajna), who are traividya (that is, who 

perform the ritual prescribed in the three Vedas, namely, 

the Eg, Yajuh, and Sama); who, worshipping Me by means 

of a Yajha, entertain a desire to obtain heaven, reach the 

holy sphere of Indra, and enjoy the numerous divine 

enjoyments of the gods, in heaven. (21) And when they 

have exhausted their merit, by enjoying that expansive 

heaven, they take birth again and come to the mortal world. 

In this way, those people, who observe the trayi-dharma, (that 

is, the Sruti religion, consisting of Yajnas aad Yagas 

prescribed in the three Vedas), and who entertain a desire 

for desirable enjoyments, have to go backwards and forwards 

(from heaven). 

[ The proposition that, although residence in heaven for 

some time becomes possible by worshipping various deities, 

and by performing such religious observances as Yajnas 

and Yagas, one has to take birth again and come back to 
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the mortal world when the acquired merit is over, has been 

mentioned several times before (Gi. 2. 42-44; 4.34; 6. 41; 7. 23; 

8. 16 and 25). Release is not like that, but is permanent; 

that is to say, when once a person has reached the Param- 

esvara, the cycle of birth and death does not any more exist 

for him. The description of the happiness of heaven given 

in the Mahabharata (Yana. 260) is similar. But a doubt 

may arise as to how the ‘ yoga-ksema ’ (that is, security 

and prosperity in life—Trans.), in the world will go on, if 

Yajnas and Yagas are given up, seeing that the Yajnas 

and Yagas are responsible for rain, etc., (see my com¬ 

mentary on Gi. 2. 45 and Gi. Ra. pp. 404-405). Therefore, 

the Blessed Lord gives a reply to that doubt, immediately 

after the above stanza—] 

(22) Those none-other-worshipping persons, who, meditating 

(only) on Me, worship Me, of those perpetually steeped-in- 

Yoga persons, I carry on the yoga-ksema (that is, security 

.and prosperity—Trans.). 

[Even the Sasvatakosa defines ‘ yoga-ksema ’ by saying 

that ‘getting the things one has not got’ is ‘yoga’; and 

‘protection of the things one has got’ is ‘ksema’ (see 

stanzas 100 and 292); the sum and substance of the 

expression is ‘daily maintenance in worldly life’. The 

reader is referred to the explanation of what this means 

in the path of Karma-Yoga, given in Chapter XII of the 

Glta-Rahasya (see pp. 535 to 537 ). It has been similarly 

stated in the Narayaniya doctrine that:— 

manlsino hi ye kecit yatayo moksadharmiyah I 

tesam vicchinnatrsndnam yogaksemavaho harih i| 

(Ma. Bha. San. 348. 72). 

And it is also stated there that such persons, though they 
may be 1 ekanta-bhakta-s ’, (that is, worshippers in solitude— 

Trans.) belong, nevertheless, to the Path of Action, that is, 

they perform Action with a desireless frame of mind. The 

Blessed Lord now explains what happens to those persons 
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who worship the Paramesvara, looking upon Him as diverse 

(that is, analytically—Trans.) 

(23) Even those, who, becoming faith-filled, and 

(becoming) devotees of other deities, perform sacrifice, they 

too, O Kaunteya ! (indirectly) sacrifice to Me, though not in 
the prescribed way; (24) because, I am the recipient and 

the Lord of all Yajnas; but, as they do not understand 

Me essentially, they slip. 

[ See the explanation given by me in Chapter XIII of 
the Gita-Rahasya (pp. 586 to 591) of the importance of the 
proposition laid down in these two stanzas. The principle 
that, whatever deity is taken, it is a kind of form of the 
Paramesvara, has been in vogue from very ancient times 
in the Yedic religion. For instance, it has been stated 
in the Rg-Veda that “ ekam sadvipra bahudha vadanty agnim 
yamam mataris vUnarriahuh ” (Rg. 1. 164, 46 ), that is, though 
the Paramesvara is only One, sages give Him such 
different names as, Agni, Yama, Matarisva (Wind)”. And 
consistently with that doctrine, there is a description of 
the various manifestations of the Paramesvara in the 
next chapter though He is only One. So also in the 
Narayaniyopakhyana of the Mahabharata, after stating 
that the devotee, who performs Actions in solitude, is 
the most excellent one out of the four kinds of devotees 
(see my commentary on Gl. 7. 19), it is stated as follows:- 

brahmanarn ksitikantham ca yascanya devatah smrtah \ 
prabhuddhacaryah, sevanto mdmevaisyanti yat param II 

(Ma. Bha. San. 347. 35.)' 

that is, “even those saints, who worship Brahmadeva or 
Siva or the other deities, also ultimately come and reach 
Me”; and the ideas in the above stanzas in the Gita have 
also’been adopted in the Bhagavata-Purana (Bhag. 10r 
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pp. 408-10). In the same way, it is again stated later on 

in the Narayanlyopakhyana, that:— 

ye yajanti pitrun devan guruns caivatithims tatha I 

gas caiva dvijamukhyarns ca prthivim mataram. tatha n 

karmana manasa vaca visyum eva yajanti te I 

(Ma. Bha. San. 345; 26, 27). 

that is, “those who worship deities, ancestors, preceptors, 

guests, Brahmins, cows, etc., indirectly worship only Visnu.” 

It is surprising that even the followers of the Bhagavata 

religion should quarrel with the followers of Saivism, 

though the Bhagavata religion itself thus clearly states 

that Devotion should be taken as the principle factor, 

and that the symbol in the form of a deity is a matter 

of minor importance, or that though there may be a 
difference in the form of worship, yet, the worship is only 

of the One Paramesvara. To proceed: the Blessed Lord 

now explains how though the proposition, that whatever 

deity is worshipped, the worship is ultimately received 

by the Bhagavanta, is true, worshippers miss the Path of 

Release, as they do not realise that the deity is one and 

the same; and the Blessed Lord Himself gives different 

Fruits of Action to different persons according to their 
respective faith—] 

(25) Those, who worship deities go to and are merged in the 

deities; those, who worship ancestors, in the ancestors» 

those, who worship (different) past beings, in (those 

respective) past beings; and those who worship Me, in Me. 

[In short, although one Paramesvara alone pervades 

everything, yet, the fruit of the worship is of a higher or 
lower grade to every one according to his respective faith. 

Nevertheless, it must not be forgotten, that the act of giving 

the reward is not performed by the deity, but by the Para¬ 

mesvara, as has been stated above ( Gl. 7. 20-23 ). The 

statement made above by the Blessed Lord, in the 24th 

stanza that, “I am the recipient of all Yajnas” means the 
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same thing. Even in the Mahabharata, it is stated as 

follows:— 

yasmin yasmins ca visaye yo yo yati vimscayarn I 

sa tam evabhijariati nanya'fn bharatasattama It 

( San. 352. 3); 

that is, “ on whatever form (bhdva) any man is fixed, he gets 

a fruit, which is conformable to that form ; and there is a 

Sruti text that “yam ijatha yathopasate tad eva bhavati 

(see my commentary on Gi. 8. 6). After having described 

the state obtained by those, who worship the Paramesvara 

analytically, in the first part of the stanza, the second 

part states that those, who worship the Blessed Lord with 

the faith that there is none other, are really merged in 

the Blessed Lord. The Blessed Lord now enunciates the 

important principle in the Path of Devotion, that He does 

not pay any attention to w'hat His Devotee offers to Him, 

but merely takes into account his faith or devotion—] 

(26) Whoever with devotion offers Me a leaf, or a flow er, 

or a fruit, or (according to his means) even a little water,, 

that devotional offering of that ‘prayatdtma’ (that is, person, 

with a regulated Mind ), I accept (gladly). 

[The above stanza enunciates the devotional trans¬ 

formation of the principle of Karma-Yoga, that “the 

Reason is superior to the Action (See Gi. Ra. Chap. XV, 

pp. 668 to 672). In this connection, the tradition of the 

boiled rice offered by Sudama to Sri Krsna is well-known, 

and in the Bhagavata-Purana, this stanza has appeared 
in the Sudamacaritopakhyana itself (Bhag. 10. U. 81. 4). 

Having a large or a small quantity of the material for 

worship, is not subject to the control of a person, under all 

circumstances, and at all times. It is, therefore, said in the 

Sastras, that the Blessed Lord is satisfied, not only with 

whatever little material for worship may be available 

according to one’s means, but even by the mental material 

of worship offered with a pure mind. The Blessed Lord 
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does not crave for materials of worship, but is concerned 

only with Devotion. This is the most important difference 

between the Mimamsa Path and the Path of Devotion. For 

performing Yajhas and Yagas, it is necessary to spend 

a lot of money, and also many other things have got to be 

done; but the devotional sacrifice can be performed even 

with a single leaf of the tulsi plant. There is an incident 

described in the Mahabharata of DraupadI having performed 

this kind of Yajna when Durvasa had come as a guest to 

her place, and having thereby pleased the Blessed Lord. 

To proceed: the Blessed Lord now advises Arjuna to perform 

various Actions in the way, in which the devotee of the 

Blessed Lord performs them; and explains to him what is 

obtained by doing so—] 

(27) O Kaunteya! whatever you do, whatever you eat, 

whatever you offer as sacrifice, whatever you give, whatever 

austerity you perform, dedicate all that to Me. (28) Acting 

thus, (even performing Actions), you will be free from the 

bonds of Action, in the shape of a good or evil result; and, 

becoming a ‘ yuktatma’ (that is, pure-hearted), and 

(becoming) Released, by means of this Yoga of Renunciation 

(of the Fruit of Action), you will come and reach Me. 

[From this it becomes quite clear, that even the Devotee 

of the Blessed Lord (the bhagavadbhakta) has to perform 

all Actions with the idea of dedicating them to Sri Krsna, 

and that he cannot give up Action; and from this point 

of view, these two stanzas are important. The principle 

of the Jnana-Yajna namely, “ brahmdrpanarn brahma havih” 

(Gi. 4. 24), has now been enunciated in the 27th stanza 

in the terminology cf Devotion. (See Gi. Ra. Ch. XIII, 

pp. 602 to 604). The Blessed Lord has advised Arjuna 

already in Chapter III that: “ mayi sarvani karmdni 
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samnyasya” (Gl. 3. 30), that is, “ making a Renunciation 

of all Action in Me—fight”; and in Chapter Y, the 

Blessed Lord has again said, that the person, who performs 

Actions unattachedly, dedicating them to the Brahman, 

is not affected by the Action (5. 10). This is true 

Renunciation according to the Gita (Gl. 18. 2); and, one who 

performs all Actions, in this way, giving up (samnyasya) 

the Hope for Fruit of Action, is a ‘nitya-samnyasin' 
(perpetual ascetic), (Gi. 5. 3). The Gita does not approve 

of Renunciation in shape of the Abandonment of Action. 

It has been stated in various places before, that performing 

Actions in this way, is not obstructive of Release (Gi. 2. 64; 

3. 19; 4. 23; 5. 12; 6. 1; 8. 7); and, the same thing has been 

repeated here in the 28th stanza. In the Bhagavata- 

Purana, the Nrsimha-formed Lord has advised Prahlada 

as follows namely, mayyavesya manastat kuru karmard 

matparah”, that is, “perform all Actions, fixing your mind 

on Me” (Bhag. 7.10. 23); and later on, in the 11th skandha, 

the principle of Yoga by Devotion has been enunciated 

by saying, that the Devotee of the Blessed Lord should 

dedicate all Actions to Narayana (See Bhag. 11. 2. 36 and 

11. 11. 24). To proceed: it has been stated in the beginning 

of this chapter that the Path of Devotion is pleasant and 

easy. The Blessed Lord now describes the other great 

special quality of that Path, namely, Equability, as 
follows:—] 

(29) I am the same towards all created beings; to Me 
(there) is not (some one, who is) dvesya (that is, un-liked), 
nor (some one, who is) priya (that is, dear). But, those who 
worship Me with devotion, I am embodied in them, and they 
are embodied in Me. (30) Be he a great evil-doer, yet, if 
he worships Me with the faith that there is no one else, then 
he must be considered a saint; because, the determination of 
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his Reason is proper. (31) He soon becomes a ‘dharmatma’ 

(that is, ‘a pious soul’—Trans.); and attains eternal tran¬ 

quility. O Kaunteya! know this to be certain, that no 

devotee of mine is (ever) destroyed. 

[ The third stanza is not to be understood as meaning that 

the Blessed Lord loves his devotee, even if he is an evil¬ 

doer. All that the Blessed Lord says is that, even if a man 

is an evil-doer in the beginning, yet, when his mind has 

become definitely directed towards the Paramesvara, he 

cannot afterwards perform any evil Action; and, that he 

gradually becomes a pious soul (dharmatma), and attains 

Perfection; and. by such Perfection, his sin is ultimately 

fully destroyed. In short, the proposition stated in 
Chapter YI, that even if a man is merely inspired by the 

desire to know what Karma-Yoga is, he becomes helpless, as 

if he was put into a grinding-mill, and gradually goes 

beyond the fruit-promising ritualism (sabda-brahma), is now 

made applicable to the Path of Devotion. The Blessed 

Lord now explains more clearly how He is equable towards 

all created beings—] 

(32) Because, O Partha! taking shelter in Me, women, 

Vaisyas, Sudras, ana others born in a sinful class (such as 

the lowest classes, etc.) obtain the highest state; ( 33 ) 

then, all the more so, those, who are holy Brahmins and also 

King-Sages (i. e., ‘rajarsi-s’—Trans.), (Ksatriyas), who are 

My devotees. As you are living in this transient and 

unhappy (that is, painful) mortal world, do you be devoted 

to Me. 

[ Some commentators have said that the word ‘papayoni' 
in the 32nd stanza is not independent, but applies equally to 
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women, Vaisyas, and Sudras, because no one is born as 

a woman, or a Vaisya, or a Sudra, unless he has committed 

some sin in previous births. According to them, the word 

‘papayoni' is a common word, and women, Vaisyas, and 

Sudras, are specific divisions of such papayoni, given by 

way of illustration. But this interpretation is not correct 

according to me. The word ‘papayoni' indicates such 

tribes as are referred to as ‘ criminal tribes ’ in present 

legislation; and, the doctrine laid down in these stanzas is, 

that people belonging to even these classes obtain Perfection 

by means of Devotion to the Blessed Lord. Women, 

Vaisyas, and Sudras do not come under these tribes, and 

their difficulty in obtaining Release, is that they are not 

authorised to hear the Vedas; and it is, therefore, stated 

in the Bhagavata-Purana that:— 

stri sudra dvija-bandhunam trayi na srutigocard I 

karmasreyasi mudhanam sreya evaih bhaved iha l 

iti bhdratam akhyanam krpayd munina krtam II 

( Bhag. 1. 4. 25 ) 

that is, “in order that women, Sudras, and the nominal 

Brahmins of the Kali-Yuga (i. e., the present age), who do 

not get a chance of hearing the Vedas, should not remain 

ignorant, the sage Vyasa has benevolently and intentionally 

written the Mahabharata,—and necessarily also the 

Gita—for their benefit”. The above stanzas from the 

Bhagavadgita have, with minor alterations of reading, 

also appeared in the Anugita (Ma. Bha. Asva. 19. 
61, 62). The true worth of this royal road of Devotion 

to the Blessed Lord, which gives a good final state to all, 

without considering the difference between castes, or 

between classes, or between women and men, or between 

persons of black or white colour, will become fully 

intelligible to any one who considers the history of the 

Maharastra saints. A fuller explanation of the above 

stanza has been given in Chapter XIII of the Gita-Rahasya 

at pp. 613 to 618, to which the reader is referred. The advice 

given to Arjuna in the latter part of the 33rd stanza, 

to follow this religion of Devotion, is continued in the 

34th stanza. ] 
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(34) Keep your mind fixed on Me, become My devotee, 

worship Me, offer sacrifice to Me, and bow down before Me. 

When, becoming thus devoted to Me, you perform your 

Yoga, you will come and reach Me. 

[Strictly speaking, this advice has been started in the 

33rd stanza. The word ‘anitya', in the 33rd stanza, has 

been used consistently with the Metaphysical doctrine, 

that the expansion of Prakrti, or the Name-d and Form-ed 

visible world, is non-permanent; and, that the Atman, or 

the Paramatman alone is permanent; and the word 

‘ asukha' echoes the proposition, that there is more of unhappi¬ 

ness than of happiness in this life. Yet, this description does 

not pertain to the Philosophy of the Absolute Self, but to the 

Path of Devotion; and, that is why, instead of using the 

words ‘parabrahman' or ‘paramatman', the Blessed Lord 

has used words indicative of the first person, with reference 

to His perceptible form, and said “Worship Me, keep your 

Mind concentrated on Me, and bow down before Me”; and 

advised Arjuna, that, if he thus performed this Yoga or 

Karma-Yoga, with Devotion, and becoming attached to 

Him, (Gi. 7. 1), he would be free from the bonds of Action, 

and ultimately come and be merged in Him; and that is 

the final admonition of the Blessed Lord. And the same 

advice has been repeated later on at the end of Chapter XI. 

This is, indeed, the mystic import of the whole of the 

Gita. The only difference is, that it has once been 

expressed from the Metaphysical point of view, and at 

another time, from the Devotional point of view. ] 

Thus ends the ninth chapter named Rajvidya-Raja- 

guhya Yoga in the dialogue between Sri Krsna and Arjuna, 

on the Yoga included in the Science of the Brahman, (that is, 

the Karma-Yoga) in the Upanisad sung (that is, told) by the 

Blessed Lord. 
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CHAPTER X. 

[The description of the royal road in the shape of the 

worship of the Perceptible, prescribed by the Blessed Lord 

for acquiring Karma-Yoga in the last chapter, is continued 

in this chapter; and in reply to the question of Arjuna, He 

gives in the end a description of the various perceptible 

forms or manifestations (vibhuti) of the Paramesvara ; and 

hearing this description, Arjuna is filled with the desire of 

seeing the Form of the Paramesvara with his own eyes; 

therefore, in the next, that is, the eleventh chapter, the 

Blessed Lord has shown him His Cosmic Form, and satisfied 
his ambition.] 

The Blessed Lord said:—(1) O Mahabaho ! to you, who 

are gratified ( by My speech ), I am once more describing 

( one ) excellent thing, for your benefit, to which listen. 

(2) My origin is not understood even by the multitude of 

gods, or by great Rsisj because, I am, indeed, in every way, 

the Fundamental cause of the gods and the great Rsis. (3) He, 

who realises that I am the Great Isvara of all spheres, ( such 

as, the earth, etc. ), and that there is no birth or origin for 

Me, he alone, among all men, becoming free from Ignorance, 
becomes free from all sins. 

[The idea that the Parabrahman, or the Blessed Lord, was 

in existence even before the gods, and that the gods came 

afterwards, is to be found in the Nasadlya-Sukta in the 

Rg-Veda (See Gi. Ra. Cb. IX, p. 351). To proceed: this 



GlTA, TRANSLATION & COMMENTARY, CH. X 1063 

§§ HR WT- I 
^ ^ WSHTNT WJ HHRfa H II 8 II 

3TT%^TT HHcTT 3TS*cT*ft N^ftSN^T: I 

W?cT HTNT ^rTRT NtT S’^TRHT: II H II 

is, so far, the introduction; the Blessed Lord now explains 

how He is the Great Isvara of all—] 

(4) Reason, Knowledge, Non-delusion, forgiveness, Truth, 

sensual restraint, tranquility, happiness, unhappiness, (bhdva,’ 

( that is, coming to life ), ‘ abhdva ’ ( that is, death ), as also 

fear and fearlessness, (5) harmlessness, equability, ‘ tusli' 

( satisfaction ), austerity, charity, 1 yasa ’ ( that is, glory— 

Trans.), ‘ayasa ’ (that is, disgrace—Trans.), and other similar 

1 bhava ’-s (that is, temperaments ) of all living beings, 

are born from Me alone. 

[The word ‘ bhava ’ means ‘ condition * state or 

temperament ’; and Sarhkhya philosophy makes a 

distinction between the bhava-s of Reason, and the bhdva-s 

of the Body. As the Spirit is non-active, and Reason is 

an evolute of Prakrti according to the Samkhyas, they 

say that the various conditions or bhdva-s of the Reason, 

existing in the Subtle Body (lihga-sarira) are responsible for 

the various births, as a bird or a beast, which the Subtle 

Body assumes (see Gl. Ra. Ch. VIII. p. 261, and Sam. Ka. 

40 to 55); and most probably, these are the bhdva-s which 

have been referred to in the above two stanzas. But, as 

Vedanta says that there is only One Permanent Principle, 

in the shape of the Paramatman, Which is beyond both 

Matter and Spirit, and that the entire visible universe 

comes to birth as a result of the desire to create the 

universe, which arises in the mind of that Paramatman, as 

described in the Nasadiya-Sukta, even Vedantists say, that 

all the created things in the world, which are embodied in 

in Maya, are the Mental bhdva-s of the Parabrahman (see 

the next stanza). The words 4 austerity ‘ charity 
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* Yajna ’* etc. are to be understood as the frames of mind 

indicating faith in those things. To proceed : the Blessed 

Lord now says that—] 

(6) The seven Great Rsis, the former Four, as also the 

Manu-s from whom this generation was created in this ‘ loka ' 

( that is, world-Trans. ), are My mental ( that is, ‘ created by 

the Mind ’ ) i bhava '-s ( that is, ‘ states ’-Trans. ). 

[Although the words used in this stanza are easy, yet, 

there is great difference of opinion between the commentators 

about the legendary personages to whom this stanza refers. 

Especially the explanation as to the terms to which the 

words “ the former ” and the word “ Four ” are to be 

applied, has been given by different commentators in 

different ways. The seven Maharsis (i. e., Great Rsis ) 

are well-known; but one kalpa of Brahmadeva consists of 14 

Manvantaras (See Gi. Ra. p. 264); and for each of these 

Manvantaras, the Manu, the deity, and the seven Rsis were 

different (See Harivarhsa 1. 7; Visnu. 3. 1, and Matsya. 

9). Therefore, some commentators have taken the words 

“ the former ” as an adjective qualifying the 1 Seven 

Maharsis ” ; and have explained the stanza by saying that 

the seven Maharsis of the Caksusa Manvantara, that is, of 

the Manvantara previous to the present Vaivasvata 

Manvantara, are indicated here. These seven Rsis were 

Bhrgu and others, namely, Bhrgu, Nabha, Vivasvan, 

Sudhama, Viraja, Atinama, and Sahisnu. But according to 

me, this interpretation is not correct; because, there seems 

no reason to say anything in this context about the seven 

Great Rsis in the Manvantara, previous to the present one, 

that is, Vaivasvata Manvantara, in which the Gita was told. 

Therefore, one must take the seven Rsis to be those of the 

present Manvantara. Their names have been mentioned in 

# The word ‘ Yajfia ’ appears in the author’s text ; but I think 

‘ yasa 7 is meant, as that is the word used in this stanza of the 

Gita—Trans 



GITA, TRANSLATION & COMMENTARY, CH. X 1065 

the Narayanlyopakhyana of the Santiparva of the Maha- 

bharata as: Marlci, Angirasa, Atri, Pulastya, Pulaha, 

Kratu, and Vasistha (Ma. Bha. San. 335. 28, 29 ; 340. 64 

and 65); and in my opinion those are the seven Rsis who are 

indicated here ; because, it is the Narayanlya or Bhagavata 

religion, with its relative ritual, which has been supported 

in the Gita (See Gi. Ra. pp. 12 and 13). However, it must 

be mentioned here that the names of the seven Rsis 

mentioned above, namely, Marici, etc., are sometimes 

found started from Bhrgu instead of from Angirasa; and 

in some places, there is even a description that the 

seven Rsis of the present Yuga are Kasyapa, Atri, 
Bharadvaja, Vis vamitra, Gautama, Jamadagni, and Vasistha 

(Visnu. 3. 1. 32 and 33 ; Matsya. 9. 27 and 28 ; Ma. Bha. 

Anu. 93. 21). In the Visnu-Purana, Bhrgu and Daksa 

have been added to these seven Rsis, namely, Marici and 

the others, so as to make out nine (Visnu, 1. 7. 5. 6); and 

one more, namely, Narada has again been added to those 

nine in the Manu-Smrti in describing the ten Mind-born 

sons (manasa-putra) of Brahmadeva (Manu. 1. 34, 35); and 

the etymology of the words Marici, etc., has been given in 

Bharata (Ma. Bha. Anu. 85). But, as we have to see for 

the present only which these seven Great Rsis were, it is 

not necessary to consider here those nine or ten Mind- 

born sons or the etymological significance of their names. 

It is quite clear that the words “ the Former ” cannot be 

interpreted as meaning the seven Rsis of the previous 

Manvantara. Let us now see to what extent the inter¬ 

pretation of some commentators, who have taken the words 

“the former Four’’ as referring to the word ‘Manu-’sis 

correct. There are in all fourteen Manvantaras, of which 

there are fourteen Manus ; and these are sub-divided into 

two classes of seven each. The first seven are called 

Svayarhbhuva, Svarocisa. Auttami, Tamasa, Raivata, 

Caksusa, and Vaivasvata; and they are referred to as 

‘Svayarhbhuva and others ’ (Manu. 1. 62 and 63). Of these, 

the first six Manus are over ; and the seventh, that is to say, 

the Vaivasvata Manu, is now going on. When this Manu 

is over, the seven subsequent Manus (Bhag. 8. 13. 7) are 
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called the Savarni Manus. Their names are, Savarni, 

Daksa-Savarni, Brahma-Savarni, Dharma-Savarni, Rudra- 

Savarni, Deva-Savarni, and Indra-Savarni (Visnu. 3. 2; 

Bhagavata. 8. 13 ; Harivarnsa, 1. 7). Considering that there 

are seven Manus in each class, it cannot be explained why 

the Gita should have referred only to “ the former Four ’V 

that is to say, the “ first four ” only from either class. On 

account of the tradition in the Brahmanda-Purana, that out 

of the Savarni Manus, the four after the first one, namely* 

the Daksa—, Brahma—, Dharma—, and Rudra—Savarni 

Manus, were all created at the same time, some commenta¬ 

tors say that the Gita refers to these four Savarni Manus. 

But to this suggestion, an objection is taken by others that 

as the Savarni Manus are all to come in the future, the 

words from whom this generation was created in this 

world , which are indicative of the past tense* cannot be 
applied to the Savarni Manus, which are to come in the 

future. In short, the words “ the former Four ” cannot be 

taken to refer to the word “ Manus ”. Therefore, the words 

the former Four must be taken to have independent 
reference to some former four Rsis, or four personages; and 

if you say so, the question who these “ former Four ” were, 

naturally arises. Those commentators, who have inter¬ 

preted this stanza in that way, say that these “ former Four ” 

were the four Rsis named Sanaka, Sananda, Sanatana, and 

Sanatkumara (Bhag. 3. 12, 4). But, to this interpretation, 

there is the objection that although these four Rsis were 

the Mind-born sons of Brahmadeva, yet, as they were 

Sarhnyasins from birth, they refused to raise progeny ; and, 

on that account, Brahmadeva had got angry with them 

(Bhag. 3. 12; Visnu. 1. 7); and, therefore, the sentence 

“ from whom this generation was created in this world— 

“ yesam loka imah prajah”—cannot under any circum¬ 

stances be applied to the Rsis. Besides, although it is. 

stated in the Puranas, that these Rsis were four, yet, in the 

Bharata, in the Narayanlya, that is, the Bhagavata 

doctrine, Sana, Kapila, and Sanatsujata have been added 

to these four, and these seven Rsis are said to be the Mind- 

bom sons of Brahmadeva; and it is stated that they 
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followed the Path of Renunciation from birth (Ma. 

Bha. 340. 67. 68). Besides, even if the Rsis are thus taken 

to be seven, that is, Sanaka and others, yet, there seems to 

be no reason why only four of these should have been 

referred to here. Then, who are these “ former Four ”? In 

my opinion, the answer to this question must be given from 

the legendary stories pertaining to the Narayanlya, or, the 

Bhagavata religion; because, in my opinion, it is 

unquestionable that the Bhagavata [doctrine alone is 

supported in the Gita. Now, if one considers the Bhagavata 

conception of the creation of the universe, the four entities 

Vasudeva (Atman), Sarhkarsana (Jlva), Pradyumna (Mind), 

and Aniruddha (Individuation) had come into existence 

before the seven Rsis; and, it is there stated that, from the 

last of them, namely, from Aniruddha, that is, from 

Brahmadeva, the Mind-born sons Marlci, etc., came to be born 

(Ma. Bha. San. 339. 34 to 40 and 60 to 72 ; 340. 27 to 31). 

The four entities, Vasudeva, Sarhkarsana, Pradyumna, and 

Aniruddha, are collectively known as the ‘ Caturvyuha ’ 

and whereas one sect of the Bhagavata doctrine says that 

these four entities were all independent of each other, other 

sects look upon two or three, out of these four, as the more 

important ones. But, these conceptions are not acceptable 

to the Bhagavadglta, which pertains to the ‘ Ekavyuhar 

school, that is, which is of the opinion that the four 

Vyuhas and everything else was created from ‘ eka ’ or 

One, Paramesvara, as has been shown by me in the Glta- 

Rahasya (Gl. Ra. p. 266 and 756). It is, therefore, stated 

in this stanza, that the four entities, Vasudeva, etc., 

forming the ‘ Caturvyuha ’ are not independent of each 

other, and that all these four Vyuhas are the bhava-s or 

‘ states ’ of One Paramesvara, that is, of the All-pervading 

Vasudeva (Gi. 7. 19). Looking at the matter from this 

point of view, it will be seen that the words “ the former 

Four ” have reference to the Caturvyuha of Vasudeva and 

the others, who had come into existence before the Seven 

Rsis according to the Bhagavata religion. It has been 

stated in the Bharata itself, that the distinction between 

the four Vyuhas according to the Bhagavata religion was 

57—58 
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In vogue from former times (Ma. Bha. San. 348. 57); this 

idea is not something new invented by me. In short, on 

the authority of the Narayanlyopakhyana of the Bharata, 

I interpret “ the seven Maharsis ”, to mean, Marici and 

others ; “ the former Four ”, to mean, Vasudeva and others 

forming the Caturvyuha ; and ‘ Manu-s ’, to mean, the six 

previous Manus, and the seventh Manu then current, 

making up the Svayambhuva group of Manus. The idea 

of looking upon the four entities, namely, Aniruddha, (that 

is, Individuation), and the others, as the sons of the 

Paramesvara is also to be found in another place in the 

Bharata (Ma. Bha. San. 311. 7, 8). The bhuva-s or mental 

states of the Paramesvara have thus been mentioned. The 

Blessed Lord now explains the result of worshipping Him, 
after one has realised this fact—] 

(7) He, who understands the principle of this my ‘vibhuti’ 

(that is, manifestation) and this my Yoga (that is, device or 

power by which I cause this manifestation), undoubtedly 

attains the permanent (Karma-) Yoga. (8) Wise men, realising 

that I am the Origin of everything, and that all things spring 

from Me, become imbued with My bhava-s ( that is, states 

—Trans. ) and thus worship Me. (9) Concentrating their 

minds on Me, fixing their life on Me, giving counsel to each 

other and telling each other legends about Me, they are 

always happy and engrossed (in doing that). (10) To those, 

who thus always remaining *yukta’ (that is, content), 

worship Me, I give the Yoga of the (Equable) Reason, 
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which enables them to come and reach Me. (11) And in 

order to bestow favour on them, I enter their ‘ atmabhava ’ 

(that is, their Inner Sense); and by the brilliant Lamp of 

Knowledge, destroy the darkness born of Ignorance ( in 

-their Minds ). 

[It has been stated above in Chapter VII that it is the 

Paramesvara Himself, Who creates the faith towards 

various deities (7. 21); in the same way, it is now stated in 

the 10th stanza that the act of increasing Equability of 

Reason in persons, who have taken to the Path of 

Devotion, is performed by the Paramesvara Himself; and 

this proposition in the Path of Devotion is similar in 

meaning to the statement made above (Gl. 6. 44) that once 

a man is inspired by a desire for Karma-Yoga, he is 

dragged towards complete perfection, as if he had been put 

into a grinding-mill. It is said that this capacity arises 

from Free Will according to the doctrine of Causality. 

But, even the Atman is the Paramesvara ; therefore, it is 

stated in the Doctrine of Devotion, that this Fruit or this 

Frame of Mind is given by the Paramesvara to each one 

according to his actions in previous births (Gi. 7. 20 and 

Gl. Ra. Ch. XIII, p. 596). After the Blessed Lord has in 

this way explained the principle underlying the Path of 

Devotion—] 

Arjuna said:—(12) That You (are) the Highest Brahman, 

the most Exalted State, the most Sacred Thing, the Brilliant 

and the Permanent Spirit, the Highest Deity, the Unborn> 

the sarva-vibhu (that is, the All-pervading), (13) is said 

with reference to You by all Rsis, as also by the Devarsi 
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Narada, by Asita, Devala, and even by Vyasa; and You 

also tell me the same thing. (14) O Kesava 1 all this which 

You tell me, I look upon as true. O Blessed Lord ! Your 

* vyakti’ (that is, Your origin) is known neither to the gods 

nor to the demons. (15) O Bhutesa, Who have created 

all these created beings ! O God of gods, and Lord of 

the Universe 1 You alone are the one, O Purusottama ! Who 

know Yourself! (16) Therefore, those your divine mani¬ 

festations, by which You have pervaded all these spheres,, 

(please) describe all those in detail to me. (17) O Yogin ! 

how shall I Realise You, by continually meditating on You ?' 

and O Blessed Lord! in what different objects should I 

meditate on You? (Tell me that). (18) O Janardana ! 

tell me again in full detail Your vibhuti-s (that is, mani¬ 

festations) and Your Yoga, because, I cannot hear enough 

of this (Your) nectar-like (conversation). 

[The words ‘ vibhuti' arid ‘yoga' have appeared in the 

7th stanza of this chapter, and Arjuna has repeated them 

here. See the meaning of the word ‘ Yoga ’ which has 

been given before (Gi. 7. 25). It must be borne in mind, as 

has been stated in the 17th stanza, that Arjuna’s reason 

for asking about the different manifestations of the Blessed 

Lord was not in order to meditate on those different 

manifestations as deities, but in order to look upon all. 

those different manifestations as being the All-Pervasive 
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Paramesvara. Because, the Blessed Lord has already 

explained before that there is a world of difference, from 

the point of view of the Path of Devotion, between believing 

that there is only one Paramesvara in all places, and 

looking upon the different manifestations of the Param¬ 

esvara as different deities (Gl. 7. 20 to 25, 9-22 to 28). ] 

The Blessed Lord said :—(19) Very well! O Kurusresthal 

I shall now describe to you the most important of My divine 

manifestations, because, there is no end to My expansion. 

[ There are descriptions of the form of the Paramesvara 

in the Anusasanaparva (14, 311-321 ) and in the 

Anu-gita (Asva. 43-44 ), which are similar to the 

description of manifestations given here. But, as the 

description in the Gita is sweeter than those given else¬ 

where, it seems to have been copied in the other places. 

For instance, a similar description of manifestations has 

been made in the 15th chapter of the eleventh skandha of 

the Bhagavata-Purana by the Blessed Lord to Uddhava; 

and it has been stated there (Bhag. 11. 16. 6-8), that the 

description is similar to the description given in this 

chapter. ] 

(20) O Gudakesa! I am the ‘dtmd’ (that is, Self—Trans.), 

which exists in the heart of all created beings; and I am 

also the origin, the middle, and the end of (all) created 

beings. (21) I am the Visnu among the (twelve) aditya-s 

(that is, Suns—Trans.); I am the radiating Sun, among the 

brilliant bodies; I am Marici out of the (seven or forty-nine *) 

* In the 1915 edition of the text, these are stated to be 

thirty-nine—Trans. 
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Maruta-s; I (am) the Moon, among the lunar asterisms. 

(22) I am the Sama-veda, among the Vedas; (1) am Indra, 

among the gods; (I) am the Mind, among the senses; (1) am 

the cetana, (that is, the movement of vitality) in created 

beings. 

[Just as it is stated here, that “ I am the Sama-Veda 

among the Vedas ” that is to say, that the Sama-Veda is the 

principal Veda, so also is it stated in the Anusasanaparva 

of the Mahabharata (14. 317) that “ samavedas ca vedanam 

yajusam satarudriyam ”. But in the Anu-gita, supreme 

importance among the Vedas is given to the Om-kara by 

the words “ Om-karah sarva-vedandm, etc.” (Asva. 44. 6); and 

it has been stated in the Gita itself, in a previous chapter 

(Gi. 7. 8), that “ pranavah sarvavedesu ” (that is, I am the 

pranava (Om-kara) in all the Vedas Trans.). So also in 

the Gita (9. 17) a higher place has been given to the 

Rg-Veda than to the Sama-Veda by the words rk-sama- 

yajur eva ca ”; and the ordinary belief is the same. As 
these statements have been looked upon as mutually 
contradictory, several persons have come out with different 
explanations about them. In the Chandogyopanisad, the 

Om-kara is given the name ‘ udgltha and it is stated there, 

that this ‘ udgitha ' is the summary of the Sama-Veda, and 

that the Sama-Veda is the summary of the Rg-Veda 

(Chan. 1. 1. 2). This statement in the Chandogya harmo¬ 

nises the various statements regarding which is the most 

superior among the Vedas; because, even in the Sama- 

Veda, the hymns have been taken from the Rg-Veda. But, 

some persons are not satisfied with that; and say that there 

must be some deep reason for giving prominence to the 

Sama-Veda in the Gita in this place. Although the Sama- 

Veda has been given prominence in the Chandogyopanisad,. 

yet, Manu has said “ the voice of the Sama-Veda is 

impure” (Manu. 4. 124). From this fact, one critic has 

drawn the inference that the Gita, which gives prominence 

to the Sama-Veda, must be anterior in point of time to 
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Manu ; and another critic says that the writer of the Gita 

was possibly a Sama-Vedi; and that he has, on that 
account, given prominence to the Sama-Veda. But, in my 

opinion, it is not necessary to go so far for giving a 
satisfactory explanation of the words “ I am the Sama-Veda 

among the Vedas”. The worship or praise of the 
Paramesvara in the form of a song is always given 

prominence in the Path of Devotion. For instance, in the 
Narayanlya-dharma, Narada has described the Blessed 

Lord as “ vedesu sa purayesu saiigopahgesu giyase” (Ma. 

Bha. San. 334. 23); Vasurajahas been described as ‘singing’ 

the ‘ japya ': cf., “ japyam jagau” (San. 337. 27 ; and 342. 

70 and 81), by making use of the root ‘gai' posing). 

There is, therefore, nothing to be surprised at in prominence 

being given in a devotional religion to the musical Sama- 

Veda over the ritualistic Veda consisting of Yajnas 

and Yagas; and in my opinion, this is the simple reason for 

saying “ I am the Sama-Veda among the Vedas ”.] 

(23) And, among the (eleven) Rudras, I am Sariikara; 

Kubera, among the Yaksa-raksasa-s; I am the Pavaka, among 

the (eight) Vasu-s; I, the Meru among the (seven) mountains,; 

(24) O Partha ! and understand that among the preceptors> 

I am the principal one, namely, Brhaspati; I (am) Skanda 

(Kartikeya) among the commanders of armies; I am the 

Samudra (the ocean), among collections of water. (25) I» 

Bhrgu, among the great Rsis ; I am the one-syllabled sound 

‘om-kara’ in speech; I am the japa-yajna, among Yajnas; and 

from among the immoveable (that is, steady) things, I am 

the Himalaya; 
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[ The sentence “lam the japa-yajna among the Yajnas ” 

is of_importance. In the Anu-gita, it is stated that 

yajnanam hutam uttamam ” that is, “out of the Yajnas, 

that Yajna, which consists of offering ‘ havi ’ (into the fire) 

is the most important ” (Ma. Bha. Asva. 44. 8); and the 

same is-the opinion of Yedic ritualists; but, as the nama- 

yajna or the japa-yajna is of greater importance than the 

havir-yajna in the Path of Devotion, the words “yajnanam 

japa-yajnosmi ” have appeared in the Gita. Manu has 

stated in one place (2.87) that:—•“ whatever else the 

Brahmin may do or not do, he attains Release by japa 

(silent meditation) alone. The reading in the Bhagavata 

is “ yajHanam brahmayajnoham ”—] 

(26) among ths trees, the asvcittha (that is, the pippal) tree; 

Narada, among the god-Rsis; Citraratha, among the Gandhar- 

vas; Kapila Muni, among the Siddhas; (27) and the 

Uccaisravas horse, which came into existence at the time 

of the churning for nectar, among horses; know that I am 

all these; the airavata, among the excellent elephants; and 

the king, among men. (25) I, the sword, among instruments 

of war-fare; I am the kama-dhenu among cows; .and I am 

Kama, which is responsible for the creation of progeny; 

I am VasuM among the serpents; (29) I am Ananta 

among the mga-s; I, Varuna, among the yadas, (that is, 

the aquatic creatures); and I am the aryamd among the 

ancestors; I am Yama, among those, who regulate. 

[The meanings of Vasuki as the ‘ king of serpents ’ and 

Ananta as Sesa are to be found in the Amarakosa, 
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as also in the Mahabharata (Ma. Bha. Adi. 35-39). But 

one cannot definitely say what the difference between 

naga-s and serpents, is. In the Astikopakhyana of the 

Mahabharata, these words have been used as synonymous ; 

but the use of the words ‘ sarpa ’ and ‘ naga ’ in this place, 

shows that two different kinds of the common class of 

serpents are intended. It is stated in Sridhara’s com¬ 

mentary that the ‘ serpent ’ is poisonous, and the ‘ naga ’, 

non-poisonous ; and in the Ramanujabhasya, the distinction 

is made by saying that serpents have only one head, and 

naga-s have many heads; but, both these distinctions do 

not seem to me correct; because, in some places, in 

mentioning the important families among the naga-s, 

Ananta and Vasuki are both mentioned in the beginning; 

and both are described as being many-headed and 

poisonous, but Ananta is described as fire-coloured and 

Vasuki as yellow-coloured. The reading in the Bhagavata 

is the same as in the Gita. ] 

(30) And I am Prahlada, among the demons; I, Kala, among 

the swallowers-up; and I, the cmrgendra’ (that is, the lion) 

among the animals; and the eagle, among birds. (31) lam 

the wind, among the speeders. I (am) Rama, among 

arms-bearers; I am the alligator, among fishes; and the 

Bhaglrathl, among the rivers. (32) O Arjuna ! I am the 

origin, the middle and the end of the entire creation; 

Metaphysics, among all sciences; I, the logic of all 

controversialists. 

[ It has been stated in the 20th stanza above, that the 

Blessed Lord is the origin of all activated (sacetana) things; 

and He now says, that He is the beginning, middle, and 
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end of the entire moveable and immoveable creation ; this 

is the distinction. ] 

(33) I am the akara (the letter ‘a"), among the letters; 

and among compounds, lam the (ubhaya-pada-pradhdna), 

(that is, copulative—Trans.) ‘ dvamdva’; I am the in¬ 

exhaustible Time (such as, nimesa-muhurtci etc.); Iam the 

1 sarvatomukha’ (that is, having mouths or faces on all the 

four sides) ‘dhata’ (creator—Trans.) or Brahmadeva. (34) I 

am death, the destroyer of all; and I am the origin of all 

to be born in the future; among females, I am fame* 

fortune, speech, ‘smrti’ (that is, memory—Trans.), ‘ medhd 

(that is, intellect—Trans.), ‘ dhrti’ (that is, courage—Trans.) 

and ‘ksamd’ (that is, forgiveness—Trans.). 

[The words ‘Jcirti’, ‘sri\ 4vak’, etc., indicate the several 

respective deities. The five out of these, excepting speech 

and forgiveness, and the other five (pusti, sraddhd, kriyd, 

lajja, and mati, (that is, sound-bodiedness, faith, action, 

shame, and understanding), these ten are the daughters 

of Daksa; and, as they had been given in marriage 

to Dharma, they are all described as “ dhanna-patnl-s” 
in the Mahabharata (Adi. 66. 13, 14).] 

(35) Similarly, among the Sama, (that is, those Vedic 

hymns, which are to be sung) I am the Brhatsama; and 

among the metres, I am the Gayatrl-metre; I am Marga- 

slrsa among the months, and the Spring, among the six 

seasons. 

[The first place has been given to the month of Marga- 

sirsa among the months, because, it was usual in those days 

to start with the month of Margaslrsa in counting the 

months (Ma. Bha. Anu. 106 and 109 ; Valmiki Ramayana 
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3. 16). There is a similar reference in the Bhagavata (11. 

16. 27). I have pointed out in my book called ‘Orion ’ that 

the Mrgaslrsa constellation is called the agrahayani, or, 

‘the constellation at the commencement of the year’; that, 

the Mrga constellation must have got the first place, when 

the computation starting with the Mrga constellation was 

in vogue, and that the Margaslrsa month must also 

have acquired importance later on, on that account; and 

I have to refer the reader to that book. I am not going 

into the matter here for fear of taking up space.] 

(36) I am the gambling, of those, who deceive; I, the 

brilliance of the brilliant; I am the victory (of the victorious); 

and I, the determination (of those who are determined); 

and I, the faithfulness of the faithful. (37) Among the 

Yadavas, I am Vasudeva; among the Pandavas, Dhananjaya; 

among the sages too, I am Vyasa; and among the learned, 

I am Sukracarya. (38) I am the rod (of authority) of those, 

who punish; I am the niti (that is, the diplomacy) of those, 

who desire success; and among (all) mysteries, 1 am silence. 

I am the knowledge of the knowers. (39) Similarly, 

O Arjuna ! I am the seed of all created beings; and there 

is not a single moveable or immoveable being, which can 

exist without Me. (40) O Parantapa! there is no end 

to My divine manifestations; I have mentioned this expanse 

of My emanations merely directionally. 
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[ Having thus mentioned His principal emanations, the 
Blessed Lord now summarises the chapter—] 

(41) Anything whatever, which is invested with power, 

glory, or splendour, has come into existence out of a portion 

of My brilliance. (42) Or, O Arjuna ! what use have you 

for knowing all this emanation? (To tell you the whole, 

in short) by (only) one portion of Myself, have I pervaded 
the whole of this Cosmos. 

[The last stanza is based on the red “ padosya visva 
bhutani tripadasya ’mrtam divi” (Rg. 10. 90. 3) from 
the Purusa-Sukta ; and this hymn has also appeared in the 
Chandogyopanisad (Chan. 3. 12. 6). The meaning of the 
word ‘ amsa' has been explained at the end of Chapter IX 

of the Glta-Rahasya (see pp. 338 to 343), to which the 
reader is referred. If the Blessed Lord has pervaded the 
whole of this universe with only a portion of Himself, it 
is quite clear that the entire emanation of the Blessed 
Lord must be still greater ; and this last stanza has been 
added only to make that clear. In the Purusa-Sukta, it is 
stated that “ etavan asya mahima ’to jyayafns ca purusah ”, 

that is, this is only a description of His greatness, the 
Purusa Himself is much greater than this”. ] 

Thus ends the tenth chapter entitled Vibhuti-Yoga in 

the dialogue between Sri Krsna and Arjuna on the Yoga 

included in the Science of the Brahman, (that is, the 

Karma-Yoga) in the Upanisad sung (that is, told) by the 
Blessed Lord. 
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CHAPTER XI. 

[After the Blessed Lord had described His own mani¬ 
festations in the last chapter, Arjuna was filled with the 
desire of seeing this Cosmic Form (visvarupa); and the 
description given in this chapter of the Cosmic Form 
shown by the Blessed Lord to Arjuna, at his request, is so 
entrancing that it is looked upon as an excellent part of 
the Gita; and those who have written the other Gitas, 
have copied it. To begin with, Arjuna asks as follows—] 

Arjuna said:—(1) That greatest mysticism known as 

'Adhyatma’ (that is, Metaphysics—Trans.), which You 
explained to me in order to show favour to me, has destroyed 
my ignorance. (2) In the same way, O Thou with eyes 
like lotus-leaves ! I have heard from You in detail about 
the origin and the end of all created beings and about (Your) 
inexhaustible greatness. (3) (Now) O Paramesvara ! as You 
have thus described Yourself, in that way, O Purusottama ! 
I wish to see (actually) Your divine form. (4) O Lord! 
if you think that it is possible for me to see such a form, 
then, O Yogesvara ! show me Your imperishable form. 

[Arjuna has, in the first stanza, signified by the word 
‘ adhyatma’, the Knowledge of the imperishable or the 
imperceptible form of the Paramesvara, which was 
described by the Blessed Lord in Chapters VII and VIII 
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and the Knowledge of the various perceptible forms 

mentioned in Chap. IX and X, after He had started 

explaining Jnana and Vijnana in Chap. VII; and the 

words “ the origin and the end of all created beings” in 

stanza 2, refer to the description of how numerous 

perceptible objects come out of one Imperceptible, which 

has been given in Chap. VII (7. 4-15), Chap. VIII (8. 16-21) 

and Chap. IX (9. 4-8). Some commentators consider the 

two halves of the third stanza as two independent sentences 

and interpret them as follows: “O Paramesvara! that 

description of Yourself, which You have given (of 

Your form) is true (that is, I have understood it). Now, 
O Purusottama, I desire to see Your divine form” (see Gi. 

10. 14). But, it is better to consider the two halves as 
making up one sentence; and that has been done in the 

Paramarthaprapa commentary. The word “ yogesvara 

in the 4th stanza means “ the Is vara or Lord of Yoga, 

(not of Yogins), (Gi. 18. 75). The interpretation of the 

word ‘Yoga’ as the power or device of creating the 

perceptible universe from the Imperceptible has appeared 

before (Gi. 7. 25 and 9. 5); and as the Blessed Lord is now 

going to show His Cosmic Form by the use of that power, 

the appellation ‘Yogesvara’ seems to have been used 

here intentionally. ] 

The Blessed Lord said(5) O Partha ! look at these 

thousands and thousands of My forms, of various kinds, 

of various colours, and of various sizes. (6) See these 

(twelve) Suns, (eight) Vasus, (eleven) Rudras, (two) 

Asvinikumaras, as also (forty-nine) Marudganas. O Bharata ! 

see these wonders which you have never before seen. 
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[ The description of the Cosmic Form (visvarupa) shown 

to Narada in the Narayanlya doctrine is more specific* 

and says that the twelve Suns were on the left side; 

the eight Vasus, in the front; the eleven Rudras, on the 

right side; and the Asvinikumaras, at the back (San. 339. 

50-52). But this description does not seem to have been 

accepted everywhere (See Ma. Bha. U. 130). The Adityas, 

Vasus, Rudras, Asvinikumaras, and Marudganas are Vedic 

deities, and a division into four classes among them has 

been made in the Mahabharata by saying that the Adityas 

were Ksatriyas; the Marudganas, Vaisyas; and the 

Asvinikumaras, Sudras (San. 208. 23, 24). See also 
Satapatha-brahmana, 14. 4. 2. 23. ] 

^(7) O Gudakesa! the entire moveable and immoveable 

universe, which has been collected here to-day, and whatever 

else you may desire to see, see that in (this) My Form! 

(8) But, with this vision of yours, you will not be able 

to see Me. Therefore, I am giving to you a supernatural 

vision; (by it) see this My divine Yoga (that is, Yogic 
Power). 

Sanjaya said :—(9) Having spoken thus, O Dhrtarastra ! 

the great Lord of Yoga, namely, Hari, showed^ to Arjuna 

(His) excellent divine form (that is, the Cosmic Form or 

visvarupa). -(10) To that (that is, to that Cosmic Form), 

there were innumerable mouths and eyes, and many 

wonderful sights were to be seen in it; (and) on it there 
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were shining ornaments of numerous kinds and there were 

erected (shining) in it numerous instruments of warfare. 

(11) To that, endless, all-facing and wonderful deity was 

applied an unguent of celestial smell, and it wore celestial 

flowers and clothes. (12) If the effulgence of a thousand 

suns arose at once in the firmament, it would be somewhat 

like the brilliance of this great Atman. (13) Arjuna then 

saw that in this Body of the God of gods, the world, divided 

into numerous divisions, was to be seen synthesised. 

(14) Then, being filled with surprise, the hairs on his body 

rose; and joining his hands and lifting them to his forehead, 

Arjuna said to the God—] 

Arjuna said:—(15) O Lord ! in this Your body, I can 

see all the gods, and collections of various kinds of created' 

beings, as also Brahmadeva, the lord (of all gods) seated 

on a lotus-seat, all Rsis, and also all brilliant serpents 

(including Vasuki and others). (1 6) I see, on all sides, You 

of endless form, Who have innumerable arms, innumerable 

stomachs, innumerable mouths, and innumerable eyes. 
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fefifeq ^ ^srWiT ^cfr frraqpcpj; i 

q^nfa ?3T %frHrq^r^FmqSrq**« X* » 
qt \ 

rcTRc^TT- W'qcTWUHT ^RTcTR^q g^TT RcTT *t » \C V 

3T^r^RWT^^^^RFnT?cT^r| STT%^qqq*I I 

q^qrm rcrf frHfcTr^T<M rt?ctr « \% »* 

^TFnrr^frR?R?cT^ t| =qra ?srt%R fqsrsj > 

SfTvpT ^qgq R%q ^fqrqq qoqpqci R^IrR^ Moil 

3Tlfr CRT ^f^TfT fq5T(?cT %r%sffcTT: qnt^qr *JOTRcT» 

^cffrgqrcir R^far%^fT. ?qr 

3*q^rro: w XI w 

O Lord of the Cosmos ! O Cosmic-formed ! I do not see 

(anywhere) either Your end, or Your middle, or Your 

beginning. (17) I see everywhere, You, Who are wearing 

a diadem, and holding a mace, and a discus, Whose effulgence 

is spread out in all directions, Who are a mountain of 

brilliance, unbearably hot, effulgent like Fire and the Sun, 

impossible to look at by the eyes, and boundless (-ly per¬ 

vading). (18) I think that You are the ultimate Knowable, 

the imperishable Brahman, the ultimate support of this 

Cosmos; that You are imperishable, and the protector of 

the permanent religion, and the eternal Spirit. (19) I see 

that You, Who have no beginning, middle, or end, Who have 

innumerable arms, Whose eyes are the Sun and the Moon, 

Whose mouth is burning Fire, and Who possess in¬ 

exhaustible strength, are giving warmth to this world by 

Your own shine. (20) Because, the (entire) distance 

between the earth and the firmament, as also all the cardinal 

points, have been pervaded by You alone; and, seeing this 

Your wonderful and terrible Form, O Great Atman! the 

three spheres are confused (by terror). (21) See! these 

multitudes of gods are entering Your body; (and) some, 

being frightened, are praying to You with folded arms; and 

multitudes of great Rsis and Perfect beings are praising 

59—BO 
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chhcTt ? ^ fa^sfMlr < 
r^\ T%T**T*TT%3 ^ ^ n 

TT^rarCr sri^I« 
^gr^ ^f^gT^rcrvS ^fr ostein sfesr^cTT^^rsi1*» ^ " 
^W*23T g^HtTR^ ^THr^TT^^1! 1 ^ 

Tl rcir 5T5HRTcTr?^^nr;# * ^ fasa" n*8H 

t5T^^5n% ^ ^ s^n% i 
f^fr ^ *TTS* *T v5* ^ ^P? ^ »< 

You, uttering such words as 1 svasti’‘ svasti ! (22) Similarly, 

the Rudras, the Adityas, and the Vasus, as also the Sadhya- 

ganas, the Visvedeva-s, (both) the Asvinikumaras, the Marud- 

ganas, and the Usmapa-s (that is, the ancestors ) and groups 

of Gandharvas, Yaksas, Raksasas, and Siddhas, being 

astonished, are everywhere, looking at you. 

[The food offered to the ancestors in the performance of 

the death-anniversary ceremony is accepted by them only- 

while it is hot; that is why they are called usmapa-s 
(Manu. 3. 237); and the Manu-Smrti enumerates seven 

groups of ancestors, such as, somasad, agnisvatta, barhisad, 

somapa, havismun, ajyapa, and sukdlin (3. 194-200). Aditya-s 

and others are Vedic deities. See stanza 6 above. It is 
stated in the Brhadaranyakopanisad that the eight Vasus, 

eleven Rudras, twelve Adityas, Indra, and Prajapati make 

in all thirty-three gods; and their names and etymology 
have been stated in the Mahabharata, Adi-parva, Ch. 65 

and 66 and Santi-parva Ch. 208.] 
(23) O Mahabaho ! by seeing this Your immense, many¬ 

mouthed, many-eyed, many-armed, many-thighed, many¬ 

footed, many-stomached, and many-teethed—and conse¬ 

quently terrible—Form, everybody and I myself . are 

frightened. (24) Seeing You, heaven-reaching, brilliant, 

many-hued, open-mouthed, and with tremendous and shining 

eyes, my heart has become restless ; and, on that account, 

O Visnu ! I have lost both courage and peace. (25) And 

seeing these mouths of Yours, which are terrible on account 

of rows of teeth, and are like the Destructional Fire, I cannot 
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3T*ft R RT TgcTCTgR ’RP *=R > 

rtsjtt sfr<m ^rgsrecRTS# R^R*rfrt*;R w^w 
^nfar % r^ott fasTfoT tgFfrcrarfa *rr?ptr i 

%fRR^ar =ffST%^TRif*- n « 

w ttCrt w^rstg^irp Rg^fRrTRgRT ^Rct i 
rT^TT cRRT R^Sftffcr RSTf^cT cRRPRnTrRRoJkcT U *6 U 

*par srtb qafT R^for rt^tr r^^rp i 

a%^T ai^TR RSTFcf ^RiRcRrR cRiirRI r^%jtp u *[% II 

rrrr* ^R?ar^r^r?^anr^%^^%: i 

rbcrir rrt^crrp aaqrr^a R^ofr u ^o u 

3TRRrft *T 3fr Rc[T5?i^cfr rjtts^ a Irt srtr i 
RITRR^rm *rrrtr a r ^strir cr st^rr u V, u 

make out the cardinal directions, and I have become 

discomposed. O God of gods ! O Cosmos-Pervader! be 

appeased ! (26) See how all these sons of Dhrtarastra, with 

multitudes of kings, this Bhlsma, Drona, and also this Suta- 

putra (Karna), together also with the most prominent 

warriors on our side, (27) are rapidly entering into these 

many terrible mouths of Yours, with frightful rows of teeth ; 

and the heads of some of them are seen being crushed, as a 

result of having come between Your teeth. (28) Just as the 

many waves of the waters of a river rush towards the sea, 

so are these warriors from the world of humans entering 

Your several burning mouths. (29) Just as butterflies jump 

with great speed into the ignited fire, only to be killed, 

so also are all (these) people entering Your numerous 
mouths, with great velocity, only to be killed. (30) O 

Visnu ! You are licking Your tongues, while swallowing 

-all persons around You, through Your fUme-filled 

mouths ! and, pervading the entire universe, Your fiery 

effulgence is shining (in all directions). (31) Tell me Who 

You are, Who have assumed this frightful form ! O Super- 

excellent God of gods ! I bow down to You ! be appeased ! 

I am desirous of knowing what Fundamental Spirit You are, 

because I do not (at all) understand this doing of Yours ! 
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§§ ^TSRrr ' 

^?%sfq r^rf ^ TTR^cT ^ScR%JcTP *TRP »^U 

ct^rt^gth ^Tt f^Tccrr tt?4 i 

*T%M R^cTP ^fiRTUR ^o^^TT^j; U ^ II 

^tof ^ RfnR ^ ^ ^ot cT«iTSr?TRrq < 

W ^cTRR ^rf| JTT ®*7fsr5T %cRT% T^T ^T'TrRR U^Sff 

The Blessed Lord said::—(32) I am the destroyer of all 

peoples; 1 am immensified “kala” (that is, ‘death’—Trans.); 

and I have come here for destroying everyone. Even if 

you are not there, (that is, even if you do not do anything), 

all these different warriors, standing in the various armies, 

are all going to be no more (going to die). (33) ‘tasmat’ 

(that is,‘therefore’—Tran9.), arise! win success ! and 

conquering your enemies enjoy opulent kingdoms ! I have 

already killed these in advance. (Therefore) O Savyasacin 

(Arjuna) ! do you (come forward to) become the nominal 

cause. (34) Drona and Bhisma and Jayadratha and Kama, 

and also other warriors have been killed by Me (long ago); 

kill them ! do not be afraid ! fight ! you are going to conquer 

your enemies in the fight ! 

[In short, Sri Krsna has actually shown to Arjuna, the 
vision of what Bhisma had said merely by words to Him,, 
in the Udyoga-parva, when He had gone to the Kauravas to 
bring about a compromise, and Duryodhana would not listen 
to any talk of compromise, namely, “kalapakvam ulam manye 

sarvam ksatram janardana" (Ma. Bha. U. 127.32), that is, 
“ O Janardana ! all these Ksatriyas have already become 
ripe for death (kalapakva)”. (See stanzas 26 to 31 above). 
The 33rd stanza enunciates the doctrine of Causality that, 
all wicked persons die as a result of their own acts ; that, the 
one, who kills them, is only a nominal cause; and that, 
therefore, the one who kills is not to blame.] 
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TT5IN 3=^ I 

§§n^*prr ^FT fTfri^f^FTR*- fMt^t i 

Y?TT^ f^OT ^TcT^RT. NOTT^ || ^ u 

3T^T 3^ I 
O 

f*f[%^T FIN ST^TF^T ^ I 

T^rrf% i^stt ^i-ft ^ ftjtctjrct ^ ii^ u 

^Rl^ d FT irflN% W^aTtS^Tf^r I 

3TFT;cT ^NTf^TH rNRF^T ^TSTTrTtTT ^ U ^ II 

Sanjaya said:—(35) Hearing this speech of Kesava, 

Arjuna, getting extremely frightened, having a choking 

sensation in his throat, and trembling, and folding his 

hands, bowed down low again, and said to Sri Krsna. 

Arjunasaid:—(36) O Hrslkesa ! the (whole) world is en- 

gladdened by singing (Your qualities), and is happy (in 

that); demons becoming frightened of You, run away in the 

(ten) cardinal directions, and concerts of Perfect beings 

are bowing down before you, (All) This is only proper. 

(37) O Noble Soul! You are the origin even of Brahmadeva, 

are even superior to him; why will they not worship 

You ? O Ananta ! O God of gods ! O Pervader of the 

Cosmos! You are the sat (that is, ‘ immutable’—-Trans.) 

and asat (that is, ‘ mutable ’—Trans.) ; You are also the 

-*aksara (that is, immutable—Trans.), Which is beyond both. 

[It will appear from Gita 7. 24 ; 8. 20 ; or 15. 16 that the 
words ‘ sat ’ and ‘ asat' in this place mean respectively 
perceptible and imperceptible, (vyatda and avyakta), or 
mutable and immutable (ksara and aksara); that Principle, 
which is beyond both sat and asat, has been described in the 
Gita, as the Immutable Brahman (aksara-brahma) in the 
words “ I am.neither sat nor asat ” (Gita 13. 12). The word 
‘ aksara’ is applied in the Gita sometimes to Prakrti and 
sometimes to the Parabrahman. See my commentary on 
Gita 9. 19; 13. 12; and 15. 16.] 
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3^q*. ^<|U|^rc|R^I f^P^T ’TT PT^MH < 

%rm% ^ qt ^ MTR rW cRT W ^ " 

qi^qRTSiqq^^n yisllf;'- q^nqrcT^rq himciw^sI 1 

qqr qq^g 5q3J ^qtsfq qqt ^ " 

q*F 5T^cTT?'-q <rEJcT^ qqTS^I q ^PtcT qq ^ 1 

^H<rdcfi q i fqqfq^q^q ^ ^nTTrnfq qcfrsi% " «° u 

(38) You are the Fundamental God; (You are) the 

primordial Spirit ; You are the supreme Support of this 

universe ; You are the Knower and the Knowable ; You are 

the Exalted State; and You, O Endless-formed! have 

entirely pervaded or occupied (this) Cosmos. (39) You are 
Vayu, Yama, Agni, Varuna, Prajapati (that is, Brahmadeva), 

and also the Great-grand-father ! I bow down before You 

a thousand times ! and once more again do I bow down 

before You ! 
[Seven mind-born sons, named Marici and others, were 

born from Brahmadeva ; from Marici, was born Kasyapa ; 
and from Kasyapa, all other progeny. (Ma. Bha. 
Adi. 65. 11); and therefore these Marici and others, are 
known as ‘ Prajapatis ’ (the lords of progeny), (San. 340. 65). 
Therefore, the word ‘ Prajapati ’ is interpreted by some as 
‘ Kasyapa and other Prajapatis ’. But, as the word ‘ Praja¬ 
pati’ has been used here in the singular number, the inter¬ 
pretation of ‘ Prajapati ’ as ‘ Brahmadeva ’ seems more accept¬ 
able. Besides, as Brahmadeva is the father of Marici 
and others, that is, the grand-father ( pitamaha ) of all, the 
subsequent expression ‘great-grand-father’ (prapitamaha) 

follows as a matter of course ; and its propriety becomes 

clear.] 
(40) I prostrate myself before You ; and behind You ; and on 

all sides, O Soul of everything ! do I prostrate myself to 

You. Your procreativeness is inexhaustible. Your prowess 

is incomparable, and as You overcome everyone, You are 

‘ sarva ’ (that is, ‘ all-in-all ’—Trans.). 

[The words “I prostrate myself before you, and behind 
you” show the all-pervasiveness of the Paramesvara. This 
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RrRT R^TR Rfrfr t f^°T t 1 WTR I 

3TRTRcTI Rl%RT*t RRT RRTTFRtfTRR RTSTR U r8\ II 

R^TSR^rWRRRcf>mST% TRf P^TSRT^RRTRRR > 

nSTTSRRF^f R Rr^TR$T Rr^TTRR FRTR^RRRRR " 8* H 

TRRTSi% qJTR^R cRR^R R3R3J ^RTHTTR; I 

R cRrRRTS^R^RfW. ^cTTSJRf SMRiRRSCRRfRRRRrR: II 83 l» 

<T*RrrRaT*R RfoTRrR RiPR RRF?R rRrRIRf^TRteRR I 

TRRR RR^R ^#R *N?3: TRR: TRRRTntfR RR II 88 II 

praise in the form of prostrations in the Path of Devotion 
is consistent with the descriptions of the Brahman given 
in the Upanisads ; e. g., “ brahmaiuedam amrtam purastdt 

brahma pascaf brahma duksinatas coltarena I adhas cordhvam 

ca prasrtam brahmaivedam visvam idam varistham n ” (Mun 
2. 2. 11; Chan. 7. 25). ] 

(41) Whatever I may have said disrespectfully to You, by 

mistake or by familiarity, considering you as my friend, not 

recognising this Your greatness, in addressing you as 

‘ O Krsna ! ’ ‘ O YaJava !’ or * O Friend !’. (42) and what¬ 

ever insult I may have' offered to You in joke, when alone 

with You, or in the presence of others, while eating or 

sporting, or while sleeping or sitting, O Acyuta, for that 

forgive me, such is my prayer to You, O Ifnmeasurable ! 

(43) You, being the father of this moveable and immoveable 

world, are worshippable, and the Preceptor of preceptors. In 

the three spheres, there is none, who is Your equal; then, 

O One of immeasurable prowess ! how can there be any one 
greater ? (a4) Therefore, to You, Who are praiseworthy, and 

powerful, I pray : “ Be appeased”, bending my body and 

bowing down to You. As a father (forgives the faults) of his 

son, or a friend (forgives the faults) of his friend, in the same 

way O God! the ‘priyah' (that is, Yourself) should 

forgive ‘priydya (that is, to me or on account cf me, who 

am pnya or beloved of You), (all my) faults. 

[Some persons interpret the words “priyah priijaijdrhasi” 
as “ as the lover, in the case of a woman, beloved by him 
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But according to me that interpretation is not correct; 
because, the words 4 priyayarhasi ’ cannot grammatically 
be broken up into priyayah 4- arha,si or priy ayai + arhasi; and 
the word ‘ iva which is indicative of a comparison, has ap¬ 
peared only twice in this stanza. Therefore, it is more proper 
to consider ‘ priyah priy ay arhasi' as the subject-matter of 
comparison ( upameya ) instead of looking upon it as a third 
comparison. It would have been much better if there had 
been a word in the possessive case, such as, 4priyasya' (of 
the 4 priya ’) in the subject-matter of comparison (upameya ), 
like the two comparisonal ( upamanatmaka) words 4 of the 
son ’ ( putrasya ), 4 of the friend ’ ( sakhyuh), which are in the 
possessive case. But we must here follow the rule 
“ sthitasya gatis cintaniya ", Imagining an ungrammatical 
feminine possessive case word like 4priyayah', because the 
masculine-gender-sixth-cased word 4 priyasya' is not to be 
found in the text, and imagining the word 4 iva ' as implied, 
because that description does not apply to Arjuna , and 
inventing a third comparison as, 44 priyah priy ayah", that 
is,4 as the lover in the case of a woman beloved by him ’ 
—which moreover is amorous, and totally out of place—is, 
according to me, not proper. Besides, if all the three 
words 4putrasya', ’’sakhyuh' and 4priyayah' go into the 
class of the standards of comparison ( upamana ), then there 
remains no word in the possessive case in the subject-matter 
of comparison ( upameya ); and we have again to take 4 me' 

or 4 mama ' (that is, 4 to me ’) as implied; and if, with all 
this trouble, one brings about a similarity of inflections 
or case-terminations between the subject-matter of com¬ 
parison and the standard of comparison, a new mistake 
of difference of gender between the two again arises. On 
the other hand, if one breaks up the sentence, plainly and 
grammatically, as priy ay a + arhasi, the only objection which 
remains, is that, instead of having the possessive case 
4priyasya ’, we have the dative case 4 priyaya' in the subject- 
matter of comparison; and that too is not a very serious 
fault. Because, in this place the dative case conveys the 
same meaning as the possessive case, and such use is to 
be seen in other places also. This stanza has been 
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ffacTTST^T ^ SfeqfacT *Ht ^ I 

FT%q ^ q^Tq qq ^q qtfiq qq^T qnTl%qRT H 8H H 

TqiTTTHq JTl^T cctf sF%*it cT%«I « 

FFR ^qaT ^iftqq ^^WlCl *PT RT^^rf H 8^ II 

^lqJTqi^qrq I 

§§ wj\ rw cRn^%q ^q li ^rsjcTRiFqqmTj; i 
Fnrmq T^JR^cmra Fj;q ?qq^ * Z&gFl >< 8v9 n 

^ qqq^TDijqtq qr%q ^ 1%2TTT¥R cTqtwt: I 

qq^q: qiqq 3T^ ^T% ^ Fqq^qq U 8d II 

TIT FT cqqi ttt ^ fq^RRIT £fT ^q l 

cqqcmt*- sflcn^TF gq^q FTqq *T W*T? » 8^ ll 

interpreted in the Paramartliaprapa commentary in the 
same way as I have done.] 

(45) Having seen that which no one ha9 ever seen, I am 

glad; and my mind is strained by fear. O Pervader of the 

Cosmos! O God of gods ! be appeased! and O God! show me 

Your previous form. (4 6) I desire to see You wearing the 

4 kirita' (that is, diadem—Trans.) and the mace, with a discus 

in Your hand, as before ; and therefore, O Cosmic-Formed, 

thousand-armed Lord, appear again in that Your tour-armed 

form. 

The Blessed Lord said:—(47) O Arjuna! having become 

pleased (with you), exercising my power of Yoga, I have 

shown you this brilliant, beginning-less, endless, primeval, 

and super-excellent Cosmic Form, which no one else before 

you has seen. (48) O highest among the Kuru warriors ! 

no other than you can have a chance of seeing, whether by 

the Vedas, or by Yajhas, or by silent meditation, or by 

charity, or by ritual, or by severe austerity, this such My 

Form, in this human world. (4 9) Do not allow your mind 

to suffer pain by seeing this My terrible form ! and do not 

also become confused by fear. Giving up fear, and with 

a pleased frame of mind, see again that same form of Mine. 
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331^ I 

3TpgT^nrrJTRT ^ ,*ttcttft ^n g?r. ^G^grferiTT» » 

31^3 3T=3 I 

^4 <33 ^3T*3 "331^3 I 

^RTRHR HfrP ^%3T- STfri3 ^TrT- » >< 

*Tw*rcr33r3 i 
o 

§§ ^#T*r4 ^A £53T3T% ^TJT < 
%cTr f^rA ^^T^rf^oT- w ^ >> 

Sanjaya said;—(50) Speaking thus, Vasudeva again showed 

to Arjuna His (former) form; and assuming again His 

peaceful form, that Noble Soul gave encouragement to the 

frightened Arjuna. 

[ The metre of these 36 stanzas, is the same as that of 
stanzas 5 to 8, 20, 22, 29, and 70 of Chapter II, stanzas 
9,10,11 and 28 of Chapter VIII, stanzas 20 and 21 of 
Chapter IX, and stanzas 2 to 5 and 15 of Chapter XV, 
namely, of eleven letters in each quarter (carana). But, 
as they are not governed by one and the same rule about 
the feet (gana), these stanzas cannot be recited in ther 
same way as can stanzas in the indra-vajra, upendra-vajra 

upajati, dodhaka, salini and other metres used in the poetical 
compositions of Kalidasa and others. Needless to say, 
this metrical arrangement is archaic (arsa), that is, on 
the basis of the ''tristup ' metre used in the Veda-Sarhhitas. 
This fortifies the proposition that the Gita must be very 
ancient indeed (see p. 726 of the Appendix to the Gita- 
Rahasya.] 

Arjuna said ;—(51) O Janardana ! seeing this Your mild 

and humau-bodied form, my mind is again in its proper place, 

and I have become conscious, as before. 

The Blessed Lord said :—(52) This My form, which you 

have seen, is very difficult to see. Even the gods always 
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desire to see this form. (53) It is not possible for any one 

to see Me, as you have seen Me, whether by Vedas, or by 

austerity, or by charity, or by Yajnas. (54) O Arjuna ! only 

by exclusive devotion, is it possible to thus acquire 

knowledge of Me, and O Parantapa ! to enter Me essentially. 

[The proposition that by Devotion one first acquires the 
Knowledge of the Paramesvara, and ultimately the devotee 
is merged into the Paramesvara has appeared before in 
Gita 4. 9 and later on in 18. 55 ; and the reader is referred 
to the explanation given by -me in Chapter XIII of the 
Gita-Rahasya at pp. 595 to 599. Now, the Blessed Lord 
briefly explains to Arjuna the summary of the entire Gita—] 

(55) Who performs Action with the conviction that all 

Actions are Mine (that is, of the Paramesvara), who is 

devoted to Me ; who is attachment-less , non-inimical towards 

all beings, such My devotee, O Pandava, comes and 

reaches Me! 

[ The above stanza means that (i) the devotee of the 
Blessed Lord should perform all worldly Actions with the idea 
of dedicating them to the Paramesvara, that is to say, with a 
prideless frame of mind, thinking that, the entire activity 
in the world is of the Paramesvara, who is the time Doer, and 
the One, Who truly causes to be done; but that, He gets 
these actions done through us, by making us the nominal 
causes ; and that, (ii) thereby, all acts, which are done, do 
not obstruct tranquillity or Release (see stanza 33); and it is 
stated even in the Samkarabhasya that this stanza contains 
the summary of the entire philosophy of the Gita. This 
clearly shows that the Path of Devotion prescribed in the 
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^ Tcrf^qTB; ?ftf^nrr- 
"3?r^n? fa^q^sT?pfRTr ?trt w\\w 

Gita does not advise one to sit down doing nothing, and 
only saying ‘ Hari ’ ‘ Hari ’ (taking the name of God); but 
diiects one to do all acts desirelessly, and enthusiastically, 
side by side with possessing an ardent devotion. In order to 
make it clear that the word ‘ nirvaira’ (non-inimical), does 
not here mean ‘ niskriya ’ (actionless) as interpreted by those 
who follow the Path of Renunciation, the adjective ‘ mat- 

Icarmakrt (that is, doing all acts with the idea of dedicating 

them to the Paramesvara, and believing that the acts are 
of the Paramesvara, and not one’s own) has been added ; 
but as this matter has been extensively considered by me 
in Chap. XII of the Glta-Rahasya (pp. 545 to 556), I am 
not going to discuss it further here. 

Thus ends the eleventh chapter entitled Vis'varupa- 

Dars ana Ioga in the dialogue between Sri Krsna and 

Arjuna on the Yoga, included in the Science of the Brahman 

(that is, on the Karma-Yoga) in the Upanisad sung (that is, 
told) by the Blessed Lord. 



CHAPTER XII. 

[In Chap. VII, the Blessed Lord has started an 
explanation of the Empirical and Spiritual Knowledge 
required for acquiring Perfection in Karma-Yoga; and in 
Chap. VIII, He has explained the form of the Immutable, 
Hnshowable, and Imperceptible Brahman; and thereafter, 
He has started an explanation of the visible royal road in 
the shape of the Path of Devotion ; and after having finished 
the Description of Manifestations (vibhuti-varvana) and 
the showing of the Cosmic Form (visvarupa-darscina), 
incidental to that path, in Chapters X and XI, He has, at 
the end of Chapter XI, advised Arjuna to perform all 
Actions with Devotion and unattachedly, as the ultimate 
summary of everything. Now Arjuna says: “After 
proving to me in Chapters VII and VIII that the Impercept¬ 
ible form of the Paramesvara is the most superior one 
to be worshipped, from the point of view of the Mutable 
and the Immutable, for success in Karma-Yoga, You have 
prescribed to me the worship of the Imperceptible or the 
Immutable (7.19 and 24; 8. 21); and You have advised 
me to fight (8. 7) with a mind steeped in Yoga (yulcta-eitta); 
and afterwards in Chap. IX, after explaining to me the 
visible path of the worship of the Perceptible, You have 
asked me to perform all Actions with the idea of dedicating 
them to the Paramesvara (9. 27 and 34 ; and 11.55). Now 
which of these two paths is the better one?” In this 
question the ‘worship of the Perceptible’ means ‘Devotion ’. 
But, what is meant here is not Devotion to different objects 
of worship ; and it is explained that the true worship of 
the Perceptible is the Devotion, according to which, there 
is only one All-Pervasive Paramesvara in all symbols or 
objects of worship, whatever symbol or object is taken for 
worship; and that is the kind of Devotion advocated in 
this chapter. ] 
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Arjuna said:—(1) Who are the better knowers of 
(Karma-) Yoga, those devotees who, always becoming 
yukta (that is, Yoga-yukla) worship You, or those, who 
worship the aksara (that is, Brahman) ? 

The Blessed Lord said:—(2) In My opinion, those who, 

keeping their minds on Me, and becoming yukta-citta 

(that is, mind-united—Trans.) worship Me, with the highest 
Devotion, are the best 1 yukta' (that is, Yogins). (3) But 
those, who worship the aksara (that is, the Brahman), 
Which is ‘anirdesya’ (that is, Which cannot be actually 
shown), Imperceptible, All-pervading, Unimaginable, ‘kutastha’ 

(that is, Which is at the root of everything ), Unmoving ahd 
Non-transient, (4) after having controlled their senses and 
become equable-minded towards everything, such (persons 
too), who are engrossed in the welfare of all beings, also 
come and reach Me. (5) Nevertheless, as their mind is 
attached to the Imperceptible, their task is more arduous; 
because (to men, who dwell in a perceptible body) the path 
of worship of the Imperceptible becomes successful with 
difficulty. (6) But those, who worship Me, making a 
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samnyasa (that is, dedication) of all Actions to Me, becoming 
devoted to Me, and meditating on Me with a Yoga (that is, 
union—Trans.) with no one else, (7) such persons who 
have become ‘maccitta’ (that is, mind-united with Me— 
Trans.), O Partha ! I redeem, from this death-bound ocean of 
worldly life without delay. (8) (Therefore) keep your 
mind fixed on Me, concentrate your Reason on Me, so that, 
afterwards you will undoubtedly dwell in Me. 

[ The superiority of the Path of Devotion has been ex¬ 
pounded in this paragraph. After first stating the proposi¬ 
tion, in stanza 2, that the devotees of the Blessed Lord are 
the best Yogins, the conjunction “tic", which shows an 
alternative aspect, has been used in stanza 3; and in that 
and in the 4th stanza, it is stated that those, who worship 
the Imperceptible also come and are merged in Him. It is 
stated in stanza 5, that though this may be true, the path 
of those who worship the Imperceptible, is more difficult; 
and after explaining in the 6th and 7th stanzas the 
comparative facility of the worship of the Perceptible, 
the advice has been given to Arjuna ultimately in the 
8th stanza to act accordingly. In short, the advice given 
at the end of Chap. XI (11. 55) has further been emphasised 
here in reply to the question of Arjuna. As the facility of 
the Path of Devotion has been considered by me in full 
detail in Chapter XIII of the Glta-Rahasya, I shall not 
repeat the same subject-matter here. I shall only say 
here that though the worship of the Imperceptible may be 
difficult, yet, it is productive of Release; that, even in 
the Path of Devotion, one cannot give up Actions, but has 
necessarily to perform them, dedicating them to the Param- 
esvara; and that, the followers of the Path of Devotion 
should bear this in mind. And that is why the words 
“ making a saninyasa (that is, dedication) of all Actions to 
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Me” have been used in the sixth stanza. These words 
clearly mean that in the Path of Devotion, Actions have not 
to be literally given up, but one has to dedicate them, that 
is. their fruit, to the Paramesvara. And, this also makes it 
perfectly clear that the Devotee, whom the Blessed Lord 
has referred to at the end of this Chapter as being dear to 
Him, is to be understood as one, who follows this path, 
that is, the Path of the Desireless Karma-Yoga, and not 
one, who makes a literal sathnyasa or Abandonment of 
Action. To proceed: having in this way shown the 
facility and the superiority of the Path of Devotion, the 
Blessed Lord now explains the means or devices to be used 
for acquiring such Devotion to the Paramesvara, and 
ultimately gives the differential characteristics of these 
various means—] 

(9) Now, if it is not possible for you to concentrate 
your mind well on Me (in this way), then, O Dhananjaya ! 
keep hope of attaining to Me, with the help of austere 
practice, by trying again and again. (10) If it is not possible 
for you even to perform practice, then perform (the) Actions 
(such as, Spiritual Knowledge, Meditation, Hymn-singing, 
Worship etc., which have been mentioned in the Sastras) 
for Me, (that is, for attaining to Me); by performing (these) 
Actions for Me, you will also have success. (11) But, if 
it is impossible for You even to perform this ritual, then, 
take shelter in ‘madyoga’ (that is, in the Yoga of dedicating 
everything to Me, namely, the Karma-Yoga); and becoming 
a ‘yatdimd’ (that is, gradually controlling your mind), 
thereafter (ultimately) abandon the Fruit of all Actions; 
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(12) because, Knowledge is superior to Practice; Meditation 
is superior to Knowledge; and Abandoning the Fruit of 
Action (is superior) to Meditation ; and by (this) Abandon¬ 
ment (of the Fruit of Action), there is (acquired) tranquillity 
immediately afterwards. 

[These stanzas are very important from the point of view 
of Karma-Yoga; and in them, after mentioning austere 
practice, Knowledge, prayer, and other ritual as means for 
successfully acquiring the Devotional Karma-Yoga, a 
differential consideration of the worth of the various 
means has been made ; and in stanza 12, the superiority of 
the Abandonment of the Fruit of Action, that is to say, of 
the Desireless Karma-Yoga has been established. It is not 
that this superiority of the Desireless Karma-Yoga has 
been mentioned only in this place ; but, the same doctrine 
has been clearly repeated previously in the third (3. 8), 
fifth (5. 2) and sixth (6. 46) chapters ; and Arjuna has been 
advised in various places to practise Karma-Yoga in 
the shape of Abandonment of the Fruit of Action (See 
Glta-Rahasya pp. 425 to 427). But those, who support a 
doctrine different from the Glta-religion, find this theory 
inconsistent with themselves; and they have, therefore* 
attempted to twist the meaning of the above stanzas, and 
especially of the words in the 12th stanza. Those com¬ 
mentators, who support the pure Path of Knowledge, that 
is to say, the Sarhkhya commentators, do not like that 
Abandonment of the Fruit of Action should be given a 
higher place than Spiritual Knowledge. They have, therefore, 
said that either the word ‘ jnana’ must be interpreted 
as meaning ‘ mere bookish knowledge ’, or, that this 
praise of Abandonment of the Fruit of Action is 
merely an ‘ arthavada' (See Yol. I p. 31—Trans.), that 
is, ' fallow praise In the same way, those who support 
the Path of Patanjala-Yoga, do not like that Abandonment 
of the Fruit of Action should be given a higher place 
than continued austere practice (abhijasa). And those 

61—62 
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who support solely the Path of Devotion, that is, those, who 
say that no Karma or Action other than Devotion should 
be performed, cannot tolerate Abandonment of the Fruit 
of Action being considered superior to Meditation, that is, 
Devotion. The practice of Karma-Yoga, which includes 
Devotion, which (path) is advocated by the Gita, and which 
is different from the Patanjala-Yoga, the Jnana-Yoga, and 
the Path of Devotion, is at present practically non-existent; 
and therefore, there is no more any commentator available 
supporting that doctrine. Therefore, in the now extant com¬ 
mentaries on the Gita, the praise of Abandonment of the 
Fruit of Action has been stated to be mere “fallow praise”. 
But, in my opinion, that is wrong. If one accedes that the 
Gita advocates the Desireless Karma-Yoga, no difficulty 
remains about the meaning of this stanza. When once 
it is admitted that one cannot give up Action, and that 
Desireless Action must be performed, the Path of Know¬ 
ledge (jnana-marga ), which advocates the ‘ literal ’ Abandon¬ 
ment of Action, the Patahjala-Yoga, which advocates only 
the acrobatics of the organs, and the Path of Devotion, which 
gives the go-bye to all Actions, all naturally become 
inferior to Karma-Yoga. When the Desireless Karma- 
Yoga has thus been proved to be superior, the only question 
which remains is: what are the means for acquiring the 
Equability which is necessary in that path. These means are 
three in number, namely, continued practice (abhyasa), Spiri¬ 
tual Knowledge {jnana) and Meditation ( dhyana). Out of 
these, if some one cannot perform continued practice, 
he should adopt either of the two other means, namely, 
jnana. and dhyana (Knowledge, and Meditation). The Gita 
says that these means are easy of acquiring in the order 
in which they have been mentioned. But, if the man 
cannot do even this, then stanza 12 says that he should 
begin the practice of Karma-Yoga at once. Now, here 
a question arises, namely, how can a man, who cannot 
either perform continued practice or acquire Spiritual Know¬ 
ledge or Meditation, carry on the Karma-Yoga ? Therefore, 
some commentators have considered calling Karma-Yoga 
the easiest path as meaningless. But, if one considers 
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the matter a little, it will be seen that there is no sense 
in this objection. Stanza 12 does not preach that the 
Abandonment of the Fruit of Action should be carried 
out ‘ at a stroke But, one has first to adopt the Karma- 
Yoga preached by the Blessed Lord; and, ‘ tatah', that 
is, ‘thereafter’, that practice has to be gradually made 
successful. And when this interpretation is accepted, no 
inconsistency remains. It has been stated in the previous 
chapters that not only a little practice (Gl. 2. 40) of the 
Fruit of Action* (this is a mistake for ‘ Karma- 
Yoga’—Trans.), but even the desire to perform it (See Gi. 6. 44 
and my commentary on it), drags a man towards ultimate 
perfection, as if he had been put into a grinding-mill. 
Therefore, taking shelter in the Karma-Yoga, that is, 
getting into one’s mind the desire to follow that path, is 
the first means or step towards acquiring success in that 
path ; and who will say that this means is not easier than 
continued practice, or Spiritual Knowledge, or Meditation? 
And the same is the import of stanza 12. Not only in the 
Bhagavadgita, but even in the Suryaglta, it is stated that:— 

jnanad upastir utkrstu. karmotkrstam upasanat I 
iti yo veda vedantaih sa eva purusottamah li 

(Surya-Gl. 4. 77) 
that is, upasana' i. e., Meditation or Devotion is better 
than Spiritual Knowledge, and Karma, that is, necessarily 
Desireless Action, is better than ‘ upasana ’; one who 
realises this principle of Vedanta should be looked upon 
as the best man (purusottama) ”. In short, it is the firm 
doctrine of the Bhagavadgita that the Yoga in the form of 
Abandonment of the Fruit of Action, that is to say, 
the Desireless Karma-Yoga, which includes both Spiritual 
Knowledge and Devotion, is the most superior path of all; 
and the argument in stanza 12 is not only consistent with 
that opinion, but is in support of it. If persons belonging 
to a particular sehool of thought do not find this conclusion 
palatable or acceptable, they should give it up ; but, they 

# The word used here in all editions of the author's text is 
-* karma-phala’, (that is, Fruit of Action); but evidently ‘Karma- 
Yoga’ or ‘karma-phala-tyaga' and not ‘karma-phala' is meant—Trans. 
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should not indulge in a useless stretching of meanings^ 
To proceed: the Blessed Lord, having thus proved 
Abandonment of the Fruit of Action to be superior, now- 
proceeds to describe the equable and peaceable frame of 
mind, which is obtained by one who practises it (and not by 
one, who ‘ literally ’ gives up Action); and He ultimately 
says that a devotee of this kind is exceedingly dear to 
Him—] 

(13) One, who hates no one; who behaves in a friendly 
way towards all created beings; similarly, who is kind, and 
from whom possessiveness and Individuation have departed; 
to whom pain and happiness are the same; and who is 
foigiving, (H) always contented, controlled, determined, 
and who has dedicated his Mind and his Reason to Me, such 
a (Karma-) Yogin devotee of Mine, is beloved of Me* 
(15) One, of (or with) whom others are not tired (or 
disgusted), and who is not tired of others; similarly, who 
is untouched by joy, anger, fear, and discomfiture, is beloved 
of Me. (16) One, who is unexpecting, pure, industrious 
(that is, who performs any Action, giving up idleness), 
indifferent (about the Fruit of Action); whom no emotion 
can upset; and who has given up all commencements (that 
is, activity for desirable fruit), such My devotee is very 
dear to Me. (17) One, who experiences no joy (about 
anything), does not hate (anything—Trans.), does not 
regret, and does not even entertain any desire; who has 
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abandoned the good or bad (Fruit of Action), such a devoted 
man is dear to Me. (18) One, to whom enemies and friends, 
also honour and dishonour, heat and cold, paiu and happiness, 
are the same; and who is not attached (to anything), 
(19) to whom praise and disparagement are both the same, 
who speaks little, and is contented with whatever he can 
get, whose mind is steady, and who is * aniketa' (that is, 
who has no abode in the form of a Desire for the Fruit of 
Action), such a devoted person is dear to Me. 

[The word ‘ aniketa ’ is also very often used in describing 
ascetics, who give up the state of a householder, renounce 
the world, and roam about begging in forests (Manu. 6. 25); 
and its root meaning is ‘ one who has no abode ’. There¬ 
fore, commentators, who belong to the School of Renuncia¬ 
tion say that, the words ‘ mrmama ’, ‘ sarvarambha-parityagi ’ 
and ‘ aniketa ' used in this chapter, and other such words as 
‘ tyukta-sarvaparigrahah ’, (4. 21), or ‘ vimktasevi ’ (18. 52), 
prove that the doctrine preached by the Gita is, ‘ giving 
up home, and spending the rest of one’s life desirelessly in 
a forest ’, which is, indeed, the highest ideal of the Path of 
Renunciation ; and in support of this they point to many 
stanzas from the chapters on Renunciation in Smrti texts. But, 
.although these renunciatory interpretations of these words 
from the Gita may be important from the point of view 
of the Path of Renunciation, yet, they are not correct. 
Because, as has been stated by me several times before, 
becoming ‘niragni' (i. e., not performing Fire-ritual), or 
niskriya’ ( i. e., Actionless), does not amount to true 

Renunciation according to the Gita; and the firm doctrine 
•of the Gita is, that one must renounce only the Desire for 
Fruit, and never Action (See Gl. 5. 2 and 6. 1, 2). There¬ 
fore, the word ‘ aniketa’ cannot be interpreted as meaning 
‘‘giving up home ’; and, it must be given a meaning, which is 
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consistent with the Karma-Yoga of the Gita. In Gi. 4. 20, 
the adjective ‘ mrasraya has been applied to the man, who 
does not entertain the hope for the Fruit of Action; and 
in Gi. 6. 1, the words “ anasritah karmaphalam” have been 
used in the same sense. The words ‘ asraya ’ and ‘ niketa ' 
are synonymous. Therefore, ‘aniketa' should not be inter¬ 
preted as meaning ‘ one, who gives up his home and family ’, 
but as ‘one, whose mind is not engrossed with his home and 
family ’. Similarly, the word ‘ sarvarambha-parityagi ’ in 
stanza 16 is not to be interpreted as meaning ‘one, who 
gives up all Action or activity ’, but as meaning ‘ one, who 
gives up desireful commencements of Actions ’, consistently 
with the stanza: “ He, whose samarambha-s (that is, Actions) 
are devoid of Desire for Fruit, his actions are reduced to 
ashes by Knowledge” (Gi. 4. 19), as is apparent from 
Gi. 18. 2 and 18. 48 and 49. In short, all that the Gita 
says is that, one, whose Mind is engrossed with household 
affairs, or with his wife and children, or with the other 
affairs of the world, experiences pain on that account later 
on; and that therefore, one should not allow one’s Mind 
to be engrossed in these things; and the words ‘ aniketa ' 
and ‘ sarvarambha-parityagi ’, etc., have been used in the 
Gita in the descriptions of the Steady-in-Reason 
{sthitaprajha) for describing the renounced state of his 
Reason. It is true that these very words'have been used in the 
Smrti texts in the descriptions given there of Yatins, that 

is, of ascetics who abandon Action ; but, on that account 
it cannot be said that the Gita supports Renunciation in 
the shape of the Abandonment of Action ; because, there is, 
side by side, another definite proposition of the Gita, that 
even the Jnanin, whose mind is saturated with this 
Renunciation, should, with this renunciatory frame of 
mind, give up the Fruit of Action, and perform all Actions, 
which befall him according to the Sastras ; and it would 
not be correct to assert that the Gita supports the Path of 
Renunciation of Action, relying on words like ‘ aniketa \ 
etc., suggesting Renunciation, which one comes across in 
some places in the Gita, without taking into account the 
posterior and anterior contexts.] 
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(20) Those devotees of mine, who follow this nectar¬ 

like doctrine mentioned above, becoming engrossed in Me, 

are extremely beloved of Me. 

[The Blessed Lord has in this stanza given a description 

of that devotee of His, who is most beloved of Him, that is, 

of the excellent devotee of the Blessed Lord, who is a 

Karma-Yogin, consistently with His previous statement 

that the Devotee, who is also a Jnanin, is the most 

excellent of all. (Gi. 6. 47 ; 7. 18). But, in Gita 9. 29, the 

Blessed Lord has Himself said that: “ all are the same to 

Me ; such a one is not dear, and such a one is not hateful”. 

Apparently, this would seem to be a contradiction-in-terms. 

But, when one remembers that the one statement has been 

made with reference to the worship of the Perceptible, or 

relates to the Path of Devotion, whereas the other state¬ 

ment is from the point of view of Metaphysics or from the 

point of view of the Doctrine of Causality, this seeming 

inconsistency disappears. The reader is referred to the 

exposition of this matter made at the end (pp. 598 to 601) 

of Chapter XIII of the Glta-Rahasya.] 

Thus ends the twelfth Chapter entitled Bhakti-Yoga 
in the dialogue between Sri Krsna and Arjuna, on the Yoga 

included in the Science of the Brahman (that is, on the 

Karma-Yoga) in the Upanisad sung (that is, told) by 

the Blessed Lord. 
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CHAPTER XIII. 

[ It has been proved in the last chapter that though it is 

true that Release can be achieved by meditating on the 

Unshowable (anirdesya) and Imperceptible (amyakta) Para¬ 

mesvara, yet the same Release can be obtained in an 

easier way by devoting oneself to the visible and per¬ 

ceptible form of the Paramesvara with religious faith, 

and. by performing all Actions with the intention of' 
dedicating them to Him. But, the explanation about 

Spiritual and Empirical Knowledge, which was started 

in Chapter VII is not finished with that. In order to 

acquire complete Knowledge of the Paramesvara, it is 
necessary to consider the Body and the Atman of man, 

(that is, the ksetra and the kse.tva.jna ’) at the same time 

as considering the mutable and immutable external 

universe. Similarly, although one may, in a general way, 

know that all perceptible objects are created from Gross 

Matter, yet the subject-matter of Spiritual and Empirical 

Knowledge is not exhausted unless one has explained by 

what quality of Nature this extensive development takes 

place and what the order of that development is. Therefore 

the subject-matter of the Body and the Atman has first 

been considered in Chap. XIII; and after describing 

the division of the three constituents in the next four 

chapters, the whole subject-matter has been summed up 

in Chapter XVIII. In short, the third ‘ satjadhydyi' (group 

of six chapters) is not independent; and the description of 

Spiritual and Empirical Knowledge, requisite for success¬ 

fully acquiring the Karma-Yoga, which was started 

in Chap. VII has been completed in this group of six 

chapters. (See Gita-Rahasya Ch. XIV pp. 457 to 459). 

In every edition of the Gita, the following stanza is to be 
found in the beginning of Chapter XIII, namely, 

Arjuna uvaca: 

prakrtim purusam caiva ksetvam ksetrajnam eva ca I 

etad veditum icchami jrlamm jneyain ca kesava li 
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which means:—•“ Arjuna said: I wish to know what 

prakrti, pnrusa, ksetra, ksetrajna, jndna and jneya are. 

Therefore, tell me that”. But, it is quite clear that some 

one, who has not understood how the Consideration of the 

Body and the Atman has found a place in the Gita, has 

subsequently interpolated this stanza into the Gita. 

Commentators look upon this stanza as an interpolation; 

and if that is not done, the number of stanzas in the Gita 

also exceeds seven hundred. Therefore, I too have looked 

upon this stanza as an interpolation and started this 

chapter as in the Samkarabhasya. ] 

The Blessed Lord said:—(1) O Kaunteya! this Body 

itself is called the ‘ ksetra'. He, who understands this (Body), 

is called the 1 ksetrajna’ by the ‘tadvida-s’(that is, by those 

persons who understand this science). (2) O Bharata ! know 

that in all Bodies, I am the ksetrajna (that is, the Self or the 

Atman—Trans.). The Knowledge of the ‘ksetra' and the 

* ksetrajna' has been considered the Knowledge of Me 

(the Paramesvara). 

[ In the first stanza, the meanings of the two words ksetra 

and ksetrajna have been defined; and in the second stanza, 

the ksetrajna has been defined by saying that “the ksetrajna 

means Myself, i. e., the Paramesvara”; or that, “that 

which is in the Body, the same thing is in the Cosmos”. 

The word ‘capi=“ also” in the second stanza indicates 

that He is not only the Atman (ksetrajna), but also the 

Body (ksetra)-, because, it has been stated already in 

Chapters YII and VIII that the ksetra, or the Body, 

originates from the five primordial elements, which in turn 
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have come out of Prakrti (Matter); and that, Prakrti is 
only a minor manifestation of the Paramesvara ( 7. 4; 8. 4; 

9. 8). As the ksetra or the Body has thus been made up 

of the five primordial elements, it is included in what is 

known as the Mutable (ksara), in the Consideration of 

the Mutable ( ksara) and the Immutable (aksara); and the 

ksetrajna is nothing but the Paramesvara. Therefore, the 
Consideration of the Body and the Atman becomes a part 

of the Knowledge of the Paramesvara in the same way 

as the Consideration of the Mutable and the Immutable 

(See Gi. Ra. pp. 193 to 201); and that is why it is stated 

at the end of stanza 2, that “ the Knowledge of the Body 
and the Atman is the Knowledge of Myself or of the 

Paramesvara”. Those, who do not accept the Non-dualistic 

Vedanta, have got to stretch the meaning of the words 

“I am also the Ksetrajna”; and they have to maintain 

that these words do not prove the absence of difference 

between the “ksetrajna” and “I, the Paramesvara”; and 

others take the word ‘my ’ ( mama ) as relating to ‘ matani , 

that is, ‘ has been understood ’, instead of referring it to 
“jnanaand interpret the sentence as meaning, “I look 

upon the knowledge of these as Jnana”; but these inter¬ 

pretations are not straightforward. It has been clearly 

stated in the beginning of Chapter VIII that “ the Atman 

( adhideva )*, which resides in the Body, is Myself”; or that 

whatever is in the Body, the same thing is in the Cosmos”: 

and it has also been stated in Chapter VII (7. 5) that 

“the Jiva (the Personal Self) is my inferior Prakrti”; and 

there are statements to the same effect further on in this 

Chapter in stanzas 22 and 31. The Blessed Lord now 

explains where and by whom the Consideration of the Body 

and the Atman has been made—] 

(3) What the ksetra is, what its nature is, what its 

modifications are, and withal what comes out of what; as 

also Who the ksetrajna is and what His prowess is, I shall 

* The Author possibly means (adhidehaK, see p. 1031 supra—Tran*. 
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explain all this in brief, to which listen. (4) In many ways,, 

in different metres, by (many) Rsis individually, as also 

by the words in the Brahma-Sutras, which have been made 

perfectly definite by showing the motive (in the shape of 

cause and effect) has this (that is, this subject-matter) 

been sung. 

[The word ‘ Brahma-Sutra ’ in this stanza refers to the 

present Vedanta-Sutras, as has been explained by me 

in detail in the Appendices to the Gita-Rahasya (See 

Gi. Ra. pp. 748 to 758 ). The Upanisads are not one treatise 

written by one Rsi; and the various metaphysical ideas, 

which inspired the minds of various Rsis at different times 

or at different places, have been described in the various 

Upanisads, without considering their mutual inter-relation. 

Therefore, the Upanisads seem miscellaneous, and in 

several places mutually contradictory. The words ‘ vividha ' 

and ‘ prthak' which appear in the first part of this stanza 

have been used with reference to this miscellaneous nature 

of the Upanisads. As these Upanisads are miscellaneous 

and mutually contradictory, Badarayanacarya wrote the 

Brahma-Sutras or the Vedanta-Sutras, in order to make 

them mutually consistent; and considering all the subjects 

in the Upanisads, he has conclusively proved in these 

Sutras, by showing the why and wherefore, how it is 

possible to evolve one single doctrine from the various 

Upanisads. It is clear that a study of the Vedanta-Sutras 

is always essential in order to understand the esoteric 

import of the Upanisads; and therefore, both have been 

referred to in this stanza. The ksetra has been considered 

in the first sixteen Sutras of the 3rd division (pada ) of the 

2nd Chapter (adhydya ) of the Brahma-Sutras; and there¬ 

after the ‘ ksetrajria' has been considered upto the end of 

the division. As this consideration has been made in the 

Brahma-Sutras, they are also called “ the Sariraka-Sutras ”, 

that is to say, the canons (sutras), which deal with the 

\sarira ’ ( ksetra ). To proceed : the Blessed Lord has thus 
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explained where and by whom the subject-matter of the 

Body and the Atman has been considered; He now explains 

what the Body ( ksetra ) is— ] 

(5) The (five gross) primordial elements (such as, the 

earth etc.), Individuality (ahamkara), Reason (mahan), and 

the Imperceptible (Prakrti), as also the ten (subtle) senses 

and one (Mind); and the five (subtle) objects (such as, 

sound, touch, colour, taste and smell) of the five senses, 

(6) Desire, Hate, Happiness, Unhappiness, ‘samghata’ 

(that is, the group—Trans.), ‘edema’, (that is, the visible 

activity of the Vital airs etc.), and ‘ dhrti’ (that is, courage)* 

this collection (of 31 elements) is known as the organised 

(savikdra) Body. 

This is a definition of the ksetra and of its vikdra-s. In 
Stanza 5 have been mentioned 24 out of the 25 elements of 

the Samkhyas except the Spirit (purusa). As the Mind 

is included in these 24 elements, it was not necessary 

to enumerate separately the qualities of the Mind, such as, 

Desire, Hate etc. These are the qualities of the Atman 

according to the Kanadas; and if this idea is accepted, 

a doubt arises as to whether or not these qualities are 

included in the ksetra. Therefore, in order to make the 

the definition of the word ksetra perfectly unambiguous, 

the pairs of Opposites such as, Desire, Hate etc., have been 
clearly included here in the definition of the ksetra itself; 

and these pairs include the other pairs such as, fear and 

fearlessness, etc., by implication. In order to show that 

the samghata or the ‘ collection of all these, is not an agent, 

independent of the Body, it has been included in the definition 

of the Body itself. The word ’ cetaria' is sometimes under¬ 

stood as Consciousness (caitanya)\ but in the present context, 

the word 4cetand' means only the ‘activity of the Vital 

airs etc., to be seen in the Gross Body or 4 the activity 
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resulting from being alive’; and it has been stated in 

stanza 2 above, that the cicchakti ( power of consciousness) 

or caitanya, which is responsible for the existence of this 

activity in gross bodies, is in the form of the ksetrajna, 

which is different from the ksetra. The word ‘ dhrti ’ has been 

defined later on in the Gita itself (18. 33 ), to which the 

reader is referred. The word ‘ sarnasena ’ in the sixth stanza 

means “group made up of all these”. A further explana¬ 
tion has been given at the end of Chapter VI of the Glta- 

Rahasya ( pp. 193 to 195), to which the reader is referred. 

After first stating that the ksetrajna is the Paramesvara, 

the Blessed Lord has given an explanation of what the 

ksetra is. Now an explanation is given of what Jnana 

is, by stating what influence this Jnana (Knowledge) has 

on the temperament of a man; and later on the nature of 

the Knowable (jneya) has been explained. These two 

subjects seem to be different from each other; but practically 

speaking, these are the two divisions of the Consideration 

of the Body and the Atman; because, it has been stated 

already in the beginning that the ksetrajna is the Parames¬ 

vara. Therefore, the Knowledge of the ksetrajna is the 

Knowledge of the Paramesvara; and the nature of this 

Knowledge has been described in the following stanzas. 

It is not that some totally different subject-matter has 
been pushed in here in the middle. ] 

(7) Not having vanity, not having hypocrisy ; harmless¬ 

ness, forgiveness, straightforwardness, service of preceptors, 

purity, steadiness, concentration of the Mind; (8) indifference 

towards the objects of the senses; also, absence of 

Individuation; and the feeling that life, death, old age, 

illness, and unhappiness are evils (which pursue one); 
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(9) non-attachment (towards Action); not being engrossed 

with one’s wife and children; and one’s home etc., having 

an equable frame of Mind, whether something good or 

something evil happens; (10) having an unswerving mono- 

focussed Devotion to Me; and remaining in a ‘vivikta’ 

(that is, a chosen, or a solitary place); not liking the meeting- 

place of ordinary people; (11) beginning to realise that 

Metaphysical Knowledge is permanent; and meditation on 

propositions of philosophy, all this has been called 1 jnana' 
(Knowledge), and all rest is (ajiidna’ (Ignorance). 

[ According to Samkhya philosophy, the Knowledge of 

the Body and the Atman is the knowledge of the distinction 

between Spirit and Matter; and that has been explained 

later on in this chapter (13. 19-23 ; 14.19); similarly an 

exhaustive definition of the nature of Knowledge has been 

given in Chapter XVIII (18. 20) in the words “ avibhaktam 

vibhaktesu ”. But, according to the science of Release, Know¬ 

ledge of the ksetra and ksetrajfia does not only mean, under¬ 

standing by the Mind that a particular thing is of a parti¬ 

cular kind. It is a proposition of Metaphysics that, Know¬ 

ledge must create an effect on the mental temperament in 

the shape of Equability of Reason; and that otherwise, that 

Knowledge is incomplete or immature. Therefore, ‘ Jnana ’ 

has been described in the above stanzas by saying that a 

man may be said to have ‘Jnana ’ when absence of vanity, 

hypocrisy, non-violence, non-attachment, equability etc. 

and the other twenty qualities mentioned in the above five 

stanzas are seen in him, instead of defining Jnana as the 

understanding by the mind of particular things (see Gl. Ra. 

Chap. IX pp. 341 to 344). The description of one feature of 

Jnana contained in the words, “ remaining in a solitary 
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place and not liking a common meeting place ”, appearing 

in stanza 10, has been taken hold of by some commentators 

for proving that the Path of Renunciation is supported by 

the Gita; but I have already stated before that such an 

interpretation is not correct, and that it is not even proper 

to put such an interpretation on these words (See note on 

Gi. 12. 19, and Gi. Ra. p. 391). The only thing which has 

been considered in this place is what Jnana is; and there 

is no dispute about the fact that Jnana means ‘ absence of 

Attachment for one’s wife and children, for one’s home, and 

for the common meeting-place of people ’. Whether after 

the acquisition of this Jnana, a man should remain in the 

world or among his wife and children with this Desireless 

Mind, and perform worldly Action for the benefit of the 

world, is the next question; and it is not proper to decide 

that question by merely considering the definition of the 

word f Jnana’. Because, the Blessed Lord has stated in 

many places in the Gita itself that a Jnanin must continue 

to perform all Actions with an unattached frame of mind, 

without becoming engrossed in the Actions, and for 

universal welfare ; and He has, in support of that proposi¬ 

tion, mentioned the illustrations of the life of Janaka and 

of Himself (Gi. 3. 19-25 ; 4. 14). The life of Sri Samartha 

Ramadasa clearly shows how it is possible for a man to 

take part in the affairs in the world as a duty, without 

having a desire to live in the town (See Dasa-bodha 19. 6. 

29 and 19. 9. 11). So far a description has been given of 

the nature of Jnana. The Blessed Lord now gives a 

description of the Knowable—] 

(12) (Now) I will tell (you) That, by knowing which, 

one attains to amrta (that is, Release). (It is) eternal, 

(It is) the Brahman, Which is beyond (everything); It is 

not called ‘sat’; nor is It called ‘asat'; (13) It has arms 
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and feet on all sides; eyes, heads, and mouths on all sides; 

and It pervades everything in this world; (14) It creates 

an impression that It has the qualities of all the senses; and 

It has no senses at all; though It is asakta (that is, untouched, 

by anything), It, at the same time, supports everything; 

and being qualityless, It yet enjoys all the qualities, 

(15) (It) is in all things and outside all things; (It) is 

immoveable and at the same time moveable; being subtle. 

It is incapable of being known; and being far away, It is 

yet near. (16) (Though) It is (essentially) ‘avibhakta 

(that is, unbroken), It is, so to say, divided among all 

beings (by diversity); and It must be looked upon as That 

Which supports, swallows up, and also creates (all) beings; 

(17) It is called the Brilliance of all brilliance, and Something 

beyond darkness; It is ‘Jnana’; It is the ‘Jneya’ (that is, 

that which is to be known) and ‘Jnana-gamya’ (that is,, 

capable of being understood only by Jnana) ; and It is 

installed in the heart of everybody. 

[The above description of the Inconceivable and 

Imperishable Parabrabman, which is also known as the 

ksetrajfia or the Paramatman (Gl. 13. 22), has been made 

on the authority of the Upanisads, in the same way as that 

of the Imperishable Brahman in Chapter VIII (Gl. 8. 9-11). 

The whole of stanza 13 (Sve. 3. 16 ) and the subsequent 

demi-stanza: “It creates an impression that it possesses 

the senses, and it has no senses at all” have been taken 
literally from the Svetasvataropanisad (Sve. 3. 17 ); and 
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the words “being far away, It is yet near” are to be found 

in the Isavasya (5), and the Mundaka (13. 1. 7 ) Upanisads. 

Similarly, the words “the Brilliance of all brilliance” 

are from the Brhadaranyaka (Br. 4. 4. 16); and “ something 

beyond darkness” are from the Svetasvatara (3.8). The 

description “It is not called sat, nor is It called asat” is 

according to the well-known Sutra on the Brahman, namely, 

nasadasit no saddsit” from the Rg-Veda. The meaning 

of the two words * sat’ and ‘ asat’ has been exhaustively 

considered in Chapter IX of the Glta-Rahasya (Ch. IX 

pp. 336 to 338), as also in the commentary on Gita 9. 19, 

to which the reader is referred. In Gita 9. 19, it was stated 

that He is the ‘ sat ’ as also the ‘ asat ’; and it is now stated 

that the true Brahman is neither ‘ sat ’ nor ‘asat ’, which 

would seem to be a contradiction-in-terms: but this con¬ 

tradiction is not real; because, the proposition that, “though 

the vyakta (ksara) and avyakta (aksara) universe are 

both forms of the Paramesvara, yet, the true Paramesvara- 

Element is beyond both these, that is, totally incognisable ”, 

has been clearly enunciated before in the Gita in the stanza 

“ bhutabhrn na ca bhutastho” (Gi. 9. 5), and also again 

where the description of the Purusottama has been given 

(Gi. 15. 16, 17). As the questions, ‘ what is called the 

nirguna Brahman ’, ‘ how that nirguna Brahman is outside 

the world, while being in the world ’, and ‘ how, though It 

might appear diverse or divided (vibhakta), It is funda¬ 

mentally undivided (avibhakta), or only One’ have already 

been considered in Chapter IX of fhe Glta-Rahasya 

(p. 285 et seq.), I shall not repeat the same subject-matter 

here. The words “ It is so to say divided among all beings ” 

in stanza 16, are a translation of the words “ vibhaktam iva 

and this word 'iva' has been used several times in the 

Upanisads in this sense, that is to say, in the sense that 

the diversity in the world is illusory and that unity is 

the only truth. For example, see “ dvaitam iva bhavati ”, 

“ yaiha ndneva pasyati” etc., (Br. 2.4.14; 4.4.19; 4.3.7). 

It is, therefore, quite clear that the Gita supports the Non- 

Dualistic proposition that Maya, embodied in various 

Names and Forms is illusory, and that the Brahman which 

63—64 
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indivisibly permeates that Illusion is alone Real. In 

Gita 18. 20, later on, it is again stated that, “ avibhaktam 

dbhaktesu”, that is to say, ‘seeing Unity in Diversityis 

a sign of sattvika Knowledge. That this sattvika Knowledge 

is the Brahman, and other similar topics have been discussed 

by me in the chapter of the Gita-Rahasya, which deals with 

the Absolute Self (See Gi. Ra. Ch. IX, pp. 293 to 295 and 

Ch. VI. pp. 178 to 180 ).l 

(18) I have thus briefly explained to you what the 

‘ksetra', ‘jnana’ and the ‘ jneya' are. Knowing this, My 

devotee is merged into My form. 
[The ksetra, jnana, and the jneya have so far been 

considered with the help of the Science of the Absolute Self 

or of the Vedanta-Sastra. As the jneya out of these is the 

ksetrajna or the Parabrahman, and Jnana is the Knowledge 

of the Body (ksetra) and the Atman (ksetrajna), mentioned in 

stanza 2, this becomes a short description of all Knowledge 

of the Paramesvara ; and since the Knowledge of the ksetra 

and the ksetrajna is the Knowledge of the Paramesvara, it 

follows, as a matter of course, that the fruit of it must be 

Release ; and that proposition has been laid down in stanza 

18 The Consideration of the Body and the Atman accord¬ 

ing to the Vedanta-Sastra ends here. But, since the 

organised (savikara) Body, composed of the primordial 

elements, has sprung out of Prakrti, and since what the 
Samkhyas call * purusa ’ (Spirit) is the Atman according to 

Vedanta, the Consideration of the Body and the Atman 

becomes the Consideration of Prakrti and Purusa according 

to the Samkhyas. The Gita does not look upon Prakrti and 

Purusa as two independent elements, as is done by the 

Samkhyas; and it has been stated in Chapter VII of the Gita 

that they are respectively the inferior and superior forms of 

one and the same Paramesvara (7. 4, 5). But when once one 

accepts this Non-Dualism or Monism, instead of the Dualism 

of the Samkhyas, then what the Samkhyas say about the 

mutual relation between Prakrti and Purusa is not un- 
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acceptable to the Gita. Nay, the Consideration of Prakrti 

and Purusa is nothing but the Consideration of the Body and 

the Atman in another form. (See Gi. Ra. Ch VII). There¬ 

fore, the Blessed Lord, having expounded the Knowledge 

of the Body and the Atman on the authority of the 

Upanisads, now again explains the same Knowledge in the 

terminology of Samkhya philosophy, but without accepting 

the Dualism of the Samkhyas, in the shape of a dis¬ 

crimination between the Prakrti and Purusa—] 

(19) Know that both Prakrti and Purusa are eternal. 

Know that the evolutes (vikara) and the constituents (guna), 

all spring out of Prakrti. 

[ According to Samkhya philosophy, Prakrti and Purusa 

are not only eternal but also independent of each other and 

self-created. According to Vedanta philosophy, Prakrti 

originates from the Paramesvara and is, therefore, neither 

self-created nor independent (Gi. 4. 5, 6). But, as it cannot 

be said when Prakrti originated from the Paramesvara, and 

as the Purusa (Jlva) is a part of the Paramesvara (Gi. 15. 

7), Vedantists admit that both are eternal. A further 

elucidation of this subject-matter has been made in 

Chap. VII of the Gita-Rahasya, specially at pp. 219 to 226 

and in Chapter X at pp. 362 to 366, to which the reader 

is referred. ] 

(20) Prakrti is said to be the cause for the activity of 

the karya (that is, the Body) and of the karana (that is, the 

senses); and (without being a Doer) the Purusa (Ksetrajna) 

is said to be the cause for experiencing pain or pleasure. 

[In this stanza, the reading ‘ karyakarana ’ is found in 

some texts instead of the reading ‘ karyakarana'; with 

that reading the stanza means, that the 23 elements of 

Samkhya philosophy, namely, Mahat and the others, 

spring one out of the other, the one being the cause for 
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the one which follows, and that the entire perceptible1 

universe comes into existence out of Prakrti. Such an 
interpretation would not be improper. But in the Con¬ 

sideration of the Body and the Atman, a Consideration of 

the origin of the Body, is out of place. How the world has 

sprung out of Prakrti has been explained before in 

Chapters YII and IX. Therefore, the reading ‘ karyakarana ’ 
seems more appropriate in this place. The Sarhkarabhasya 
adopts the reading ‘ karyakarana ] 

(21) Because, when Prakrti is superintended over by 

Purusa, It enjoys the constituents born of Prakrti; and this 

union with the constituents (of Prakrti) becomes the cause 

for the Purusa to take birth in a good or bad species. 

[This description of the difference and the mutual 

relation between Prakrti and Purusa is from Samkhya 

philosophy (see Gl. Ra. pp. 219 to 221). The Blessed Lord 

now explains that the ‘Purusa’ of Samkhya philosophy 

is called the ‘Paramatman’ by Vedantists; He thus links 

the Samkhya with the Vedanta philosophy; and when that 
is done, the Consideration of the Prakrti and Purusa is 

harmonised with the Consideration of the Body and the 
Atman. ] 

(22) This * upadrasta ’, (that is, One, Who sits near and 

sees the constituents of Prakrti), Who gives the consent, 

Who is the ‘ bhartd ’ (that is, One, Who adds to the consti¬ 

tuents of Prakrti), and the Enjoyer, is known as the 

parapurusa (that is, the Highest Purusa—Trans.), the 

mahesvara (that is, the Highest Isvara—Trans.) and the 

Paramatman, Who resides in the Body. (23) Who thus 

knows the Purusa (as qualityless) and (that) Prakrti (alone 
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is) full of qualities, however he may be acting, does not get 

re-birth. 

I When it has been proved in stanza 22, that the Purusa 

is the Paramatman within the Body, the inactivity and 

apathy, which are the qualities of the Purusa according to 

Samkhya philosophy now become the inactivity of the 

Atman; and a harmony is established between the arguments 

of the Sarhkhyas and Vedanta. Some writers on Vedanta 

imagine that Samkhya philosophy is inimical to Vedanta 

philosophy; and many Vedantists look upon the Samkhya 

arguments as entirely negligible. But instead of doing so, 

the Gita has expounded the question of the Body and the 

Atman, once from the point of view of Vedanta, and again 

from the point of view of Samkhya philosophy (without, 

however, abandoning the Non-Dualism of Vedanta). This 

shows the equability of the Gita-science. Nay, this may 

be said to be an important difference between the expositions 

in the Upanisads and in the Gita respectively ( See Gi. Ra. 

App. pp. 756 to 757). This clearly shows that though 

the Gita does not accept the Dualism of Samkhya phi¬ 

losophy, it does not fail to accept as much as is acceptable 

out of Samkhya philosophy. It has been stated in stanza 2, 

that the Knowledge of the Body and the Atman is nothing 

but the Knowledge of the Paramesvara. The Blessed Lord 

now incidentally explains in short the various means of 

acquiring Release, by acquiring this Knowledge of the Body 
( pivda ) and of the Paramesvara within the Body—] 

(24) Some persons of their own accord see the Atman 

within themselves by means of meditation; some by the 

Samkhya-Yoga and some by the Karma-Yoga ; (25) but those* 

who do not thus acquire the Knowledge (by themselves), many 

such worship (the Paramesvara, with religious faith) by 

hearing the advice of others. These persons, who act, 
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accepting as correct what they have heard, also overcome, 

death and go beyond. 

[ These two stanzas mention the various paths of Self- 

Realisation, namely, (i) Meditation, according to the 

Patanjala-Yoga; (ii) Abandonment of Action after the 

acquisition of Knowledge, according to the Samkhyas; (iii) 

(a) performing all Actions desirelessly and with the 

intention of dedicating them to the Paramesvara, and (b) 

placing confidence with faith in the statements of trust¬ 

worthy persons and becoming devoted to the Paramesvara, 

(Gi. 4. 39), according to Karma-Yoga. Whichever path one 

follows, one ultimately gains the Knowledge of the 

Paramesvara and attains Release. Therefore, the proposi¬ 

tion laid down in the earlier chapters, that the Path 

of Karma-Yoga is the best, from the point of view of 

Universal Welfare, is not thereby affected in the least. 

Having in this way stated the various means of Self- 

Realisation, the entire subject has been summarised in the 

next stanzas in a general way ; and even in doing that, a 

unanimity has been established between the Kapila 

Samkhya philosophy and Vedanta. ] 

(26) O Bharatasrestna ! remember that whatever move- 

able or imoveable thing is created, comes into existence as a 

result of the union between the Body and the Atman. 

(27) He, who has seen the Paramesvara, Who is equally in 

all created things, and Who is not destroyed, even when all 

beings are destroyed, he may be said to have understood (the 

real principle). (28) Realising that the Paramesvara equally 

pervades everywhere, that man, who, by such Knowledge 
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escapes self-destruction (that is, who, of his own accord, 

takes to the path of virtue) attains thereby an excellent state- 

[ The description of the Paramesvara given in stanza 27 

has appeared before in Gi. 8. 20 ; and this subject has been 

explained in Chapter IX of the Glta-Rahasya (See Gi. Ra. 

pp. 299 and 353). In the same way, the statement made 

before, that the Atman is everybody’s friend as also his 

enemy (Gi. 6. 5-7) has been repeated again in stanza 28. 

Having given a description of the feeling of equability 

towards all beings in stanzas 26, 27, and 28, the Blessed 

Lord now explains what happens as a result of this Know¬ 

ledge— ] 

(29) He, who has understood that (all) Actions are in 

every way got performed by means of Prakrti, and that the 

Atman is Itself inactive (that is, One, who does nothing), may 

be said to have understood (the true principle). (30) When 

the diversity (that is, manifoldness) in various beings is seen 

as a unity ; and when (all this) extension is seen (to have 

taken place) from this (unity), the Brahman is attained to. 

[The Blessed Lord now explains how the Atman is 
quality less, untouched, and inactive—] 

(31) Being eternal and qualityless, this inexhaustible 

Paramatman, O Kaunteya! does not perform anything, though 

remaining within the Body ; and to Him, the contact (that is, 

bondage) of no Action attaches itself. (32) As ether, 

pervading everything, is not affected (by anything), being 

subtle, so the Atman, pervading the Body everywhere, is not 
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affected (by anything). (33) As the Sun alone illuminates 

this entire Cosmos, so also, O Bharata ! the Atman 

illuminates the entire Body. 

(34) Those, who thus, by spiritual eyes (that is, by eyes 

m the shape of Knowledge), understand the difference 

between the Body and the Atman, and the Release of the 

■(fundamental) Prakrti of all beings, reach the Parabrahmau. 

[ This is the summary of the entire chapter. I have inter¬ 

preted the word “bhutaprakrtimoksa” according to the 

Samkhya doctrine. According to this doctrine, getting 

Release or not, are not states of the Atman; because, It is 

always a Non-doer and unattached; but as It arrogates 

Activity to Itself, as a result of Its union with Prakrti, 

the Prakrti with which It is united, is liberated when 

this ignorance is destroyed; that is to say, the Prakrti is 

Released; and then it gives up its dance in front of the 

Purusa. Therefore, the Samkhyas maintain that the two 

states of being bound and being released are essentially 

states of Prakrti (See Samkhya-Karika 62, and Gl. Ra. 

Ch. VII p. 223). I think that the words **the Release of 

the Prakrti ” have been used in this stanza with reference 

to this Samkhya doctrine. But some interpret this 

expression as_ meaning “bhutebhyah prakrtes ca moksah”, 

“that is, the Atman is Released from the five primordial 

elements and Prakrti , that is to say, from Illusory Action. 

To proceed: this discrimination between the Body and 

the Atman is made by means of the sight of Knowledge 

(Gl. 13. 34), whereas the king of Vidyas (raja-vidya) 

mentioned in Chapter IX is to be realised by the physical 

eyes (Gi. 9. 2); and the vision of the Cosmic Form is to 

be had, even by the highest devotee of the Blessed Lord, 

by divine eyes (Gl. 11. 8). This distinction between the 
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explanations of Jnana and Yijnana given in the 9th, 11th, 

and 13th chapters should be borne in mind. ] 

Thus ends the thirteenth chapter entitled Ksetra- 

Ksetrajna-Vibhaga Yoga in the dialogue between 

Sri Krsna and Arjuna on the Yoga included in the Science of 

the Brahman (that is, on the Karma-Yoga) in the Upanisad 

sung (that is, told) by the Blessed Lord. 
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CHAPTER XIY. 

[ In Chapter XIII, the doctrine of the Body and the Atman 

has been expounded, once from the point of view of Vedanta 

and again from the point of view of Samkhya philosophy ; 

and it has been stated there that the eptire activity is of 

the Prakrti, and that the' Purusa, that is, the ksetrajna is 

apathetic. But, it has not been explained in what way this 

activity of Prakrti continues going. Therefore, the Blessed 

Lord explains in this chapter how diverse forms of creation, 

and especiaPy of the living creation, are created from one 

and the same Prakrti. If one considers only the human 

creation, then, as this subject deals with the ksetra, that is 

to say, with the Body, it can be easily included in the 

Consideration of the Body and the Atman. But, as the 

immoveable world is also an expansion of the three-consti- 

tuented Prakrti, the exposition of the difference in the 

constituents of Prakrti can also form part of the Considera¬ 
tion of the Mutable and the Immutable. The Blessed Lord 

has, therefore, given up a restricted description as ‘ Consi¬ 

deration of the Body and the Atman ’, and started this 

chapter saying that He would explain to Arjuna in further 

detail the Jnana (Spiritual Knowledge) and Vijnana 

(Empirical Knowledge) which He had commenced to explain 

in Chapter VII. The reader is referred to the exhaustive 

explanation of this subject-matter, which has been given in 

Chapter VIII of the Glta-Rahasya, This description of the 

diffusion or spreading-out of the three constituents of 

Prakrti has also been given in the Anugita and in 

Chapter XII of the Manu-Smrti.] 

The Blessed Lord said:—(1) Once more am I going 

to tell you the best knowledge of all Knowledge, by knowing 

which all sages have reached the highest state from this 
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world. (2) Those who, taking shelter in this Knowledge^ 

have become merged in Me, do not come to birth when 

the Cosmos is created, nor do they die when the Cosmos 

is destroyed; (that is to say, they become entirely free 

from the cycle of birth and death). 

[This is an introduction. Now the Blessed Lord says 

in the first instance that Prakrti is only one form of 

Himself; and having thereby got rid of the Samkhya 

Dualism, He now explains—without clashing with Vedanta— 

how the various perceptible objects come into existence 

in the world as a result of the three constituents of Prakrti.] 

(3) O Bharata! the mahadbrahma (that is, Prakrti) is My 

womb, and 1 lay in it the embryo of life; then all beings 

begin to come to life therefrom. (4) All beings, which come 

to birth in the various species (such as beasts or birds etc.), 

of them, O Kaunteya ! the mahadbrahma is the place of 

generation, and I am the Father, Who impregnates it with 

the seed. 

(5) O Mahabaho ! the sattva, rajas and tamas con¬ 

stituents, which spring from Prakrti, keep tied within the 

Body, the ‘avyaya’ [that is, the unmodifiable (nirvikdra) 

Atman], which resides in the Body. (6) Out of these, 

the sattva constituent, which illumines because it is pure, 

and which is faultless, O sinless Arjuna ! keeps (beings) 

in bondage by the Attachment for happiness and Knowledge- 
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(7) The characteristic of the rajas constituent is to 

keep one engrossed; and know, that Desire and Attach¬ 

ment arise from this constituent. O Kaunteya ! it keeps 

beings in bondage by the (Energistic) Attachment for 

performing Actions. (8) But the tamas constituent springs 

from Ignorance; and know, that it confuses all beings. 

O Bharata ! it keeps (them) in bondage by ignorance of 

duty, idleness, and sleep. (9) The sat tv a constituent creates 

an Attachment for happiness, and the rajas constituent, for 

Action; but O Bharata ! the tamas constituent throws a cloak 

on Knowledge, and creates an Attachment for ‘pramada’ 

(that is, ignorance of duty or forgetfulness of duty.) 

[The individual natures of the three constituents have 

thus been explained. But these three constituents never 

exist individually, independent of each other; and they 

are always together. For example, although it is the 

nature of the sattva. constituent to make a man do any good 

action, yet, as the inclination to do the good action results 

from the rajas constituent, there must also be some mixture 

of the rajas constituent with the sdttvika temperament. 

That is why the sattva constituent is mentioned as the pair 

of the tamas constituent, and the rajas constituent as the 

pair of the sattva constituent in the Anugita, which gives 

a pairing description of these constituents (Ma. Bha. 

Asva, 36), and it is stated there, that all things in the 

world are created by the mutual support or mutual inter¬ 

relations of these constituents. (See Sam. Ka. 12 and 

Gl. Ra. pp. 213 to 215). This very principle is now first 

enunciated, and then the characteristics of the sattva, raias 
and tamas constituents are described. ] 
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(10) Defeating the rajas and tamas constituents, the 

sattva becomes (preponderant); (then, he is said to be 

sattvika); and by defeating the sattva and tamas constituents, 

the rajas constituent becomes (preponderant); and by 

defeating the sattva and rajas constituents, the tamas 

becomes (preponderant). (11) When in this body, in all its 

apertures (senses), light (that is, spotless Knowledge) comes 

into existence, the sattva constituent may be understood to 

have grown. (12) O Bharatasrestha ! when the rajas 

constituent increases, avarice, inclination towards Action, 

and the commencement of Actions, dissatisfaction, and Desire 

come into existence; (13) and O Kurunandana ! when the 

tamas constituent increases, darkness, a desire not to do 

anything, and pramada (that is, forgetfulness of one’s 

duties) and confusion, even these, come into existence. 

[ The Blessed Lord has explained what differences take 

place in the nature of a man, while he is alive, as a result 

of the three constituents. HE now explains what goal is 

reached by these three kinds of persons— ] 

(14) If a being dies when there is a preponderance of the 

sattva constituent, it goes to the pure spheres (such as, 

heaven, etc.) of those, who understand the exalted principles 

(that is, of gods, etc.). (15) If it dies when the rajas 
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constituent is preponderant, it takes birth among those, who 

are engrossed in Action; and dying when there is 

preponderance of the tamas constituent, it takes birth in 

ignorant species, (such as, birds, beasts, etc.). (16) It is 

said that the result of virtuous Action is sinless and sattvika; 

but the result of rajasa Action is pain, and the result of 

tamasa Action is ignorance. (17) Whereas Knowledge 

arises from the saitva constituent, avarice springs from the 

rajas constituent, and not only forgetfulness of duty and 

confusion, but even Ignorance arises from the tamas con¬ 

stituent. (18) The sattvika beings reach superior spheres, 

(that is, heaven, etc.), the rajasa beings remain in the 

middle (that is, human spheres), and the tamasa, who have 

inferior qualities and inclinations, go to lower spheres. 

I It has been stated even in the Sarhkhya Karika, that the 

person actuated by the sattva constituent obtains heaven, 

because he is religious-minded and performs good actions; 

and that the one actuated by the tamas constituent goes to 

lower spheres, because he performs unrighteous actions. 
( Sam. Ka. 44). Similarly, the 18th stanza appears literally 

in the Anugita in the description of the three constituents 

(Ma. Bha. Asva. 39, 10 ; and Manu. 12. 40). But, even if a 

man may attain heaven by sattvika Action, yet, he does 

not thereby attain the highest goal of manhood, since 

heaven is not permanent. In order to obtain this highest 

goal of manhood, or Release, the man must, according to 

the Samkhya doctrine, not only have a completely sattvika 

nature, but also acquire the Knowledge that Prakrti is a 

different thing from the Purusa. This is what the 
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Sarhkhyas call the “trigunatitavastha ", that is, ‘the state 
of being beyond and untouched by the three constituents ’; 
and although this state is beyond the sattva, rajas, and 
iatnas constituents, yet, in as much as it is the highest peak 
of the sattvika state, it is ordinarily included in the sattvika 
class; and it is not looked upon as a fourth class, as has 
been stated by me at the end of Chapter VII at pp. 227-8 of 
the Gita-Rahasya. Yet, as the Gita does not accept the 
Samkhya Dualism of Prakrti and Purusa, it alters the form 
of the above Samkhya doctrine by saying that he who 
realises the one Atman-formed Paramesvara or 
Parabrahman, Who is beyond both Prakrti and Purusa, to 
be the Qualityless Brahman, is to be called the ' trigunatita ’ 
( one beyond the three constituents ); and that is what • is 
described in the next stanza— ] 

(19) When the ‘ drasta’ (that is, the apathetic looker-on 
Purusa) realises that there is no other active agent except 
the constituents (of Prakrti), and realises (the Principle) 
beyond (all) the (three) constituents, then he reaches My 
form. (20) The embodied man, transcending these three 
constituents, which are the cause of the birth of the Body, 
and becoming free from the pain of birth, death, and old age 
experiences immortality (that is, Release). 

[ In as much as that which is ‘ Maya according to 
Vedanta, is ‘ trigunatmaka prakrti ’ (tliree-constituented 
Prakrti) according to Samkhya philosophy, becoming 
‘ trigunatita ’ means ‘ casting off Maya or Illusion, and 
recognising the Parabrahman’ (Gi. 2. 45); and this is 
what is known-as ‘the Brahml state’ (Gi. 2. 72; 18. 53). 
Hearing these characteristics of the ‘ trigunatita’ according 
to the philosophy of the Absolute Self, Arjuna becomes 
inspired with the desire of learning more about it; and as 

u 3 
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he has in Chapter II asked a question about the Steady-in- 

Reason (stithaprajna), (2. 54), so also he now asks—] 

Arjuna said:—(21) O Lord ! by what characteristic may 

a man (be said to) go beyond the three constituents ? What 

is the behaviour of that (trigunatlta) person ? and how does 

he go beyond these three constituents ? (tell me that). 

The Blessed Lord said :—(22) O Pandava ! that man, who, 

when Enlightenment, Progression, and Ignorance (that is, 

respectively the products or the effects of the sattva, rajas 

and tamas constituents) overcome him, does not hate them; 

and, who does not desire to possess them, if he does not 

obtain them; (23) who remains like an Apathetic towards 

the Fruit of Action ; whom the {sattva, rajas, and tamas) 

constituents cannot unsettle; who remains steady, only 

realising that the constituents are performing (their 

respective) functions, and does not move (that is, does not 

experience any emotion) ; (24) to whom pain and happiness 

are the same ; who has become ‘ svasthah ’ (that is, steady in 

his own place) ; to whom earth, stone, and gold are just the 

same; to whom what is beloved and what is disliked, 

disaparagement and praise, are just the same ; who is always 
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courageful; (2d) to whom, honour and dishonour are ‘ tulya ' 

(that is, alike), and a friend’s party, or an enemy's side are 

both alike ; whose (desireful) activities have come to an end, 

(because he has realised that it is Prakrti, which is doing 

everything), such a man is known as a * trigunatlta ’ (that is,, 

one who has transcended the three constituents—Trans.). 

[ This is the reply to the two questions : (i) what are the 

characteristics and (ii) the conduct of the person, who is a 

‘ trigunatita ’ (that is, who has transcended the three consti¬ 

tuents) ? These characteristics are the same as those of the 

Steady-in-Reason (stithaprajna) described in Chapter II, and 

of the Devotee (bhakiiman) described in Chapter XII. Nay, 

some of the adjectives (namely, “ sar varan, b ha-parity a gi’\ 

“ tulya-ninda-stutih ”, “ udasinah” etc.) are the same in two of 

the three or even in all the three places. From this it 

becomes clear, that whichever path, out of the four paths 

mentioned in the last chapter (13. 24, 25), is followed, the 

characteristics and the conduct of the man, who has reached 

Perfection (siddhi), are the same in all paths. Nevertheless, 
as the doctrine firmly established in the 3rd, 4th, 5th and 

other chapters, namely, that ‘ no one can escape the 

performance of Desireless Action ’, remains unaffected 

throughout, one must remember that all these persons, 

whether called ‘ stithaprajna' or ‘ bhagavad-bhakta ’ or 

4 trigunatlta ’, all belong to the Path of Karma-Yoga. The 

reader is referred to the explanation of the word 4 sarvaram- 

bha-parityagi' given in the commentary on Gi. 12. 19. 

Commentators subscribing to the Path of Renunciation 

imagine that these descriptions of the person, who has 

reached the State of Perfection (siddhavastha) are independ¬ 

ent of each other; and maintain that the Gita supports 

their own doctrine. But, I have explained at great length 

in Chapters XI and XII of the Glta-Rahasya, that such an 

interpretation is inconsistent with the anterior and 

posterior contexts, and not the correct interpretation (See 

65—66 
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p> 450 and pp. 519-520). To proceed: the Blessed Lord 

has thus answered the two questions of Arjuna. He now 

gives the answer to the question, how such persons 

transcend the three constituents ] 

(26) And he, who serves Me with the avyabhicara (that 

is, single-aimed) \oga of Devotion, dedicating all Actions 

solely to Me, goes beyond these three constituents, and 

becomes capable of attaining the brahmcibhut&vasthtt (that is, 

the state of being ‘ brahmabhuta’, or ‘merged in the 

Brahman ’—T rans.); 

[A doubt is likely to arise about this stanza, namely,how 

the state of being a trigunatlta (that is, of transcending 

the three constituents), which pertains to the Samkhya path, 

can be obtained by the Bhakti-Yoga, which includes Action, 

So the Blessed Lord now says—] 

(27) because, 1 am the ultimate seat of the immortal 

and inexhaustible Brahman, of the Perpetual Religion, and 

of the ‘ekantika’ (that is, the highest) intense bliss. 

[This stanza means, that as soon as one has given up 

the Samkhya Dualism, there remains only one Paramesvara; 

and the state of being a ‘trigunatlta’ is reached by 

worshipping that one Paramesvara. Nevertheless, when 

once it is admitted that there is only one Paramesvara, 

the Gita does not have any dogmatic insistence about the 

means of attaining to Him (see Gi. 13. 24 and 25). It is 

true that the Gita has stated that the Path of Devotion 

is the easiest path, and therefore, most acceptable to 

everybody. But, it has nowhere stated that the other 

paths ought not to be followed, That the Gita supports 

only the Path of Devotion, or only the Path of Knowledge, 

or only the Path of Yoga are opinions, which are fathered 

on the Gita by the supporters of those respective doctrines. 
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The doctrine really established by the Gita is something 

quite different. Whether, after a person has acquired the 

Knowledge of the Paramesvara—whatever the means he 

may have employed for the purpose—he should or should 

not continue to perform the various Actions of worldly 

life, for universal welfare, is the chief question in the Gita; 

and the reply to that question has already been given 

before in clear and unmistakable terms to the effect that 

the Karma-Yoga is the most superior.] 

Thus ends the fourteenth Chapter entitled Gunatraya- 

Vibhaga Yoga in the dialogue between Sri Krsna and 

Arjuna on the Yoga included in the Science of the Brahman 

(that is, on the Karma-Yoga) in the Upanisad sung (that is> 

told) by the Blessed Lord. 
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CHAPTER XY* 
[ In Chapter XIII, the Blessed Lord has considered the 

philosophy of the Body and the Atman together with the 

similar Samkhya discrimination between Prakrti and 

Purusa; and in Chapter XIY, after explaining the 

differences which arise between the natures of different 

persons, as a result of the three constituents, and how on 
that account different final states are obtained by the 

sattvika and other persons, He has explained what is meant 

by being a triguyatita, what is the Brahml state according 

to Vedanta philosophy, and in what way that state can be 

reached. It is true that all this exposition has been made 

in Samkhya terminology ; yet, it has been made without 

accepting the Samkhya Dualism; and, as being the 

Spiritual and Empirical Knowledge of that one Para¬ 

mesvara, of whom Prakrti and Purusa are both manifesta¬ 

tions. In addition to this description of the form of the 

Paramesvara, the Blessed Lord has shown in Chapter VIII 

the differences between the adhiyajna, the adhyatma, the 
adhidaivata etc.; and He has also stated, that there is only 

one Paramesvara, Who pervades everything, and that He 

is also the Atman (ksetrajna) within the Body (ksetra). 

The Blessed Lord now explains why the expansion of the 

Universe created by the Paramesvara, or the Name-d 

and Form-ed diffusion-out of the Paramesvara, is sometimes 

described by comparing it to a tree or a forest; and He 

then describes the Purusottama-svarupa, which is the most, 

excellent of the forms of the Paramesvara. ] 

The Blessed Lord said:—(T) Having its root (one) 

above and branches (manifold) below, and (which is) avyaya 

(that is, which will never perish) ; of which the ‘ chanddmsi ’ 

(that is, the Vedas) are the leaves, that man, who has. 
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understood the asvattha-tree, which is described thus, is the 

(true) veda-vetta (that is, one who has understood the Vedas— 

Trans.). 

[ The above description is of the ‘ Brahma-vrksa ’ (the 

Brahmic-Tree), or of the samsara-vrksa (the tree of the 

Cosmos). The word 1 samsara' is understood in the Marathi 

vernacular as meaning ‘ remaining in the midst of one’s 

wife and children, and performing one’s daily duties.’ But, 

this narrow meaning is not intended in the present context; 

and samsara means “the entire world, which can be seen 

by the eyes, or the visible Cosmos”, which is known 

in Samkhya philosophy as “ the diffusion of Prakrti ”, 

and in Vedanta philosophy as “ the spreading-out of the 

Maya (Illusion) of the Blessed Lord”; and the same thing 

has been described in the Anugita as the “Brahma-vrksa 

and the Brahma-vana” (brahmaranya), (See Ma. Bha. 

Asva. 35 and 47). The idea or the simile that the colossal 

visible universe has sprung from the One and Imperceptible 

Paramesvara, just as a sky-high tree springs from a minute 

seed, is to be found not only in the Vedic religion, but also 

in other ancient religions; and in modern European 

languages, it is described as the Cosmic-Tree (jagat-vrksa). 

There is a description in the Rg-Veda (1. 24. 7) of a tree 

in the sphere of Varuna, the root of the rays of which 

is uppermost, the rays themselves extending downwards 

(niclnah); and in the Visnu-Sahasranama (thousand names 

of Visnu), ‘varunovrksah' (the Tree of Varuna) is mentioned 

as one of the thousand names of the Paramesvara. It 

would seem that the ‘supalasa-vrksa', sitting under which 

Yama and the ancestors eat and drink together (Rg. 10. 

135. 1); or at the “top of which is a sweet pippala, on which 

two suparna birds live” (Rg. 1. 164. 22); or “that pippala 

tree, which is shaken by the ayu deities (the Marudganas)”, 

(Rg. 5. 54. 12), is the same as this tree; and the description 

in the Atharva-Veda, namely, “the asvattha tree, being 

the home of the gods, is in the third svarga sphere (in the 

Varuna-loka)”, (Atharva. 5. 4. 3 and 19. 39. 6), would also 

seem to be with reference to this tree. The etymology 

of the word ‘asvattha’ has been given in the Taittirlya 
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Brahmana (3. 8. 12. 2) as follows, namely:—“This tree is 

called ‘asvattha’, because Agni or Yajna-Prajapati fell 

from the sphere of gods (deva-loka) during the pitryana* 

and taking the form of a hor^e (asva), remained invisible in 

it for a year” (See Ma. Bha. Anu. 85). And many etymo¬ 

logists are of opinion that this tree is called ‘asvattha', 

(i. e., horse-stable), because the horses of the Sun take 

rest under it in the Yama-loka (sphere of Yama), during 

the night of the pitryana. The etymology of that word, 

given in Vedanta philosophy as :—‘ a ’ means * not ’; ‘ sva ’, 

means ‘to-morrow’; and ‘ ttha' means ‘remaining* 

(asvattha = not remaining to-morrow), has been imagined 

afterwards. It is true that the form of Maya can be 

described as “ not remaining to-morrow ”, since the form of 
Name-d and Form-ed Maya is perishable, mutable, and 

changing every moment; but, it is clear from the adjective 

‘ avyaya ’ (that is, “that which never suffers ‘ vyaya ’ or is 

imperishable”), which is used here, that that meaning is not 

intended. The pippala tree was originally known as the 

asvattha tree; and the Brahmic immortal asvattha tree, 

which has been described in the Kathopanisad in the 

following words, namely, 

urdhvamulo’ vaksakha ete ’svatthah sanatanah I 

tad eva sukrarn tad brahma tad evdmrtam ucyate H 

is the same ‘ asvattha’ tree; and the description in the 

Bhagavadglta must have been adopted from the description 

in the Kathopanisad, as will become quite clear from the 

similarity of the words “ urdhvamulam adhahsakham ”. As 

the Paramesvara is in heaven above and the jagad-vrksa 

(the Cosmic-Tree), which has grown out of Him, has come 

down to the human sphere, that tree has been described as 

having its root, that is, the Paramesvara above, and having 

its innumerable branches in the shape of the diffused 

Cosmos spread downwards. But, as the descending shoots 

of the ‘ vata’ tree (banian or fig-tree) also grow downwards 

from above, we come across another idea in ancient 

religious works that this Cosmic-Tree must be the ‘ vata ’ or 

# For meaning of pitryana, see Vol. I pp. 408-412—Trans. 
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the banian tree, and not the pippala tree. For instance, 

there is a description that the asvattha (pippala) tree is the 

tree of the Sun, and that, “ nyagrodho varuno vrksah ”, that 

is, “the ‘nyagrodha' (nyag = downwards ; and rodha— 
growing) vata tree is the tree of Varuna ” (See Gobhilagrhya 

4.7.24). There is a description in the Mahabharata (Ma, 

Bha. Vana. 188-91), that Markandeya Rsi saw the 

Paramesvara in the form of an infant on the branch of 

an avyaya (that is, imperishable, even at the time of 

general destruction), ‘ nyagrodha (that is, downwards- 

growing) vata-vrksa (fig-tree) at the time of the pralaya 

(Cosmic destruction). Also, the illustration which has been 

given in the Chandogyopanisad for showing how this 

tremendous visible Cosmos has been created from the 

Imperceptible Paramesvara is also of the seed of the 
‘nyagrodha’ (Chan. 6. 12. 1). The Cosmic-Tree (visva-vrksa) 

has also been described in the Svetas vataropanisad. 

(Sve. 6. 6); but, what that tree is has not been clearly 

stated there; and there is a description in the Mundako- 

panisad that on this tree there are seated two birds, 

namely, the Sentient or Personal Self (jivatman) and the 

Highest Self (paramatman); and that one of them is 

eating the pippala tree, that is, the fruits of the pippala 

tree, which is a description borrowed from the Rg-Veda. 

The third idea about the form of the Cosmic-Tree in 

addition to the two ideas, namely, of the pippala and the 

vata trees, is of the ‘ audumbara' tree; and this tree has 

been ascribed to Dattatreya in the Puranas. In short, 

the three ideas of the world created by the Maya (Illusion) 

of the Paramesvara being either a pippala or a vata or an 

audumbara tree are to be come across in ancient treatises. 

And, on this account, the three names, in terms of a tree, 

namely, “nyagrodho ’dumbaro ’svatthah” ( See Ma. Bha. 

Anu. 149. 101), have been mentioned in the Visnu-Sahasra- 

nama; and these three trees have been considered deities 

and worshippable in common usage. Besides, the 

Visnu-Sahasranama and the Gita are both parts of the 

Mahabharata; and if the Sahasranama mentions the three 

different names. ‘audumbara' ''vata' (nyagrodha), and 
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asvattha, then the word ‘ asvatha' used in the Gita must 

betaken as meaning the pippala {asvattha), and not the 

audumbara or the vata trees: and that too is the original 

meaning of that word. The word ‘cliandarnsi' in the 

sentence: “of which the leaves are the chandamsi, that is, 

the Vedas is understood as being derived from the root 

chad —to cover (see, Chan. 1. 4. 2); and the similarity of 

the Vedas with the leaves which cover the tree has thus 

been described; and it has been stated at the end that, as 

all this description is according to the Vedic tradition, one 

who knows all this is a 1 vedavetta ’. This is the description 

according to the Vedas. The same tree is now described in 

another way, that is, according to Samkhya philosophy—] 

(2) Its branches, which are fed by the (three) sattva and 

other constituents, and from which, shoots ot objects of sense 

(in the shape of sound, touch, colour, taste, and smell) have 

sprung, have spread out downwards as also upwrards ; and 

ultimately, its root-lings, in the shape of Actions, are also 

grown downwards to a great distance in the human sphere. 

[ According to Samkhya philosophy, there are only two 

fundamental elements, namely, Prakrti and Purusa; and I 

have explained in great detail at p. 243 of Chap. VIII of 

the Gita-Rahasya how the 23 elements, namely, mahat and 

others, come into existence, and how the Cosmic-Tree is 

formed, when the three-constituented Prakrti (Nature) 

spreads out its diffusion before the Purusa (Spirit). But, as 

Prakrti is not independent, but is only a part of the Parame- 

svara, according to Vedanta philosophy, the doctrine of that 

philosophy is, that this diffusion of the three-constituented 

Prakrti cannot be looked upon as an independent tree, but 

should be taken merely as the branches of an ‘ urdhvamula' 

(upwards-rooted) pippala tree. Consistently with this 

doctrine, there is now a slightly different description to the 

effect that the branches, fed by the three constituents, of the 

Vedic adhah-sdkha (downwards-branched) tree, described in 
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the first stanza, have speard out not only ‘ downwards ’ but 

also ‘ upwards ’: and thus the thread of the doctrine of 

‘Causality (karma-wpaka-prakriya) has ultimately been 

interwoven into the texture. In the description of the 

Brahmic-Tree (brahma-vrksa) given in the Anuglta, no 

attempt has been made to harmonise the Vedic and the 

Sarnkhya descriptions; and the brahma-vrksa described 

there is of only the 24 Elements of Sarnkhya philosophy 

(See Ma. Bha. Asva. 35. 22, 23; and Gl. Ra. Ch. VIII, p. 243). 

But that has not been done in the Gita; and an attempt 

has been made in these two stanzas to harmonise the Vedic 

description of the Paramesvara, as a tree in the form of this 

visible world, with the Sarnkhya description of the Cosmic 

Tree (brahmanda-vrksa) or the diffusion-out of Prakrti. In 

order to obtain Release, one must be get rid of this develop¬ 
ment of the three-constituented upwards-rooted tree; but 

this tree is so tremendous, that it is impossible to find out its 

origin. Therefore, the Blessed Lord now shows the way 

how this universe-comprehending tree can be destroyed, and 

how the Immortal Principle at the root of it can be 

Realised—] 

(3) But, in this world, one cannot ascertain the form of 

it (as has been described above); nor does one find its end, 

or commencement or support; cutting this asvattha (tree), of 

which the roots have gone incalculably deep, with a powerful 

sword in the shape of Non-Attachment, (4) one should, 

thereafter, (saying) “ I am now going to that primordial 

Purusa (Spirit—Trans.) from Which (this) ancient (creative) 

Pravrtti (Activity—Trans.) arose ”, find out that seat, having 

gone where, there is no retuin. 

[ The ‘ samsara ' (extensive development) of the universe 

is the Name-d and Form-ed Karma (Action), and this 
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Karma is eternal; destroying this Karma means giving up 

the feeling of Attachment to it: it is not possible to destroy 

it in any other way ; because, by its very nature, it is 

eternal and inexhaustible. All this subject-matter has 

been discussed in Chap. X of the Glta-Rahasya at pp. 394 to 

401, to which the reader is referred. The doctrine that 

Karma is eternal has been expressed in the words, “ one 

cannot ascertain the true form of it; nor does one find its 

end,, or commencement ”, in stanza 2 ; and it has been stated 

later on that Non-Attachment is the only means for 

destroying the Tree of Karma. Besides, a man gets results 

according to the conviction of his mind at the time of 

worshipping (Gi. 8. 6). Therefore, stanza 4 describes the 

conviction (bhavana) one should have in one’s mind while 

this process of cutting this Karma-Tree is going on. This 

interpretation has to be put on this stanza, because, in the 

reading adopted in the Samkarabhasya, namely, “ tarn eva 

cadyafn purusam prapadye”, the verb “ prapadge ” in the 

first person singular present tense has been used; and some 

such word as ‘ iti ’ has to be taken as implied. If one accepts 

the reading mentioned in the Ramanuja-bhasya, namely, 

11 tarn eva cadyam purusam prapadyed yatah pravrttih etc.”, in 

order to get over this difficulty, it is possible to translate the 

stanza as: “one should find out the Seat, having gone 

where, there is no return; (and) one should go and reaeh 

That, from which this Cosmos was created”. But, as the 

root ‘prapad' is an atmanepada root, it cannot get the 

vidhyarthi third person form 4 prapadyet ’. 4 prapadyet' is 

a parasmaipada form, which is grammatically incorrect; 

and that is why this reading has not been adopted in 

the Samkarabhasya; and that was the right thing to do. 
The word 4prapadye’ has been used in some hymns in 

the Chandogyopanisad in this way, implying 1 iti' (See 

Chan. 8. 14. 1). I need not point out that though the 

verb 4prapadye’ is in the first person, it cannot be taken 

to refer to the speaker, namely, to Sri Krsna, Who is giving 

the advice. The Blessed Lord now explains what beneficial 

result is to be obtained by acting in this manner—] 
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(5) Who ?are free from vanity and ignorance, who have 

conquered the fault of being attached; who are steadily 

engrossed in Metaphysical Knowledge; who are desireless, 

and liberated from the pairs of Opposites like pain and 

happiness etc., such Scients go and reach this inexhaustible 

Seat. (6) That is my super-excellent Seat, having gone 

where, there is no return. It is not illuminated, whether 

by the Sun, or by the Moon, or by Fire. 

[Out of these, the sixth stanza has appeared in the 

Svetasvatara (6. 14), the Mundaka (2. 2. 10), and the 

Katha (5. 15) Upanisads. The Sun, the Moon, and the 

stars all fall into the class of Name-d and Form-ed things; 

and, as the Parabrahman is beyond Name and Form, it is 

quite clear that the Sun, the Moon etc., all derive their 

light from the Parabrahman, and that nothing else is needed 

for illuminating the Parabrahman. The word “ parama- 

sthana” (super-excellent Seat) in the above stanza means 

the Parabrahman; and being merged in this Brahman is 

the state of Release known as the ‘ Brahma-nirvana ’. 

The exposition of the Metaphysical Knowledge of the 

Parabrahman, taking the simile of a tree, is now over. It 

now remains to describe the form of the Purusottama 
(purusotlama-svarupa); but the Blessed Lord first explains 

the evolution of the Jiva, and the appurtenant description 

of the form of the Jiva, which is suggested by His last 

words, “ having gone where, there is no return ”. ] 

(7) My primordial amsa (particle—Trans.) takes the 

form of Jiva in the Jlva-world (in the land of Karma), and 

draws (to itself), the 'six’ including the Mind, (that is to say, 

the Mind and the five (subtle) senses; this is known as 
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the ‘linga-sarlra’). (8) When (this) Isvara (that is, Jiva) 

acquires a (gross) Body, and when it leaves the (gross) 

Body, then, just as the wind takes away the smell from 

the shelter (of the smell, such as, the flowers etc.), so also 

does this (Jiva) take away with itself the above-mentioned 

(Mind and five subtle senses). (9) Making its abode in 

the ears, the eyes, the skin, the tongue, and the nose> 

as also in the Mind, this (Jiva) thereby enjoys the objects 

of sense. 

[ In the first of these three stanzas has been described the 

Subtle or Adpa-Body ; and then there is a description of how 

this Subtle Body (linga-sarlra) enters the Gross Body, how 

it leaves the Gross Body, and how remaining in the Gross 

Body, it enjoys the objects of sense. According to Samkhya 

philosophy, this Subtle Body is made up of the 18 elements 

starting from Mahan upto the five subtle tanmatra-s; and 

it is stated in the Vedanta-Sutras (3. 1. 1), that the five 

subtle elements and prana (life) are also included in it (see 

Ch. VIII of the Gita-Rahasya, pp. 255 to 262). Similarly, 

it is stated in the Maitryupanisad (9. 10), that the Subtle 

Body is made up of 18 elements. Therefore, one has to 

conclude that the words “ Mind and five organs” point to 

the collection of the other elements, which are in the Subtle 

Body. The doctrine that the Jlvatman p ,es not come into 

existence over and over again each t me from the Para- 

mesvara, but that it is an ‘ eternal amsa ’ or particle of the 

Paramesvara (Gi. 2. 24) has also been enunciated in the 

Vedanta-Sutras by using the two words ‘ nitya ’ and ‘ amsa ’ 

(Ve. Su. 2. 3. 17 and 43); and this fact fortifies the state¬ 

ment in Chap. XIII (13. 4), that the consideration of the 

Body and the Atman has been adopted into the Gita from 

the Brahma-Sutras. (See Gi. Ra. App. pp. 756 to 758). The 

word ‘ amsa ' has to be taken as meaning “ just as space 
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(akdsa) is part of the receptacle (ghata), which contains it ”" 
(i. e., ghatakasadivat amsa); and not as an ‘ amsa ’ 

(particle), which has been cut out, as has been shown in 

Chapter IX of the Gita-Rahasya (pp. 338-339). When in 

this way, the Actions of taking birth in a Body, leaving the 
Body, and enjoying the objects of sense are going on—] 

(10) Fools do not realise That, Which leaves the body, or 

remains, or enjoys (not by Itself, but) as a result of being 

United with the constituents. People, who see with the 

jmna-caksu (that is, eyes ol Knowledge—Tran9.) realise 

(It). (11) Similarly, those Yogins who strive, realise this 

Atman installed in themselves; but, those, whose Atman 

(that is, Reason) is not evolved, such ignorant people cannot 

realise It even by striving. 

[ After stating in the 10th and 11th stanzas, that Self- 

Realisation results by following the path of Karma-Yoga, 

by means of the “ eyes of Knowledge ”, the description of 

the evolution of the Jlva (the Personal Self) has been 

completed. Now, some further description is given here of 

the all-pervasiveness of the Atman, by way of introduction, 

as had been done previously in Chapter VII (see, 7. 8-19); 

and then from stanza 16 onwards, a description of the form 

of the Purusottama is given.] 

(12) That brilliance, which being in the Sun, illumines 

the whole world; that brilliance, which is in the Moon and 

in Fire, know that that brilliance is Mine. (13) Similarly^ 

entering the earth, I maintain (all) created beings by My 
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■brilliance; and, becoming the fluid Soma ( Moon), I maintain 

all ausadhi (that is, all vegetable life). 

[ The word ‘ soma' has the double meaning ‘ soma-valli\ 

and also ‘ Moon ’; and as the Moon is fluid, radiant 

(,amsuman), and white, so also is the soma-valli, according to 

the Yedas; and both have been called “the Lord of 

Vegetables”. But, having regard to the anterior and 

posterior contexts, the Moon is clearly meant here. After 

having stated in this stanza, that He is the brilliance in the 

Moon, it is stated in this very stanza that He is also the 

property of the Moon to maintain vegetation. There are 

descriptions elsewhere also, that, as the Moon is fluid, it 

■contains this quality, which causes the growth of vegeta¬ 

tion. ] 

(14) Becoming the Vaisvanara-formed Fire, I inhabit the 

the bodies of created beings; and being united with the 

prdna and the apdna * breaths, I digest the four kinds of 

food (namely, that which is to be eaten, to be sucked, to be 

licked, and to be drunk). (15) Similarly, 1 am installed 

in the heart of everybody; and Memory, Knowledge and 

their apohanam\ (that is, destruction) are My doing; and 

I am also That, Which is to be known by means of all 

the Vedas; I am the author of Vedanta; and I am also 

the Knower of the Vedas. 

[ The 2nd part of this stanza has appeared in the 

Kaivalyopanisad (Kai. 2. 3); and the only difference of 

reading there is “ vedair anelcaih” instead of “ vedais ca 

sarvaih ”. Therefore, the inferences drawn by some critics, 

# For meaning of prana and apana, see p. 959 supra—Trans. 

f “apohanam” is also translated as “Reasoning faculty 

,( See Apte, Practical Sanskrit-English Dictionary, 1924, p. 109—Trans ) 
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on the assumption that the word ‘Vedanta’ was not in 

existence at the time of the Gita, that either this stanza 

must be looked upon as an interpolation, or the word 

4 Vedanta ’ must be taken as meaning something else, are 

wrong. The word 4 Vedanta ’ has appeared in the Mundaka 

(3. 2. 6), and in the Svetas vatara (6. 22) Upanisads; and 

some of the hymns from the Svetasvatara are to be found 

literally in the Gita. Now, the Blessed Lord gives a 

description of the characteristics of the Purusottama, based 
on the etymology of that word—] 

(16) In this sphere, there are two Purusa-s (that is, 

entities—Trans.), namely, the ‘ksara’ and the ‘aksara’. 

The ‘ksara’ means all (perishable) beings, and That 

(Imperceptible Principle in the form of Prakrti), Which is 

* kutastha’ (that is, at the root ( kuta) of all these beings)-is 

called the ‘aksara’.. (17) But that super-excellent fturusa 

(purusottama) is different ( from both these). It is known 

as the ‘Paramatman’. That inexhaustible Isvara pervades 

the three spheres and maintains (the three spheres) 

(18) As I am beyond the ‘ksara’, and am (a Purusa), even 

more excellent (uttama) than the ‘aksara’, therefore, in 

ordinary parlance and also in Vedanta, I am known as the 

‘ Purusottama’ (purusa-f uttama). 

[ The words 4 ksara ’ ( Mutable) and 4 aksara' (Immutable) 

used in stanza 16 are respectively synonymous with the words 

4 vyakta ’ (Perceptible) and 4 avyakta' (Imperceptible)—or the 

perceptible universe and the imperceptible Prakrti—used 

in Samkhya philosophy. Out of these, the meaning of 

Jksara' as “a perceptible perishable substance made up 
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of the five primordial Elements” is patent. But, as the 

adjective ‘aksara' has several times before been also 

applied to the Parabrahman (See Gl. 8. 3; 8. 21; 11. 37 and 

12. 3 ), one must bear in mind that the word ''aksara' used 

in defining the ‘Purusottama’ does not mean the 'aksara 

Parabrahman’ but means the ‘aksara Prakrti ’ of Sarnkhya 

philosophy. And in order that such a confusion should 

not arise, the word ‘ aksara' has been intentionally defined 

in stanza 16 as meaning the "kutastha Prakrti” (See Gl. 

Ra. Chap. IX pp. 275 to 280). In short, the AKSARA 
BRAHMAN, which is beyond both the perceptible Cosmos 

and the imperceptible Prakrti (see my commentary on 

Gi. 8. 20-22) is essentially the same as the PURUSOTTAMA, 

Who is beyond the ‘ ksara' (visible Cosmos) and the 

‘ aksara' (Prfikrti). Both these are known as the 

PARAMATMAN; and it has been stated in Chapter XIII 

that this Paramatman resides in the Body in the form 

of the kselrajna (Gl. 13. 31). From this it follows, that 
the Original Principle arrived at by the Consideration of 

the Mutable and the Immutable, namely, the 'aksara 

Brahman’ is also the ultimate resultant arrived at by 

the Consideration of the Body and the Atman: or, in other 

words, that there is only one Purusottama both in the 

Body (pinda ) and in the Cosmos (brahmdnda). It has also 

been stated that the same Principle is to be found in the 

Adhibhuta, the Adhiyajna, etc., or in the (symbolical} 

ancient pippala tree. That man, who has Realised this 

Unity in the Cosmos, and continues to Realise till death 

that ‘‘there is only one Atman in all beings”, attains 

the Paramesvara, while he is practising the Karma-Yoga: 

such is the ultimate summary of this exposition of 

Spiritual and Empirical Knowledge. It is not that one 

cannot attain Release solely by Devotion to the Para¬ 

mesvara, and without performing Actions. But, that is 

not the import of the exposition of Spiritual and Empirical 

Knowledge in the Gita; for it has been stated already 

in the beginning of Chap. VII of the Gita, that the 

exposition of Spiritual and Empirical Knowledge in 

the Gita has been made solely (i) for showing that one 
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should perform all worldly affairs with a Desireless Mind,, 

which has been purified, whether by Knowledge or by 

Devotion; and (ii) for showing how Release can thereby 

be obtained. To proceed: the Blessed Lord now explains 

what beneficial result is obtained by knowing this— ] 

(19) Who thus Realises, without being engrossed by 

Ignorance, that I am the Purusottama, he, O Bharata! 

becomes omniscient, and worships Me in all ways. 

(20) O sinless Bharata ! I have thus explained this science, 

which is a mystery of mysteries; by understanding this* 

(a man) will become ‘ buddhimaii ’ (that is, buddha or 

a Knower) and ‘ krtakrtya ' (that is, ‘ one who has done 

all that ought to be done’—Trans.) 

[The word ''buddhimdn' here means ‘ buddha ’ or a Jnata 

(Scient, Knower); because, the words ‘ buddha’ and 

4krtakrtya’ have been used in the same sense in the 

Bharata (San. 248. 11). The ordinary meaning of the 

word ‘buddha' namely, ‘the Buddha incarnation’ has 

not appeared anywhere in the Mahabharata (See Gi. Ra. 

App. pp. 788-7891]. 

Thus ends the fifteenth chapter entitled Purusqttama- 

Yoga in the dialogue between Sri Krsna and Arjuna on 

the Yoga included in the Science of the Brahman (that is, 

on the Karma-Yoga) in the Upanisad sung (that is, told) 

by the Blessed Lord. 

67—68 
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CHAPTER XYI. 

[ The Purusottama-Yoga is the climax of the Knowledge 

of the Mutable and the Immutable; and really speaking, 

the exposition of Jnana and Vijnana, which was started in 

Chapter VII, for showing how a man can attain Release by 

Realising the Paramesvara, while he is following the Path 

of Karma-Yoga, should have been finished here, and the 

summary started. But in Chapter IX (9. 12), the Blessed 

Lord has merely briefly stated that the ungodly person does 
not realise His imperceptible and excellent form ; and He, 

therefore, now commences this chapter for describing the 

character of such an ungodly person ; and after explaining 

in the next chapter why such differences arise between men 

and men, the entire Gita has been summarised in Chapter 

XVIII. ] 

The Blessed Lord said (1) Fearlessness, a pure and 

sattvika temperament, ‘ j nana-y oga-vy avast hi ti ’ [that is, the 

well-calculated proportionment of jnana (-niarga) and 

(Karma-) Yoga], generosity, endurance, sacrifice, ‘ svadhyaya ’ 

(that is, following the religion prescribed for one’s status-in¬ 

life), performing austerities, straight-forwardness, (2) harm¬ 

lessness, veracity, not getting angry, (tyaga' (that is, 

Renunciation of the Fruit of Action), tranquility, ‘ apaisunya’, 

(that is, overgrowing one’s narrow-mindedness, and acquiring 

a generous frame of mind), kindness towards all beings, 

absence of avarice, mildness, feeling ashamed (of evil 

action), ‘ acapala’ (that is, giving up useless activity), 
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(3) brilliance, forgiveness, steadiness, purity, non-hatred, not 

being over-dignified, these (qualities), OBharatal are acquired 

by persons, who are born to godlike endowments. 

[ These 26 qualities of godlike endowment are practically 

the same as the characteristics of ‘ jnana ' given in Chapter 

XIII (Gi. 13. 7-11); and that is why ‘ ajudna' has been 

included in the ungodlike characteristics in the next stanza. 

It is not possible to define the meaning of each word in the 

list of these 26 qualities in such a way that it will be 

different from the definitions of the other words ; and such 

was not even the intention of the Blessed Lord. For 

instance, Harmlessness (ahimsd) is divided by some persons 

into ‘ kayika' (bodily), 1 vacika' (vocal), and ‘ manasika' 

(mental); and, they look upon angrily hurting the mind of 

another person as a kind of harmful ness (himsa). If one, 

similarly, considers the three aspects of ‘ purity ’, not being 

angry, not hating any one, and other qualities can be 

included in ‘ mental purity \ There is a detailed descrip¬ 

tion of self-restraint, austerities, veracity, and avarice in 

Chapters 160 to 163 of the Santiparva of the Mahabharata. 

Out of these, the word * dama ’ (self-restraint) has there been 

taken in an extensive meaning, so as to include forgiveness, 

steadiness, harmlessness, truth, pleading, and other several 

25 or 30 qualities (San. 160); and in exposition of ‘ satya ’, 

(veracity), that quality is said to include by itself the 

following thirteen qualities, namely, truthfulness, 

equability, self-restraint, absence of jealousy, forgiveness, 

shame, patience, want of envy, sacrifice {yaga), meditation 

(dhyana), ‘ arijatd ’ (desire to benefit others), endurance, and 

kindness; and these various words have also been defined 

in the same place. Grouping together many qualities in 

this way under one heading is a matter of learning : and if 

each quality is considered in this way, it will be necessary 

to write a treatise on every one quality. All these 

qualities have been enumerated in the above stanza with 

the sole intention that one should thereby get a complete 
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idea of the sattvika form of godlike endowment; and that, 

if some meaning is not conveyed by any one word, it 

should be included in another word. I have interpreted the 

word “ jnanayoga-vyavasthiti ” in the above list, in 

accordance with Gi. 4. 41 and 42, so as to support the 

Karma-Yoga. The words tydga and dhrti have been 

defined by the Blessed Lord Himself in Chapter XVIII, to 

which the reader is referred (18. 4 and 29). Having thus 

mentioned the qualities included in godlike endowment, 

the Blessed Lord now describes the opposite, namely, the 

ungodlike endowment—] 

(4) Hypocrisy, pride, over-dignity, and also, O Partha t 

anger, ■'parusya’ (that is, cruelty), and ignorance are 

(acquired) by those who are born in the ungodlike endow¬ 

ment. 

[ In the 164th and 165th chapters of the Santiparva of the 
Mahabharata, some of these qualities have been described; 

and in the end, it is also stated who is to be called 

a ‘nrsamsa\ As'cijnana' (Ignorance) has been described 

in this stanza as one of the characteristics of the ungodlike 

endowment, it is clear that ‘jndna’ (Knowledge) is 

a characteristic of the godlike endowment. Having in 

this way described the two kinds of natures one comes 

accross in the world—] 

(5) (Out of these) The godlike endowment is considered 

(ultimately) productive of Releaseand the ungodlike 

(endowment), productive of bondage. O Pandava ! you are 

born in the godlike endowment! Do not lament! 

[The Blessed Lord has thus shortly explained the fate of 

persons possessing these two kinds of nature. He now 

describes in detail the ungodlike (asuri) person—] 
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(6) In this world, two kinds of beings come into existence, 

■(one) godlike, and (the other) ungodlike. (Out of these) 

I have described to you in detail the godlike (variety); 

(now) O Partha ! I am describing to you the ungodlike 

(variety), to which listen. 

[As the description given by the Blessed Lord in the 

previous chapters of how a Karma-Yogin should behave, 

what the Brahml state is, who is to be called a ‘stithaprajna' 

or a ‘ bhagavadbhakta' or a ‘ trigunatita ’, and what Jnana is 
etc., as also the description of the godlike endowment 

given in the first three stanzas is the same as the 

description of a person having a 1 daiva' (godlike) nature, 

the Blessed Lord has here said that the ‘ daiva' variety 

has been described by Him in detail before. There is some 

reference in Chapter IX to the ungodlike endowment 

( 9. 11 and 12); but as that description is incomplete, it is 

completed in this chapter. ] 

(7) Ungodlike persons do not understand what pravrtti is, 

(that is, what should be done), nor what nivrtti is, (that is, 

what should not be done); and, purity, good behaviour, 

or veracity have no place in them. (8) These (ungodlike 

persons) say : “ the whole world is unreal, ‘ apratistha ’ 

(that is, without any support), ‘ anisvara’ (that is, existing 

without a Parmesvara) and *a-paraspara-sambhuta’ (that is» 

not created one from the other); (in short) what can be 

the object of it, if noL enjoying the objects of sense by 

human beings ?” 

[Although the meaning of this stanza is clear, there is 

a great deal of difference of opinion about the inter¬ 

pretation of the words used in it. In my opinion, this is 
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a description of the opinions of atheists like Carvaka and 

others, who disputed both the Vedanta and Sariikhya 

doctrines relating to the construction of the world; and 

therefore, the words used in these stanzas refer to a doctrine 

contrary to both the Saihkhya and the Vedanta doctrines. The 

Vedantist looks upon this world as perishable, and looks for 

the Imperishable Reality—“ satyasya satyam (Br. 2. 3. 6) 

in it; and looks upon that Real Element as the fundamental 

support or * pratistha ’—“brahniapucca/h pratistha (Tai. 2. 5.)- 

of it. But the demoniac persons believe that this world is 

la-satyam\ that is, not containing ‘ satya ’ (Reality); and that 

it is, therefore, * a-pratistham ’, that is, not having a pratistha 

or support. But, a doubt may be raised that although the 
Imperceptible Parabrahman of the Vedantists may in this 

way be not acceptable to demoniac persons, they may be 

accepting the Perceptible Isvara, Who is worshipped in 

the Path of Devotion. Therefore, the third word ‘ anisvara ‘ 
(ana + Isvara) has been used in this stanza, in order to 

make it perfectly clear that such demoniac persons do not 

even accept the existence of an Isvara in the world. 

When once the fundamental foundation of the world 

has thus been denied, one is also compelled to deny 

the explanation of the order of creation of the world 

contained (i) in the Upanisadic words : atman akasah 

sambhutah I akasad vayuh I vayor agnih l agner apah r 

adbhyah prthivi \ prthivya osadhayah I osadhibhyah annam i 
annat purusah I ” * (Tai. 2. 1), as also (ii) in the Samkhya 

doctrine, which looks upon Prakrti and Purusa as two 

independent Fundamental Elements, and looks upon all 

perceptible objects as being the result of the mutual support 

(anvyonydsraya), that is, of the intermixture, of the sattva, 
rajas, and tamas constituents. Because, if this chain or 

order of succession is accepted, then, going backwards from 

*11 the objects in the visible world, one will have to admit 

* This quotation, which has not beau translated into Marathi by 

the author, means : ‘‘ Ether (or space), is born from the Self ; the 

air, from Ether (or space) ; Fire, from the Air * Water, from Fire ^ 

Earth, from Water; vegetables, from the Earth ; food, from the 

vegetables; and man from food >>—1Trans. 
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that there is some origin for the world. Therefore, the 

demoniac people do not admit that the various objects in 

the world are parasparasanibhuta, that is, created one from 

the other in a particular order. When once such a belief 

about the creation of the world is fixed in the mind of any 

person, the human being itself becomes the most important 

object; and it necessarily follows, as a natural conclusion, 

that all the things in the world have been created only for 

satisfying the Desire (kama-vasana) of that human being, 

and have no other purpose ; and this meaning is conveyed 

by the words “ kimanyat kamahaitukam ” that is “ what 

other object can it have except to satisfy Desire ?”, used 

at the end of the stanza, and also by the subsequent stanzas. 

Some commentators refer the words “ aparaspara- 

sambhutam ” to the words ‘ kimanyam '; and interpret the 

stanza in the following way, namely, “ does one see any¬ 

thing, which is not created by the ' paraspara ' that is, the 

union between the male and the female? No; and if no 

such thing is to be found, then this world is certainly 

1 kamahetuka' that is, come into existence as a result of 

the Desire (kameccha) of the male for the female ”: and 

some others break up * aparaspara ' in a very strange way 

as “ aparas ca paras ca = aparasparau ’ ’; and they interpret 

the stanza as meaning:—“aparaspara itself means ‘male and 

female ’; and the whole world being created from these two, 

the mutual desire of the male for the female is the only 

object for it; and there is no other object But, this 

interpretation is not straight-forward. ' aparas ca paras ca ’ 

will give rise to the compound “ apara-para ” ; and there 

will not be the consonant ‘s’, (the sakara), in the middle, as 

is to be found in 'aparaspara'. Besides, if one considers the 

previous words ' a-satya', ' a-pratistha' etc , it is clear that 

‘ a-paraspara-sambhuta ' must be a nan-compound; and then 

one has to admit that the word ‘ paraspara-sambhuta ' means 

“the mutual creation (anyonya-janana) of guna-s (constituents) 

out of guy/2-s ” described in Samkhya philosophy (Gl. Ra. 
p. 213 to 215). The two words ' anyonya ' and ‘ paraspara' 

are synonymous with each other; and both these words are 

used in Samkhya philosophy in describing the mutual 
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effects of the constituents on each other (see Ma. Bha. San. 
305; and Sam. Ka. 12. 13). The Madhvabhasya on the 
Gita accepts this meaning; and in explaining how the 
various things in the world spring one out of the other, it 
gives the same stanza as in the Gita, namely, “ annad 
bhavanti bhutani ” etc., that is, “ rain-showers spring Out of 
the sacrifice (because, the oblations thrown into the fire 
reach the Sun), food springs from rain-showers, and living 
beings spring from food ” (Gl. 3. 14 ; Manu. 3-79). But, as 
the statement in the Taittiriya Upanisad is more ancient 
and more exhaustive than this, I have quoted it above as 
an authority. Nevertheless, the words 1 a-parcispcira- 
sambhuta' in the Gita are, in my opinion, indicative of the 
Samkhya theory, rather than the Upanisadic theory, of the 
creation of the universe. The Blessed Lord now explains 
what effect this opinion of these demoniac persons, 
regarding the creation of the universe, has on their 
behaviour. The expression ‘ kamahaituka ’ used at the end 
of the above stanza is now made further clear. ] 

(9) Accepting this view, these feeble-minded, soul-less, and 
malevolent persons perform cruel Actions, and come into 
existence only to destroy the world; (10) and sheltering 
themselves behind ‘Mma’ (that is, the desire to enjoy 
the objects of sense), which can never be fully satisfied, 
these (demonic persons), saturated with hypocrisy, false 
dignity, and pride, entertain (in their mind) false con¬ 
clusions, (that is, Unreasonable ideas), and engage in 
dirty Actions. (11) Similarly, being engrossed lifelong 
with immeasurable anxiety (to enjoy happiness), being 
steeped in enjoying the objects of sense, and firmly believing 
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that that is everything; (12) being bound by hundreds 

of bonds of hope, and being subject to Desire and Anger, 

(these demoniac persons) entertain the ambition of amassing 

huge wealth, by injustice, in order to enjoy pleasure. (13) 

(They say:) “ To-day I have acquired this; (to-morrow) I shall 

get that desire satisfied; this wealth is (with me); and 

again that (wealth) also will become mine; (14) I have killed 

this enemy; and I shall also destroy others; I am the 

Isvara, I (alone) am the enjoyer; I am perfect, powerful 

and happy; (15) I am wealthy, born in a good family; 

who other is there like me ? I will perform sacrifices; 

I will give in charity, 1 will enjoy myself”. Being misguided, 

as a result of Ignorance, as described in these words; 

{16) being mis-directed by all sorts of ideas, being entangled 

in the cob-webs of mental confusion, and steeped in the 

enjoyment of the objects of sense, these (demoniac persons) 

fall into a filthy hell! (17) (Who are) Self-praisers, who 

behave over-bearingly, and who are full of the pride of 

wealth and dignity, these (demoniac persons), abandon 

Sastric admonitions, and hypocritically perform only nominal 
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sacrifices. (18) Who, being bloated up by egoism, power 

pride, desire, and anger, hate Me (the Paramesvara ), Who am 

in theii body as also in the bodies of others; (and who are) 

maligners, (19) (these) haters, who commit unholy Actions 

and (these ) cruel, and lowest of men, are always thrown 

by Me into demoniac (that is, sinful) births in this worldly 

life. (20) O Kaunteya ! these foolish persons, thus taking 

birth in demoniac wombs, never come to me, and ultimately 
reach the lowest of low conditions. 

[The Blessed Lord has so far described demoniac persons 
and the state they reach. HE now explains how one can 
escape from it—] 

(21) The gate-way of hell is of three folds, namely, 
Desire, Anger and Avarice ; and it is destructive of one's 

Self; therefore, these three should be given up. (22) O 
Kaunteya ! when a man has escaped from these tamodvtira-s 

(that is, doors of darkness—Trans.), he begins to act in a 

way which is beneficial to himself, and ultimately reaches 

the highest state. 

[ It is clear that when the three gates of hell are escaped 
from, a good state must be obtained. But, it has not so 
far been stated by what kind of conduct this can be done 
Therefore, the Blessed Lord now explains what that path 

is—] 
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(23) (He) who has given up Sastric directions, and begun to- 

do what he likes, does not attain Perfection; nor does he 

reach an excellent state. (24) ‘ tasmat ’ (that is, therefore— 

Trans.), in order to decide the u karyakcirya-vyavasthiti”, 

(that is, what ought to be done and what ought not 

to be done), you must accept the Scriptures (Sastras) 

as authoritative; and after finding out what has been 

directed by the Scriptures, it is proper that you should act 

accordingly. 

[ The word ‘ karyaJcarya-vyavasthiti ’ used in this stanza 
clearly shows that the Gita has been told, keeping before the 
mind the idea of Ethics ; and it has been shown clearly in 
the Gita-Rahasya (pp. 66 to 69) that this is known as the 
Karma-Yoga-Sastra. ] 

Thus ends the sixteenth chapter entitled Daivasura- 

Sampad-Vibhaga Yoga, in the dialogue between Sri Krsna 

and Arjuna, on the Yoga included in the Science of the 

Brahman (that is on the Karma-Yoga) in the Upanisad sung 

(that is, told) by the Blessed Lord. 
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CHAPTER XVII. 

[ Whon a description has thus been made of persons, who 
maintain and protect the world by following the Karma- 
Yoga-Sastra, as also of those, who, on the other hand, 
destroy the world, the question why these differences arise 
between men and men, naturally springs up. The ordinary 
answer to that question, namely, “prakrtya niyatah svaya” 

that is, that is according to everybody’s nature”, has 
been given in Chapter YII above (7.20). But, as a full 
exposition about the three constituents namely, sattva, 

rajas, and tcunas, has not been made in that chapter, it was 
not possible to give there a detailed explanation of these 
differences, which arise from Prakrti. Therefore, these 
three constituents have been described in Chapter XIV; 
and after explaining in this Chapter how diverse kinds of 
faith etc., arise on account of these constituents, the entire 
subject-matter of Jnana and Vijnana has been concluded 
in this chapter. In the same way, the reason for the 
differences in the Path of Devotion, mentioned in the 
Chapter IX (see 9. 23 and 24), becomes clear by the 
explanation given in this chapter. Arjuna first asks—] 

Arjuna said : (1) O Krsna! those who, notwithstanding 

that they are filled with Faith, yet perform sacrifice without 

observing the Scriptural methods, what should their ‘ rtistha' 

(that is, mental condition) be supposed to be ? Is it 
sattvika, or rajasa, or tamasa ? 

[This is the doubt raised by Arjuna on the admonition 
given at the end of the last chapter that Scriptural methods 
should be followed. It sometimes happens that even 
having faith in the Scriptures, a man commits mistakes 
as a result of ignorance. For instance, instead of 
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worshipping the All-pervading Paramesvara, as has been 
enjoined by the Sastras, he may run after deities 

(Gl. 9. 23). And the question of Arjuna is, what is the 

‘ nistha ’ or state, or mental condition of such a person. 

This question does not relate to persons, who despise the 

Sastras and religion for want of faith in them, that is, to 

demoniac persons. Nevertheless, wherever there is occasion, 

the Actions of these people also have been described in 

this Chapter. ] 

The Blessed Lord said:—(2) This faith of living beings 

is naturally of three kinds, sattvika, rajasa, and tamasa. Hear 

(how) that (is so). (3) The faith of every person, 

O Bharata ! conforms to his ‘saltva’ (that is, to his inherent 

nature). Man is imbued with faith. In whatever matter 

(he puts) his faith, so is he (formed). 

[The word ‘sattva' in stanza 2* means ‘natural tempera¬ 

ment’, ‘Reason’ or ‘conscience’. This word ‘sattva' has 

been used in that sense in the Kathopanisad (Katha. 6. 7); 

and in the Samkarabhasya on the Vedanta-Sutras also, the 

term ‘ sattva-ksetrajna' has been used in stead of ksetra- 

ksetrajna ’ (Ve-Su. Sam. Bha. 1. 2. 12). In short, the word 

‘smbhava' in stanza 2, and the word ''sattva' in stanza 3 are 

synonymous; because, the doctrine that nature is nothing 

but Prakrti, and that Reason, and later on, Conscience, 

spring from Prakrti, is accepted both in Vedanta and in 

Samkhya philosophy. The principle, “ in whatever matter 

(he puts) his faith, so is he (formed)” is only a repetition of 

of the theories, “those who worship deiti s, go to the 

deities” etc., which have appeared before (Gl. 7. 20, 23; 9. 25); 

and I have discussed this subject in Chapter XIII of the 

Gita-Rahasya (see Gita. Ra. pp. 589 to 598). When it is 

* This ought to be stanza 3 and not stanza 2—Trans. 
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admitted that every person reaps a reward according to 

his desires, and that having or. not having a particular 

inclination or desire depends on his Prakrti (that is, nature), 

the question, how this nature should be improved, naturally 

arises. The answer to this question is: as the Atman 

(Self) is independent, this bodily temperament can 

gradually be changed by practice and by renunciation; 

and this subject has been discussed in Chapter X of 

the Gita-Rahasya, to which the reader is referred, 

(see pp. 382 to 390). All that has to be considered for the 

moment is why and how these differences in faith arise. 

Therefore, after having stated that the faith changes 

according to a man’s nature, the Blessed Lord now explains 

(i) what three kinds of faith are to be found in different men 

as a result of Prakrti itself being composed of the three 

constituents sattva, rajas and tamas, and (ii) what the results 

of this difference are. ] 

(4) Persons, who are ‘ sdttvika ', that is, in whom the sattva 

(benevolent) constituent predominates, sacrifice to the 

deities; the rajasa (passionate), to gnomes {yaksa-s ) and to 

demons (rdksasa-s) ; and other remaining tamasa (ignorant 

persons) offer sacrifice to dead bodies and ghosts (bhuta-s). 

[ The Blessed Lord has now explained the three classes 

into which men having faith in the Sastras fall as a result 

of the difference of their Prakrti, and He has also explained 

their characteristics. HE now describes the class of the 

lustful and hypocritical persons, who are such, as a result 

of not having faith in the Sastras. It is clear that these 

persons are not sattvika; but one cannot on that account 

simply call them 4 tamasa'; because, although their actions 

are contrary to the Sastras, yet they have a tendency to 

perform these Actions ; and, tendency to Action is a feature 

of the rajas constituent. In short, the adjectives sattvika, 

rajasa, or tamasa cannot be simply applied to such people. 

That is why men are divided into the two classes 4 daivi' 
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(godlike) and * asuri ’ (demoniac) ; and these evil-minded 

persons are put into the * asuri ’ class ; the same idea has 

been conveyed in the two following stanzas. ] 

(5) But, those persons who, being imbued with hypocrisy and 

egoism, perform intense austerities contrary to the Sastras, 

on the strength of Desire and Attachment, (6) and oppress 

not only the group of the five primordial elements etc., 

in their body, but also Me, Who saturate that body, 

such undiscriminating (persons) may be understood to 

possess a demoniac temperament. 

[All the questions of Arjuna have now been answered. The 

faith of different persons may be sattvika, rajasa or tamasa 

according to their nature ; and there being a consequent 

difference in their Actions, they will attain various goals 

according to their respective Actions ; but, from that alone 

it cannot be said that a particular person will fall into 

the demoniac class. It is the duty of everybody to 

gradually improve his nature by making use of Freedom 

of Will (atmasvatamtrya) and acting according to the 

Scriptures (sastra-s). These stanzas mean that those, 

who, instead of doing so, pride themselves on their own evil 

inherent nature, and flout the Sastras are to be called 

4 asuri ’ (demoniac). The Blessed Lord now explains the 

different kinds of food (ahara), sacrifice (yajna), religious 

austerity (tapas) and charitable gifts ( dana), which are the 

result of the sattva, rajas and tainas constituents of Prakrti, 

just as there are different kinds of Faith; and He also 

explains how in consequence of diversity in nature, there 
is also diversity in Actions—] 

(7) Now, the food which each person likes i9 also divided 

into three classes; and the same is the case with Sacrifice, 
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Austerity and Knowledge. I will explain to you this- 

difference, to which listen. (8) The food liked by a sattvika 

person is such as increases life, the sattvika temperament, 

strength, health, happiness, and love; it is savoury, viscous, 

and such as will be absorbed into the body, and will remain 

in it for a long time, and is enjoyable to the mind. (9) The 

food liked by the rajasa persons is ‘ katu’ (that is, hot),, 

pungent, saltish, very warm, irritating, dry, exciting, and 

such as creates pain, lamentation, and disease. 

[ In Sanskrit ‘ katu ’ means ‘ burning ’; and ‘ tikta ’ means 

‘bitter’; and accordingly, in Sanskrit medical treatises, 

mustard is described as ‘ katu ’, and lemon or lime as tikta 

(See Vagbhata-Sutra, Ch. 10). The words ‘kadu' and 

'tikhat’ in the Marathi language are corruptions of the 

words ‘ katu ’ and ‘ tikta ’ in Sanskrit; but the meanings of 

those two words in the Marathi language have got 

interchanged. The Sanskrit and Marathi meanings of the 

word ‘aparoksa' are similarly interchanged; and this thing 

is important from the point of view of etymology. ] 

(10) A tamasa person likes food, which has remained 

standing, (that is, which has become cold), is tasteless, 

bad-smelling, which has become stale (for one day), has 

been tasted (by other people), and is also impure. 

[Not only does the sattvika person like sattvika food; the 

rajasa person, rajasa food; and the tamasa person, tamasa 

food ; but conversely, by eating sattvika food, the inherent 

nature of a person also gradually becomes pure or sattvika, 

as has been stated in the Upanisads: cf. “ aharasuddhau 
sat fra suddhih": (Chan. 7. 26. 2). Because, as the ;Mind and 
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the Reason are only evolutes of Prakrti, if the food is 

sattvika, the inherent nature also becomes sattvika in 

consequence. These are the different kinds of food. The 

Blessed Lord now explains how there are three different 

kinds of sacrifices. ] 

(11) The Sacrifice performed without entertaining any 

desire for the fruit, and looking upon the performance of 

Sacrifice as a duty, and with a peaceful mind, and according to 

the Sastric rites, is sattvika ; (12) but the Sacrifice performed 

with a desire for fruit, or only hypocritically (that is, for 

making an exhibition of one's riches), know that, such 

a sacrifice, O Bharata-srestha! is a rajasa. sacrifice ; (13) and, 

the Sacrifice performed without Scriptural ceremony, without 

the sacrifice of food, without the recitation of hymns 

without giving charitable gifts, and without faith, such 

a sacrifice is tamasa. 

[ Just as there are three kinds of food and sacrifice, so 

also are there three kinds of austerities. But austerities have 

first been divided into ‘ kayika' (bodily), ‘vacika’ (vocal), and 

‘ manasika ’ (mental); and then the three sub-divisions of 

each of these as a result of the sattva, rajas and tamas con¬ 

stituents have been explained. The word * tapa ’ in this place 

is not to be taken in the narrow meaning of ‘ going into a 

forest and mortifying the body according to the Patanjala- 

Yoga’, but means ‘Yajna, Yaga, study of the Vedas, or 

whatever anybody’s duty may be according to that one of 

the four classes to which he belongs; e. g. fighting for the 

Ksatriya, trade for the Vaisya, etc., which is the austerity 

(tapa) or penance for that particular person’. This com¬ 

prehensive meaning of the word ‘ tapa ’ (religious austerities 

69—70 



1164 GlTA-RAHASYA OR KARMA-YOGA 

^ m W n 

%r «ns^4 ere u ^ » 

IRSrcTTT- Gl^r4 *p«mir*(MM4l*r * ^ 

MMG^^Kr4cM«fT >! ^ u 

,or Penance), given by Manu (Mann. 11. 236) is intended 

in the following stanzas of the Gita. ] 

(14) Worshipping deities and Brahmins, as also those 

-who are learned; cleanliness, straight-forwardness, celibacy, 

and harmlessness i? called ( sarira’ (that is, kayika or bodily) 

penance. (15) Speech, which does not cause pain (to the 

mind) which is true, likeable, and beneficial and also, 

the practice of ‘svadhyaya’ (that is, one’s own duties) 

is called ‘vmgmaya {vdcika or vocal) penance. (16) Keeping 

one's mind pleased, gentleness, and maintaining ‘manna 

(that is, silence, like a muni), mental control, and pure 

feelings is called ‘ mdnasa' (mental) penance. 

[The words, satya, priya, and hita used in stanza 15 seem 

to refer to the dictum of Manu : “ sat yam bruyat priyam 

bruyan na bruyat satyam apriyam I priyam ca nanrtam 
bruyad esa dharmah sanatanah n ” (Manu. 4. 138), that is, 

“ one should speak what is true ; one should speak. what is 

sweet; one should not speak what is true, if it is not 

sweet; * this is the ancient religion”. But Yidura has 

told Duryodhana in the Mahabharata itself (Sabha. 63. 17) 

that “ apriyasya ca pathyasya vakta srota hi durlabhah 

(that is, “ of what is disagreeable and beneficial, the speaker 

as also the hearer are hard to find ” Trans.). Each of the 

* The words u priyam ca nanrtam bruyat ” in the above quotation, 

which mean: “nor what is sweet, if it is false” are not 

included in the author’s Marathi translation of the Sanskrit 

quotation—Trans. 
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three divisions of Penance, namely, kayika, vacika and 

manasika falls into the following sub-divisions—] 

(17) If each of these three kinds of religious austerities 

(or penance) is performed without entertaining the Desire for 

Fruit, and with excellent Devotion, and with a mind steeped 

in Yoga, it is called sdttvika; (18) and when the austerities 

are performed with the intention that one should be 

appreciated, or held in dignity, or worshipped, or hypo¬ 

critically, then those unsteady and fleeting austerities are 

here (that is, in the Scriptures) known as rdjasa; (19} those 

austerities, which) being self-injurious, are performed out 

of a foolish persistence, or with the idea of harming others 

[by incantations for propitiation (jdrana), or causing death 

(mdrana) etc.], are called tdmasa. 

[Having thus described the divisions of Penance, the 

Blessed Lord now explains the three divisions of charitable 
gifts (darn). ] 

(20) That gift, which is made with the conviction that 

it is one’s duty to make the gift, after considering (the 

propriety of) the place, the time, and the (receiving) person, 

and to a person, who has not obliged the giver, is called 

sattvika; (21) but the gift, which is made unwillingly, as a re¬ 

turn for some obligation (received), or with the idea of getting 
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some reward for it in future, is called ‘ rdjasa ’; (22) and that 

gift, which is made at an improper place, or at an improper 

time, or to an improper person, unappreciatingly, or 

disrespectfully is called tamasa. 

I The three divisions into which Knowledge, Action, Do¬ 

ers, Reason, Perseverance, and Happiness fall, similar to the 

divisions of food, sacrifice, penance, and gifts, are explained 

in the next chapter (Gi. 18.20-39). The differentiation 

between the constituents given in this chapter is here over. 

The Blessed Lord now refers to the definition of the 

Brahman (the brahma-nirdesa); and proves the superiority 

and adoptability of sattvika Action mentioned above. 

Because, a doubt is likely to be raised to the exposition 

made above, that, whether an Action is sattvika, rajasa, 

or tamasa, it is still faulty and pain-causing; that, 

therefore, it is not possible to attain to the Brahman, unless 

all these Actions are given up; and that, if this is true, 

there is no sense in pointing out the difference, that a 

particular act is sattvika, and a particular act rajasa. The 

answer of the Gita to this objection is that these divisions 

of Action into sattvika, rajasa, and tamasa are not 
inconsistent with the Phrabrahman. The canon (samkalpa), 

which defines the Brahman, includes sattvika Actions or 

good Actions; and therefore, it is proved beyond doubt that 

these Actions are not metaphysically eschewable (see 

Gi. Ra. p. 338). All the Knowledge acquired by man 

regarding the nature of the Parabrahman is concentrated 

in the definition composed of the three words “Om, Tat, Sat”. 

Out of these ‘ Om ’ is the aksara-brahman, and that has been 
described in different ways in different Upanisads 

(Prasna. 5; Katha. 2. 15-17; Tai. 1. 8 ; Chan. 1. 1; Maitryu. 

6.3,4; Mandukya. 1. 12). And as this Brahman in the 

form of a consonant (varndksara-rupi) was the only thing 

in existence at the commencement of the universe, all 

Action (or ritual) commences with that letter. ‘ Tat ’ = ‘that’ 
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means ‘ something beyond the ordinary Action ’, that is to 

say, the sattvika Action performed desirelessly, and having 

given up the Hope of Fruit; and ‘ Sat ’ means pure Actions, 

performed according to Scriptural directions, notwith¬ 

standing that they may have been performed with a Hope 

for Fruit. Such is the meaning of this canon; and if this 

meaning is accepted, not only sattvika Actions, performed 

with a desireless frame of mind, but also good Actions 

performed according to Scriptural directions are included 

in the ordinary and commonly accepted definition of the 

Parahrahman. Therefore, it is wrong to say that these 

Actions are eschewable. Besides the ‘tat' and 1 sat' 

Actions, there remain the ‘ asaJ’ Actions, that is, evil 

Actions. But, as such Actions are harmful both in this 

life and the next, they are not included in the definition, 

as has been stated in the last stanza. The Blessed Lord 

says— ] 

(23) The Parahrahman is defined (in the Scriptures) in 

three ways, as “Om-Tat-Sat”. By this (very) definition* 

were the Brahmins, the Vedas, and the Sacrifices created 

formerly. 

[It has been stated before that in the beginning of the 

world, the first Brahmin in the form of Brahmadeva, the 

gods, and Yajnas were first created (Gl. 3. 10). But, the 

form of that Parahrahman, from which all this has been 

created, is contained in the three words ‘ Om’, ‘ Tat ’ and 

‘Sat’. Therefore, this stanza means that the canon 

‘ Om-Tat-Sat ’ is the root of the entire universe. The Blessed 

Lord now gives the respective connotations of the three 

words’ ‘Om’, ‘Tat’, and ‘ Sat ’ in this canon, from the 

Karma-Yogic point of view—] 

* It is difficult to understand how anything can be created by 

a definition (nirdeka). Sridhara explains the word 1 this ’ as mean¬ 

ing 1 Parahrahman ’.—Trans. 
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(24) “tasmat" (that is, ‘since the world starts with this 

canon’), Brahmists* (brahma-vadinah) start their Sacrifice, 

Charity, Penance, and all other Scriptural Actions first 

uttering the word ‘OM’. (25) By using the word ‘TAT’, 

people perform Actions, such as, Sacrifice, Penance, 

Charity etc., without entertaining the Hope of Fruit, 

in order to obtain Release. (26) Reality (astitva) and 

saintliness (sadhutva) are signified by the use of the word 

‘SAT’; and O Partha ! the word ‘SAT’ is also applied to 

proper (that is, good) Actions. (27) Fixity (that is, having 

an unswerving faith in Sacrifices, Austerities, and Charity) 

is also known as ‘ SAT ’; and the Action performed for that 

purpose is also known as ‘SAT’. 

[Sacrifices, Austerities, and Charity are the important 

religious Actions; and the Actions performed for this 

purpose have been given the generic name ‘ yajflartha- 

karma' (Action for the purpose of a Sacrifice) by the 

Mimarhsakas. Though a man may entertain the Hope for 

Fruit in performing these Actions, yet, as that Hope is 

consistent with Morality, these Actions fail into the 

category of ‘ Sat ’; and all Desireless Action falls into the 

class of ‘Tat ’ = ‘ that’, that is to say, ‘ that which is beyond 

this ’. As both these kinds of Actions are thus included 

* This word ‘ Brahmist ’ has been coined by me on the analogy 

of ‘ tbeist ‘ atheist ’ etc.,—Trans. 
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in the Brahma-samkalpa “ Om-Tat-Sat ”, which is uttered 

at the commencement of every ritualistic Action, both of 

them must be said to be consistent with the attainment to 

the Brahman (see Gi. Ra. p. 338). Now there remains only 

the ‘ asat ’. The Blessed now explains what the result of 

that Action is—] 

(28) That oblation, which is thrown into the fire, or that 

(gift), which is given, or that penance, which is performed, 

or any whatsoever (Action), which is done, without faith 

is called ‘asat’. O Partha ! that (Action) is not beneficial 

whether after death (in the next life), or in this life. 

[ In short, the commonly accepted canon, indicative of 

the form of the Brahman, includes all Actions performed 

with a desireless frame of mind, and merely as duties, and 

which are either sattvika or are proper Actions, or good 

Actions, performed with a pure intention, and according to 

Scriptural directions. All other Actions are futile. This 

proves that it is not proper to ask any one to give up 

Action, which is included in the definition of the Brahman, 

which came into existence with Brahmadeva (Gi. 3. 10), 

and which no body can escape from. And that is why 

the above Karma-Yogic interpretation of the canon 

‘ Om-Tat-Sat ’ has been given in this chapter immediately 

after the disquisition on Karma. Because, a mere descrip¬ 

tion of the form of the Brahman has been given before 

in Chap. XIII, as also before that chapter. What the 

words * Om ’, ‘ Tat ’, and ‘ Sat ’ must have originally meant 

has been explained at the end of Chapter IX of the Gita- 

Rahasya (p. 338). The description of the Brahman as 

“ Saccidananda” is now in vogue. But, as the definition 

of Brahman as ‘ Om-Tat-Sat ’ has been taken here, instead 

of the definition 1 Saccidananda ’, it is possible to draw an 

inference that the definition of the Brahman as “ Sacci¬ 

dananda ”, as a generally accepted definition, must have 

come into vogue after the date of the Gita. ] 
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Thus ends the seventeenth chapter entitled Sraddha- 
trayA—VibhagA Yoga in the dialogue between Sri Krsna 

and Arjuna on the Yoga included in the Science of the 

Brahman (that is, on the Karma-Yoga) in the Upanisad 

sung, (that is, told) by the Blessed Lord. 



CHAPTER XYIII. 

[The eighteenth chapter is the summary of the entire 

Gita-science. I shall, therefore, make a review (literally, 

* cast a lion-glance ’) of all that has been stated so far 
(for greater details, see Chapter XIY of the Glta-Rahasya). 

It is clear from Chapter ONE that the Gita has been 

told in order to induce Arjuna to do his own duty, when he 

was on the point of giving up the warfare, which was his 

lot according to his own-status (svadharma), and of starting 

to beg. Arjuna was filled with the doubt that if he 

performed such' evil actions as killing his own preceptors 

etc., his Self would not be benefitted. Therefore, in the 

beginning of Chapter TWO are mentioned the two ways of 

living one’s life, which are accepted by Jnanins (i. e., 

Sages); namely, Samkhya (samnyasa or Renunciation), and 

Karma-Yoga (Yoga); and the ultimate conclusion has been 

arrived at, that though both these paths are equally produc¬ 

tive of Release, yet the path of Karma-Yoga is the superior 

of the two (Gl. 5. 2). According to the Path of Karma-Yoga, 

out of these two, the Reason is supposed to be superior ; if 

the Reason is steady and equable, Karma (Action) does not 

prejudicially affect anybody; no one has escaped Karma, 

and no one should give up Karma; it is quite enough if one 

gives up the Hope of Fruit; it is necessary to perform 

Karma at any rate for universal welfare, if not, for one’s 

self ; if one’s Reason is pure, Jnana does not conflict with 

Karma; and if one considers tradition, then Janaka and 

others behaved in the same way. These and other logical 

arguments have been advanced from Chapter THREE to 

Chapter FIVE. The next subject-matter is how to acquire 

this Equability of Reason, which is necessary for making 

Karma-Yoga successful, and how one ultimately attains 

Release, while following the Path of Karma-Yoga. In 

order to acquire this Equability of Reason, one must 

acquire sense-control (indriya-nigraha), and thereby fully 

realise that there is only one Paramesvara pervading the 
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entire creation ; there is no other way. Out of these, sense- 

control has been dealt with in Chapter SIX; and from 

Chapter VII to Chapter XVII, is given the explanation of 

(i) how the Knowledge of the Paramesvara is acquired 

while practising the Karma-Yoga, and (ii) what that 

Knowledge is. Out of these, Chapter SEVEN and 

Chapter EIGHT deal with the Spiritual and the Empirical 

Knowledge (jnana-vijnana) of (i) the Mutable and the 

Immutable and (ii) the Perceptible and the Imperceptible ; 

and Chapters NINE to TWELVE deal with the doctrine 

that though the Imperceptible form of the Paramesvara is 

superior to the Perceptible form, yet, worshipping the 

Perceptible, without losing sight of the fact that there is 

only one Paramesvara, is a path which is easy for 

everybody, because it is a matter which is capable of 

practical realisation. Then in Chapter THIRTEEN, the 

theory of the Body and the Atman (ksetra-ksetrajna-vicara) 

has been explained by saying that, that which is known as 

the ‘avyakta' (Imperceptible) in the Consideration of the 

Mutable and the Immutable, is, indeed, the Atman within 

the body of a man ; and thereafter, there has been a detailed 

consideration from Chapter FOURTEEN to Chapter 

SEVENTEEN of the way in which persons of diverse 

natures in the world, as also the other diversified expansion 

of the world, came into existence, as a result of the consti¬ 

tuents of Prakrti—which subject-matter, is really an off¬ 

shoot of the Consideration of the Mutable and the 

Immutable; and in this way, the exposition of Spiritual 

and Empirical Knowledge has been completed. But every¬ 

where, the only advice given to Arjuna is that he should 

perform Action; and the definite doctrine has been enun¬ 

ciated, that the Karma-Yogic way of living one’s life, 

namely, the path of “worshipping the Paramesvara, and 

doing all Actions with a pure mind, according to one’s 

status, till death, and with the idea of dedicating every¬ 

thing to the Paramesvara” is, indeed the best path of life. 

When, in this way, the Karma-Yoga, based on Knowledge, 

and in which Devotion is the supreme factor, has been 

explained in all its bearings, that very religion has 
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been summarised in Chapter EIGHTEEN; and Arjuna 

has been induced to fight of his own free will. In this path, 

which has been pronounced to be the best of all by the 

Gita, Arjuna has not been advised to take up the fourth 

state of life or Renunciation; but, it has been stated 

that the man, who lives according to this path of 

life is a ‘ nitya-samnyasin ' (perpetual ascetic), (Gi. 5. 3). 

Therefore, the next question of Arjuna is whether the 

principle of (i) taking sometime or other to the fourth 

state of life, namely, the state of an ascetic, and (ii) 

literally abandoning all kinds of Action, is or is not 

included in the Path of Karma-Yoga ; and if not, then, 

what the meaning of the two words ‘ samnyasa ’ and ‘ tyaga ’ 

is ( see Gita-Rahasya pp. 481 to 487. ] 

Arjuna said :—(1) O Mighty-armed Rhslkesa ! the 

principle of Renunciation (samnyasa), and O Kesidaityani- 

sudana ! the principle of Abandonment (tyaga), I wish to- 

know these severally. 

[ This question has not been asked with the intention of 

merely knowing the dictionary meanings of the words 

‘ samnyasa ’ and ‘tyaga ’, or the difference between them. 

The root-meaning of both is “ to give up ”; and it is not 

that Arjuna did not know this. But, the Blessed Lord 

has nowhere advised the giving pp of Action ; and wherever 

Renunciation has been dealt with in the 4th, 5th, or 6th 

chapters (4. 41; 5. 13 ; 6. 1), or in other places, He has 

directed that one should only make a * tyaga' (abandon¬ 

ment) of the Hope of Fruit (Gi. 12. 11), and should make 

the ‘ samnyasa ’ of, that is, ‘ dedicate ’, all Actions to the 

Paramesvara, (3. 30; 12. 6); whereas, if one considers the 

Upanisads, one comes across statements describing the 

Path of Renunciation, which are indicative of the 

Abandonment of Action, such as, “ na karmana na prajaya 
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dhanena tydgen aike amrtatvam anasuh ”, that is, “ many 

persons have obtained Release by abandoning, or making 

a literal tyaga ’ of all Actions ” (Kai. 1. 2 ; Narayana 12. 

3); or, “ vedanta-vijnana suniscitarthah I samnyasayogdd 
yatayah suddhatatvah. n ”, that is, “ yatins (ascetics), who have 

become pure by the Yoga of ‘ samnyasa', in the shape of the 

Abandonment of all Actions ” (Mundaka. 3. 3. 6); or, 

kim prajayd karisyamah ” that is, “ what have we got to do 

with sons, grandsons, or other progeny ” (Br. 4. 4. 22). It 

is quite clear that Arjuna had seen that the Blessed Lord 

was using the two words 1 samnyasa ' and 1 tyaga ' in some 
other meaning, instead of applying them to the state of 

Renunciation, in the shape of the Abandonment of Action, 

out of the four states of human life, prescribed by the 

Smrti texts, and he has asked this question in order to clear 
up that point. See the detailed elucidation of this subject- 

matter, which has been made by me in Chapter XI (pp. 481 
to 487) of the Gita-Rahasya. ] 

The Blessed Lord said (2) Making a ‘nydsa ( that is, 

giving up) of (all whatsoever) Desire-prompted Actions, is 

known by wise people as ‘Samnyasa’; (and) making an 

Abandonment of the Fruit of all Actions is known by the 
learned as ‘Tyaga’. 

[This verse clearly explains what is meant by the words 

‘ samnyasa ' and ‘ tyaga ’ according to the Path of Karma- 

Yoga. But, as this opinion was not acceptable to the 

commentators, who belonged to the Path of Renunciation, 

they have stretched the meaning of this stanza to a 

considerable extent. In this stanza, the word * kamya ' 

appears in the very beginning. Therefore, these 

commentators say, that the divisions of Actions into nitya * 

* For definitions of ‘ nitya \ etc., see Vol. I, p. 74, et seq.— 

Translator. 
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naimittika, kamya, and nisiddha, according to the Mlmarnsa 

school are indicated here; and that according to the advice 

of the Blessed Lord, only 4 kamya ’ (desire-prompted ) 

“Actions should be given up’’. But, the followers of the 

Path of Renunciation have to declare that the ‘ nitya ' and 

4 naimittika ’ Actions have also been included in the 4 kamya ’ 

Actions. Even doing so, the statement in the second 

half of the stanza that the Hope of Fruit should be given 

up, and that Actions should not be given up, (see stanza 6, 

later on) does not become consistent with their mode of 

life. Therefore, these commentators have satisfied them¬ 

selves by passing a remark, on their own authority, that the 

Blessed Lord has here only showered empty praise on the 

Path of Karma-Yoga ; and that His real intention was that 

all Actions should be given up. It is quite clear that this 

stanza cannot be satisfactorily explained from the doctrin¬ 

al point of view of the School of Renunciation or other 

schools. It can be rightly interpreted only so as to 

support the Karma-Yoga, that is to say, so as to support 

the principle enunciated on numerous occasions in the 

Gita, that one must continue to perform Actions, till death, 

giving up the Hope of Fruit; and such a meaning indeed, 

is the straight and plain meaning. One must bear in 

mind, in the first place, that the word 4 kamya ’ does not 

indicate the division of Actions into nitya, naimittika, 

kamya and nisiddha, made by the Mlmarnsa school. 

According to the doctrine of Karma-Yoga, all Actions 

fall into only two divisions, namely, 4 kamya ’ that is, 

4 performed with Hope of Fruit ’ and 4 niskama ’, that is, 

4 performed giving up the Hope of Fruit ’; and these two 

are respectively called 44 pravrtta Karma ”, and 44 nivrtta 

Karma” in the Manu-Smrti (See Manu. 12. 88 and 89). 

Whether the Actions are Daily (nitya), or Occasional 

(naimittika) or Bodily (kayi/ca), or Vocal (vacika), or Mental 

(mdnasika) or any other kind, according to the division into 

sattvika, etc., they must fall into one of the two divisions, 

4 kamya ’ (Desire-prompted) and 4 niskama ’ (Desireless); 

because, besides the two divisions, (i)4 having kama ’, that 

is, Hope of Fruit, and (ii) 4 not having kama ’, no third. 
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division is possible from the point of view of kama (‘ Hope 

of Fruit ’). If a particular Action is done for a particular 

purpose, having regard to the purpose for which it- is 

prescribed by the Sastras, e.g., the ‘ putresti ’ sacrifice for 

obtaining a son, then it becomes * kamya '; and if the same 

thing is done merely as a matter of duty, that is to say, 

without entertaining the Hope of Fruit, it becomes 

‘ niskama ’. When all Actions are thus divided into 

‘ kamya ' and 4 niskama ’ (or ‘ pravrtta ' and 4 nivrtta ' accord¬ 

ing to the terminology of Manu), the Karma-Yogin gives 

up all Actions which are 4 kamya * or inspired by Desire. 

It, therefore, follows that even in the Karma-Yoga, it is 

necessary to perform a ‘ samnyasa ’ (Renunciation) of all 

4kamya’ (desired-prompted) Actions. Now, let us turn to the 

second out of the two divisions of Karma, namely, the 

division of 4 niskama ’ (desireless) Actions. It is true that 

the Gita definitely enjoins the performance of these 

niskama Actions on the Karma-Yogin; but even in 

them, one has to perform the total4 tyaga ’ (abandonment) 

of the Hope of Fruit (Gi. 6. 2). Therefore, even the 

principle of 4 tyaga ’ remains constant in the Gita-religion. 

In short, in order to impress on the mind of Arjuna that 

the principles of 4 samnyasa ’ and of 4 tyaga ’ both remain 

constant in Karma-Yoga, the Blessed Lord has in this 

stanza given these two definitions, namely, 4 4 4 samnyasa' 

means the total samnyasa (Renunciation) of kamya (desire- 

prompted) Action”; and 4 4 4tyaga' means the tyaga, or the 

Abandonment, of Hope of Fruit, in all Desireless Actions 

which are to be performed”. In an earlier chapter, in showing 

that Samnyasa (or Samkhya ) and Yoga are essentially the 

same, the word 4 samnyasin (Gi. 5. 3-6 and 6. 1, 2), and 

later on in this chapter, the word 4 tyagin ’, have been defined 

in the same way; and the same is the proper meaning in 

the present stanza. The doctrine of the Smrtis that, unless 

one follows the order of the brahmacari, grhastha, vanaprastha 

and samnyasa states, and 44 ultimately takes up the 

samnyasa state or the fourth state of life, in the shape of 

Renunciation of all Actions, Release is not possible”, is 

not meant here. This clearly proves that even though the 
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Karma-Yogin may not take up the saffron-coloured robes 

of an ascetic and abandon all Actions, yet, since he is 

essentially following the same principles as a samnyasin, 

there is no conflict between Karma-Yoga and the Smrti 

texts. The Blessed Lord now summarises the dispute about 

Karma between the supporters of the Samnyasa School and 

the supporters of the Mimamsa school, and gives the 

ultimate decision of the Karma-Yoga-Science in the 

matter— ] 

(3) Some learned men say that as Karma is faulty, it must 

be given up (altogether); and others say that Sacrifice, 

Charity, Austerities, and Karma should never be abandoned. 

(4) Therefore, Q Bharatasrestha ! listen to My decision on 

the question of ‘tyaga . O Purusasrostha ! HyagcC is said to 

be of three kinds. (5) Sacrifice, Charity, Austerities, and 

Karma should not be abandoned under any circumstances. 

Those (Actions) must be performed. Sacrifice, Charity and 

Austerities are ‘fiavana ( that is, mind-purifiers ), for (even) 

the wise. (6) Therefore, even these Actions (such as, 

Sacrifice, Charity etc.) must be performed, without Attach¬ 

ment, and having abandoned the Fruit (like other desireless 

Actions, and for universal welfare). This, O Partha, is My 

definite (and correct) opinion. 

This is a summary of the doctrine of Karma-Yoga 

enunciated before on numerous occasions, that the fault 

or the defect of Karma is not in the Karma itself, 

but is in the Hope of Fruit; and that all Actions 
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should, therefore, be performed desirelessly, and 

having given up the Hope of Fruit. The Gita does not 

countenance the doctrine of the Samnyasa school, that all 

Action is faulty and, therefore, such as ought not to be 

performed (See Gita. 18. 48 and 49). The Gita advocates 

the samnyasa (Renunciation) of only kamya (desire- 

prompted) Actions. But, from this it would follow that 
since all the ritual and, rites laid down by the Scriptures 

are ‘ kamya ’ or 4 based on desire ’ (Gl. 2. 42-44), one must 

necessarily renounce them : and if that is done, the Cycle 

of Yajnas (yajnacakra) will come to an end (Gl. 13. 16), 

and the world will run the risk of being devastated. Then, 

what is to be done ? The Gita answers this question by 

saying that although the Scriptures have prescribed the 

performance of Yajnas, Charity etc. for obtaining heaven, 

it is not that these very Actions cannot be performed desire¬ 

lessly, and for universal welfare, with the idea, that 

performing sacrifices, or giving gifts, or performing austeri¬ 
ties is one’s duty in this life. (See Gl. 17. 11, 17, and 20). 

Therefore, just as other Desireless Actions are to be 

performed according to one’s status in life, so also should 

Sacrifices, Charity and other Actions be performed, 

giving up the Hope of Fruit, and without Attachment; 

because, such actions are always “pavana”, that is,* 

purifiers of the mind, and increase one’s generosity. The 

words eiany-api ”=“ even these”, used in the original 

text mean :—“yajna, dana, and other acts also, in the same 
way as other desireless actions”. When, in this way, these 

Actions are performed, giving up the Hope of Fruit—or from 

the. devotional point of view, only with the idea of dedi¬ 

cating them to the Paramesvara—the wheel of the world 
continues to roll; and, as there is no more any Hope of 

Fruit in the mind of the doer, these Actions do not obstruct 

Release ; and all matters are properly settled. And this is, 

indeed, the final and definite doctrine of the Karma-Yoga- 

Science with reference to Actions. (see my commentary 

on Gita. 2. 45). As this difference between the Path of 

Karma of the Mlmamsa school and the Path of Karma- 

Yoga of the Gita has been clearly expounded by me in the 
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Gita-Rahasya (see pp. 403 to 409 and pp. 478 to 482), I 
shall not further labour the point here. To proceed : after 
the Blessed Lord has thus defined the meanings of the words 
‘ samnyasa ' and * tyaga ’ according to the Karma-Yoga- 
Science, in reply to the question of Arjuna, He further 
emphasises what He has said by showing the different ways 
of performing Karma, e. g., sattvika etc.—] 

(7) That Action which is ‘niyata' (that is, ‘prescribed'' 
according to one’s religion) must not be abandoned. The 
Abandonment (tyaga) of such: Actions, as a result of Ignorance, 
is called ‘tamasa’. (8) If Action is abandoned, fearing that it 
will produce bodily hardship, (that is, for the sole reason that 
it is painful), such Abandonment becomes rajasa; and he will 
not obtain (that which is) the result of tyaga. (9) O Arjuna ! 
when Action, which is ‘niyata' ( that is, ‘prescribed’) is 
performed as a (karya' (that is, only ‘as a duty’), and having 
abandoned the Attachment as also the Fruit, such Abandon¬ 
ment is looked upon as a sattvika abandonment. 

[The interpretation by some commentators of the word 
‘ niyata' as the ‘ nitya ' variety of Actions, out of the 4 nitya\ 
‘ naimittika ' etc., is not correct. The word ‘ niyata ' must be 
taken here in the same sense as in the sentence 4 niyatam 
kuru karma tvam ’ (Gi. 3. 8). As has been already stated 
above, the Mlmamsa terminology is not intended here. 
In Gi. 3. 19, the word 4 karya' has been used instead of 
‘ niyata ’; and in stanza 9 above, the words 4 karya ’ and 
‘ niyata' have both appeared in one and the same stanza. 
This stanza is a justification of the statement in stanza 2 at 
the commencement of the Chapter, that performing the 

71-72 
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Actions, which have fallen to one’s lot according to the 

Sastras, looking upon such Actions as a ‘ duty ’ (see 

Gi. 3 19), is known as a sattvika Abandonment; and that 

this is, indeed, what is known as ‘ samnyasa ’ (Renunciation) 

or ‘ tyaga ’ (abandonment) in the Karma-Yoga-Science. 

The words ‘ tyaga ’ and ‘ samnyasa ’ have thus been 

explained. Now, the Blessed Lord explains who the true 

‘ tyagin ' or * samnyasin’ is, according to this principle—] 

(10) Who does not dislike a particular Action, because it 

js ‘akusala’ (that is, not beneficial), and who is not attached to 

another Action, because it is profitable or beneficial, he is to 

be called a tyagin or samnyasin, endowed with the sattva- 

quality, intelligent, and free from doubt; (11) because, 

whosoever is embodied, for him it is not possible to totally 

give up Action. Therefore, that man, who (without 

abandoning Action) has abandoned only the Fruit of Action, 

he alone is said to be a (real) tyagin (that is, samnyasin). 

[The Blessed Lord now says that a person, who has 

become a tyagin in this way, that is, by giving up merely 

the Hope of Fruit of Action, without giving up Action 

itself, is not affected by the bondage of any Action 

whatsoever—] 

(12) The ‘a-tyagiri, (that is, one, who does not abandon 

the Hope of Fruit), obtains after his death three kinds of 

Fruit of Action, namely, evil (anista), good (ista) and mixed 

(;misra), (that is, partly good and partly evil); but the 

samnyasin (that is, one who performs all Actions, having 

given up the Hope of Fruit) never gets (this Fruit), (that is> 

Actions can never bind him). 
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[ These ideas about ‘ tydga ’, ‘ tyagin ’, and * samnyasin* 

have appeared before in the Gita in many places 
(Gl. 3. 4-7; 5. 2-10 ; 6. 1); and they have been summarised 
here. The literal Abandonment (samnyasa) of all kind of 
Action has never been accepted by the Gita. According to 
the Gita, the true or the nitya (perpetual) samnyasin, is the 
person who abandons only the Fruit of Action (Gi. 5. 3). 
The real tydga (Abandonment) is the Abandonment of the 
Hope of Fruit, which (Hope) is imbued with selfishness, 
that is to say, the Abandonment of Egoism. In order to 
further emphasise this proposition, further reasons are now 
given—] 

(13) O Mighty-armed ! I will mention (to you) the five 

essentials, which have been mentioned in Samkhya 

philosophy, as causes for anything to happen, to which 

listen. (14) These are ‘adhisthana’ (place), as also a doer, 

various kinds of ‘karana' (that is, sddhana, implements), 

various kinds of diverse ‘cesta (that is, Actions on the part 

of the doer), and along with these, the fifth, namely. 

Destiny. (15) Whatever Action is commenced by man, 

whether by his body, or speech, or mind, whether that 

Action is ‘nyayya’ (that is, justifiable) or ‘viparita’ (that is, 

unjustifiable), these are the five causes of it. 

(16) When this is the (true) state of things, that 
1durmali’ (evil-minded person—Trans.) who, as a result of 

an undeveloped Reason, thinks that he alone is the Doer. 
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does not (it must be said) understand anything. (17) Who 

does not possess the belief that “I am the doer , and whose 

Reason is unattached, such a person, even destroying other 

persons, cannot be said to have killed them; and that 

(Action) does not bind him. 

(The word ‘ samkhya ’ in stanza 13 has been interpreted 

by some commentators as meaning the Vedanta-Sastra ; but 

as the next, that is, the fourteenth stanza, has appeared 

literally in the Narayaniya doctrine, and as there is a 

previous reference in that treatise to the two Kapila 

Samkhya elements, namely, Prakrti and Purusa, the word 

samkhya \ in my opinion, must be taken in this place to 

mean the ‘ Kapila Samkhya philosophy The proposition 

that a man should not entertain the Hope for the Fruit of 

Action, nor the egotistical idea that he will do any 
particular thing, has often before appeared in the Gita 

(GI. 2. 19 ; 2. 47 ; 3. 27 ; 5. 8-11; 13. 29); and that very 
proposition has been further emphasised here by saying, 

that “man is not the only reason for the effect of any 

Action coming into existence (see Gi. Ra. Ch. XI). Stanza 

L4 means, that whether human beings exist in this world or 

not, the uninterrupted activity of the world will go on 

according to the natural course of Prakrti; and that, things, 

which a man believes to have been done by him, are not 

the result merely of his efforts, but have been brought 

about by his efforts combined with the other activ¬ 

ities in the world. For instance, agriculture does not 

depend merely on the efforts of a man, but the natural 

qualities or the activities of other things like land, 

seed, rain, manure, oxen etc. are necessary, in order that 

agriculture should be successful. Some of the various activ¬ 

ities in the world which are thus necessary to make 

human efforts successful, are partly known to us ; and man 

makes an effort after considering the favourableness or 

otherwise of these factors. But, there are also several other 

activities in the world, of which men are not aware, and 
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which are either favourable or unfavourable to the efforts 

he makes; and these are known as DESTINY; and this is 

said to be the fifth reason for any particular result coming 

about. If all these things are necessary in order that, 

human effort should be successful; and if many of these 

things are not within one’s control or even not known, 

then, (i) proudly saying that one will do a particular thing 

or (ii) entertaining a Hope of Fruit that a particular result 

should follow the particular Action which one does, is 

clearly a sign of folly (Gi. Ra. pp. 452 to 455). But, 

stanza 17 is not to be understood as authorising that one, 

who has conquered the Hope of Fruit, may do any evil 

Action he likes. As that which ordinary persons do, is 

done by them with the idea of satisfying selfish purposes, 

they perform wrong actions. But, the man, whose 

selfishness, avarice, or Hope of Fruit, have been fully 

annihilated, and to whom all created beings are the same, 

is not capable of injury to another; because, the sin is 

in the Reason and not in the Action. It, therefore, 

necessarily follows, that, even if a man, (whose Reason 

has first been proved to be pure and clean), does something, 

which may appear improper from the worldly point of 

view, yet, the seed of that Action must be pure; and 

stanza 17 says that such a pure-minded person cannot be 
held responsible for such Action. The principle of the 

sinlessness of the Stithaprajna, that is, of the person, whose 

Reason has become pure, has also been enunciated in the 

Upanisads (See Kausi. 3. 1 and Panca-dasi, 14. 16 and 17). 

But, as this subject-matter has been fully thrashed out by 

me in Chapter XII of the Gita-Rahasya, I will not further 

labour the point here. As the Blessed Lord has, in this 

way, fully analysed the meaning of the words ‘samnyasa 

and ‘ tyaga \ which (analysis) was made necessary by the 

question of Arjuna; and proved that (i) true or 

sattvika Abandonment (tijaga) consists of performing 

all Actions, which befall a person on account of Scriptural 

directions proper for his status in life, after he has given 

up egoism and the Hope of Fruit; and that (ii) giving up 

Action is not true Abandonment, He now completes. 
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from the Karma-Yogic point of view, the consideration 

of the divisions of Karma into sattvika, etc., started in 

Chap. XVII.] 

(18) jntina, jneya, and jflata is the three-fold division of 

‘ karma-cod aria ; and karana, karma and kartd is the three¬ 

fold division of karma-samgraha. (19) jridna, karma, and 

kartd each falls into three sub-divisions by reason of the 

difference in the three (sattva. rajas, and tamas) constituents, 

as has been stated in the gunasamkhydna-sdstra (that is, in 

the Kapila-Samkhya-Sastra). Hear those (sub-divisions) just 

as they have been mentioned (which I am describing to 

you). 

[ The words ‘ karma-codana ’ and ‘ karma-samgraha ' are 

technical expressions. Before any act is performed by 

the organs, that Action has to be decided upon by the 

Mind. Therefore, this mental operation is called ‘ karma- 

codana that is ‘ the first inspiration to do the act and 

that has naturally three aspects, namely, the * jnana \ the 
‘ jneya ’ and the ‘ jhdtd \ For instance, before actually 

manufacturing an earthen pot, the potter (jnatd) says in 

his own mind : “I have to do this particular thing {jneya), 

and it can be done in a particular way (jnana)”. This is 

the 6 karma-codana\ When in this way, a decision has 

been arrived at in the Mind, the potter (kartd) gets 

together implements ( karana ) like earth, wheel etc., and 

actually manufactures the earthen pot ( karma). This is 

the karma-samgraha. Though the earthen pot is the 

‘ karma ’ (Action) of the potter, it is also referred to as 

the ‘ karya ’ of the earth. To proceed : it will be seen that 

the word ‘ karma-codana ’ indicates the Action which 

takes place in the Mind or in the ‘ internal sense ’; and 

the word ‘ karma-samgraha ’ indicates the external Actions,, 

which correspond with that mental Action. In order to fully 



GlTA, TRANSLATION & COMMENTARY, CH. XVIII1185 

d^IH ^IItcJ^R II II 

*TT*TPTRR S^jfR^TR I 

%f% cTVfTR RT% TT5RR II H 

3RRT4cI^q ^ II II 

consider any - Action, one must take into account both 

the ‘ codana ’ as well as the ‘ samgraha ’. Out of these, the 

characteristics of jndna, jneya, and jnatd (ksetrajna) from' 

the Metaphysical point of view have been considered before 

in Chapter XIII of the Gita (13. 18). Yet, as the charac¬ 

teristics of jndna in the shape of Action are somewhat 

different, the word ‘ jndna ’ out of the former triad, and the 

words ‘ karma ’ and ‘ kar/d ’ out of the latter triad are 

now defined by the Blessed Lord—] 

(20) That jndna, by which one realises that in all! 

‘vibhakta’ (that is, diverse beings) there is only One 

‘ avibhakta' (that is, undivided—Trans.) and Inexhaustible 

‘bhdva' (that is, Principle), is called sdttvika Knowledge ; 

(21) that jndna (Knowledge), which creates an impression) 

that there are diverse bhdva-s (Principles) in the various 

created things, is rajasa jndna ; (22) but that insignificant 

Knowledge, which unreasonably and without understanding 

elementary principles, confines itself to only one thing,, 

looking upon it as the all-in-all, is tamasa jndna. 

[These characteristics of the various kinds of jnana are 

very comprehensive. The idea that one’s wife and children is 

the entire 1samsara’ is tamasa Knowledge. When one rises a 

little above this frame of mind, one’s vision becomes more 

comprehensive; and a man begins to look upon a fellow- 

townsman or a fellow-countryman as his own. Nevertheless, 

the idea that men from different places or different countries 

are different from each other is still there. This Knowledge 

is rajasa; but, when one rises even above this stage and 

realises that there is only one Atman in all created beings, 

that Knowledge is complete and satlvika. In short, seeing 
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the Indivisible (avibhakta) in that which seems divided 

{vibhakta), or seeing unity in diversity, is the true 

characteristic of Knowlege; and he who has thus under¬ 

stood that “ neha nanasti kimcana ”, that is, “ there is no 

manifoldness in this universe”, is really Released; and, 
“ nifty oh sa mrtijum apnoti ya iha naneva pasyati” 

(Br. 4. 4. 10), that is, one who sees diversity in this 

world, falls into the cycle of birth and death ”, as has been 

stated in the Brhadaranyaka and in the Kathopanisad 

(see Katha. 4. 11). This is all that is to be Realised in the 

world (Gi. 13. 16); and this is the climax of Knowledge; 

because, when all things are looked upon as one, the mental 

process of synthesis has no further field to operate (Gi. 

Ra. pp. 320-1). How this synthesising mental process 

goes on, has been described in Chapter IX of the Gita- 

Rahasya (pp. 295 to 297), to which the reader is referred. 

The effect of this sattvika Knowledge on one’s bodily 

nature, when it is indelibly impressed on the mind, has 

been described under the name of ‘ the qualities of godlike 

endowment’ in the beginning of Chapter XVI; and in 

Chapter XIII, this kind of bodily nature has been 

called jnana (13. 7-11). This clearly shows that (1) the 

perfection of the synthesising mental process and (2) the 

change in one’s bodily nature as a result of such perfection, 

are both included by the Gita in the connotation of the 

term ' jffina’ (Knowledge). Therefore, although the 

characteristics of Knowledge, as mentioned in stanza 20, 

may appear to be the description of a mental process, yet, 

that description includes the description of its effect on 

the bodily nature, as has been made clear at the end of 

Chap. IX of the Gita-Rahasya. To proceed: the Blessed 

Lord having thus described the various kinds of Jnana, 
now describes the various kinds of Karma—] 

(23) That Action, which is performed by a man, without 

entertaining the desire for obtaining the Fruit, without 

entertaining love or hate (in the mind), without being attached, 
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and as being ‘myata (that is, prescribed) for him, according to 

his own dharma (religion), is called sattvika Action; (24) but 

that Action, which is performed with much labour (by a man), 

entertaining lkdma’ (that is, the desire for reward), or having 

an egotistical feeling, is called rdjasa; (25) and that Action, 

which is ignorantly commenced, without considering the 

4anubandha’ ( that is, ‘what its result will be’ ), or one’s 

*paurusa’ (that is, what one’s strength is), and whether (from 

it) there will or will not result destruction or ‘himsa (that 

is, ‘harm’—Trans.), is called tamasa. 

[These three kinds of Action embrace all Action. Why 

Desireless Action has been called the sattvika, or the best 

Action has been explained in Chapter XI of the Glta- 

Rahasya, to which the reader is referred. This is also the 

true * akarma' or Non-Action (see my commentary on 

Gi. 4. 16). As the doctrine of the Gita is, that the Reason 

(buddhi) is superior to the Action (karma), the Reason 

(frame of mind) of the Doer has each time been mentioned 

in giving the above characteristics of Karma. It must be 

borne in mind that whether an Action is sattvika or tamasa. 

has not been determined by reference to the external effects 

of the Action (see Gi. Ra. Oh. XII, pp. 530-531). Similarly, 

one is not to understand the Gita as preaching that when 

one has abandoned the Hope of Fruit, one may do what one 

likes, without considering the pros and cons, and 

indiscriminately, as will appear from stanza 25 ; because, 

stanza 25 emphatically says that, Action performed without 

seeing the ‘ anubandha' or considering the Fruit, is tamasa 

and not sattvika (see Gi. Ra. pp. 530-531). The Blessed 

Lord now explains the divisions into which all Doers fall, 

according to the same principle—] 
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(26) Who is not Attached; who does not say: ‘I’or 

“mine”; who is not (mentally) moved, (both) when the 

work is successful and when it is not successful; (and) who 

(nevertheless) performs Action, being embued with 

enthusiasm and perseverence, he is called (a) sattvika (Doer); 

(27) who is attached to objects of sense, (and) avaricious ; 

who is filled with joy or sorrow (on the success or failure 

respectively of Action); who entertains the desire for obtain¬ 

ing the Fruit of Action; who is harmful and impure, such a 

Doer is called rdjasa; (28) who is ‘ayukta' (that is, with an 

unsteady Reason), ignorant, proud, a cheater, *naiskrtika’ 

(that is, one who deprives others of their goods) ; who is 

idle, ‘dlrgha-sutri (that is, difficult to get rid of; or, who 

takes a month to do what is ordinarily done in an hour), 

such a Doer is called tamasa. 

[The word ‘ naiskrtika (nis + krt = to cut) in stanza 28 

means “ one who cuts the work of others, or ruins it 

But some commentators accept instead the reading 

‘ naikrtika \ ‘ nikrta ’ has been defined as a ‘ cheat ’ in 

the Amarakosa: but, as the adjective * cheat ’ has once 

appeared above, I have accepted the reading ‘ naiskrtika \ 

Out of these three kinds of Doers, the sattvika Doer is 

the true non-doer (akarta), the untouched-doer (alipta-karta), 

or the Karma-Yogin. This stanza clearly shows that 

though he has given up the Hope of Fruit, hie 

enthusiasm, ambition and discrimination do not cease to 

exist. The Blessed Lord now applies this description of 

the three-fold development of the universe to Reason 

(buddhi), Steadfastness (dhrti), and Happiness (sukha). 

The word ‘ buddhi’ in these stanzas has to be taken to mean 
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the ‘ vyavasayatmika buddhih ’ or the ‘ deciding mental 

organ’ described in Chapter II (2. 41); and this 

subject has been fully explained in Chapter VI of the 
Gita-Rahasya, pp. 187 to 192, to which the reader is 

referred.] 

(29) O Dhananjaya 1 I am mentioning to you in their 

entirety the three divisions, arising as a result of the three 

constituents, into which Reason and Steadfastness fall, which 

hear. (30) pravrtti (that is, commencing to perfoim any 

particular Action), nivrtti (that is, not commencing any 

particular Action), kdrya (that is, what should be done), and 

akdrya (that is, what should not be done), what should be 

feared, and what should not be feared, what leads to bondage 

and what to Release, that Reason, which understands all 

this, is called sattvika ; (31) that Reason by which a proper 

discrimination is not arrived at between the righteous and 

the unrighteous, between the doable and the not-doable, 

such a Reason, O Partha! is rdjasa; (32) that Reason, 

which being steeped in ignorance, looks upon unrighteous¬ 

ness, as righteousness, and causes a viparlta (that is, wrong) 

view to be taken about everything, such a Reason, O 

Partha! is tcimasa. 

[ When Reason has been divided in this way, Conscience 

(sadasadviveka-buddhi) no more remains an independent 

thing, but has to be included in the sattvika buddhih, as has 

been explained in the Gita-Rahasya (pp. 191,192), to which., 

the reader is referred. ] 
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(35) That ‘ a-vyabhicdri (that is, not swerving this side 

or that side) Steadfastness, with which the various activities 

of the Mind, life, and of the various senses are carried on by 

Yoga (in the shape of the Abandonment of the Fruit of 

Action) is sattvika. (34) O Arjuna ! that Steadfastness by 

which dharma, kama and artha (these purusdrtha-s) are 

carried on, and which entertains the desire for the fruit (of 

that dharma, artha or kama) as occasion arises, that 

Steadfastness, O Partha ! is rdjasa ; (35) that Steadfastness, 

by which a person becoming evil-minded, does not abandon 

sleep, fear, lamentation, dislike, and pride, such a Steadfast¬ 

ness or perseverance, O Partha ! is tamasa. 

[The word ‘dhrti' literally means ‘ courage’; but, what 

is meant here is not physical courage, but mental 

determination. Coming to a decision is something to be 

done by the Reason. But, even if the Reason has come to 

a proper decision, such decision must remain steady. 

Giving, in this way, strength to the determination, is a 

quality of the Mind. It is, therefore, said that Steadfast¬ 

ness or moral courage is a quality, which arises by the 

co-operation of Mind and Reason. But, the description of 

sattvika Steadfastness is not complete by merely saying 

that a man must carry on the activities of the Mind, life, 

and the organs by a ‘courage’, which is *a-vyabhicdri', that 
is, which does not run here and there. One must also be 

told with reference to what these activities are to be 

performed, or what the Karma ol this activity is; and that 

Karma has been described by fhe word ‘Yoga’. Needless 

to say, it is not enough to define the word' Yoga’ as 

meaning merely ‘concentrated Mind’. Therefore, I have 
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interpreted it as meaning, ‘ Yoga in the shape of 

Abandonment of the Fruit of Action ’, having regard to the 

anterior and the posterior contexts. Just as in describing 

the characteristics of the sattvika Karma or the sattvika 

Doer, the quality of ‘giving up the Attachment to the 

Fruit ’ has been considered important, so in considering 

the characteristics of sattvika Steadfastness, the same 

quality must also be considered important. Besides, it is 

stated in the next stanza that rajasa Steadfastness desires 

the Fruit of Action. It, therefore, follows even from 

the next stanza, that sattvika Steadfastness must be 

the opposite, that is to say, must be indifferent to 

the Fruit of Action. In short, strength of determination 

is only a mental process; and in order to decide 

whether that determination is good or bad, one must 

take into account the Action to which that mental process 

is applied. If the Steadfastness is only in the matter of 

sleep, idleness, etc., then it is tamasa ; if it is in the matter 

of performing the ordinary daily Actions with the Hope of 

Fruit, it is rajasa; and if it is in the Yoga, in the shape of 

the Abandonment of Fruit of Action, then it is sattvika. 

These are the sub-divisions of Steadfastness. Now, the 

Blessed Lord explains how happiness is sub-divided into 

three kinds as a result of the difference in the three 

constituents—] 

(36) Now, O Bharata-srestha ! I will also explain the 

three kinds of happiness, which hear. That, in which a man 

is engrossed by abhyasa (that is, by constantly having it), 

and in which, unhappiness comes to an end; (37) that, 

which is like poison in the beginning, but nectar-like in its 

effects ; that happiness, arising from the satisfaction of the 

Self-engrossed Reason, (that is to say, Metaphysical happi- 
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ness) is sdttvika. (38) That, which arises from the contact 

of the senses with the objects of sense (that is to say, 

Material happiness), which is nectar-like in the beginning, 

but poisonous in its effects, that happiness is said to be 

rajasa. (39) And that, which in the beginning as also in 

its anubandha, (that is, in the result) causes Ignorance, and 

which springs from sleep, idleness, or ‘pramada’ (that is, 

forgetfulness of one’s duties), that happiness is called 

tdmasa. 

[I have interpreted the word ‘ atma-buddhi’ in the 37th 

stanza, as ‘ atma-nistha-buddhi (i. e., Self-engrossed Reason); 

but, taking the word ‘ atma’ to mean ‘ one’s self ’, the word 

‘ atma-buddhi ’ can also be explained to mean “ one’s own 

Reason ”; because, it has been stated above (6. 21) that 

‘ intense happiness ’ is only ‘ buddhi-grahya (Mind-Realised) 

and ‘ atindriya ’ (imperceptible to the senses). But, 

whichever meaning is taken, the result is the same. Even 

if it is said that real or permanent happiness does not lie 

in the enjoyment of the objects of sense, but is "'buddhi- 

grahya ’ (Mind-Realised), yet, when one considers what is 

necessary to be done, in order that one’s Mind should 

acquire this true and intense happiness, it becomes quite 

clear from Chapter VI, that this intense happiness cannot 

be acquired, unless one’s Reason1, has become Self- 

engrossed (Gi. 6. 21, 22). ‘ buddhi ’ is such^ an organ, that, 

on the one hand, it casts a glance towards the diffusion- 

out of the three-qualitied Prakrti, and on the other hand, it 

can also realise the Parabrahman in the shape of the 

Atman, Which is at the root of that diffusion. Therefore, 

when by controlling the senses, one removes the Reason 

from the diffusion of Prakrti embodied in the three 

constituents, and makes it introspective and self- 

engrossed—and that is all which can be acquired by the 
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Patanjala-Yoga—it (the Reason) becomes happy (prasanna); 

and man experiences true and intense happiness. For an 

explanation about the superiority of Metaphysical 

happiness, the reader is referred to the end of Chapter V of 

the Gita-Rahasya (pp. 155 to 160). The Blessed Lord now 

explains in a general way that this three-fold difference is 

to be found everywhere in the world—] 

(40) There is nothing on this earth or in the firmament, 

or in the gods (that is, in the abode of the gods), which is 

cmukta’ (that is, free) from these three constituents of 

Prakrti. 

[From stanza 18 upto here, the Blessed Lord has 

explained the different kinds of jhdna, karma, kartd, buddhi, 

dhrti, and sukha; and placed before the eyes of Arjuna, a 

picture of how diversity arises in the entire world as a 

result of the difference between the three constituents of 

Prakrti; and He has thereby proved, that in the case of 

each of these various things, the sdttvika variety is the 

best and the most acceptable. The highest stage in even 

these sdttvika varieties, is known as the ‘ trigundtitavasthd ’ 

(the state of being beyond the three constituents). That, 

‘ trigundtita' or ‘ nirguna ' is not a fourth and independent 

division according to the Gita, has been explained by 

me in Chapter VII of the Gita-Rahasya (pp. 227, 228); 

and following the same argument, the sdttvika condition 

is also sub-divided in the Manu-Smrti into uttama 

(best), madhgama (medium) and kanistha (inferior); and 

* uttama sdttvika ’, is said to be productive of Release, and 

* madhgama sdttvika ’ is said to be productive of heaven 

(Manu. 12. 48-50 and 89-91). To proceed: this finishes 

the description of the diversity of Prakrti in the world. 

The Blessed Lord now explains how the arrangement of the 

four classes has been made on the basis of this division of 

constituents. It has been stated over and over again, that 

it is the duty of every one in this world to perform all the 
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‘ niyata ’ Action, that is, all Action which is prescribed for 

him, according to his own-status (svadharma), having given 

up the Hope of Fruit, and maintaining his steadiness, 

enthusiasm, and determination (Gi. 18. 7-9, 23 and 3. 8); 

but, the essential factor by which that particular Action 

becomes * niyata ’ (ordained) in each case, has not so far 

been explained anywhere. A succinct reference to the 

arrangement of the four classes has appeared before (4.13); 

and it has been stated there that the discrimination 

between the Doable and the Not-doable should be made by 

reference to the Sastras (Gi. 16. 24). But, the Scriptural 

arrangement of the four classes, which has been arrived at 

on the basis of the division of Action according to the 

constituents, in order that the various activities of the 

world should go on in an orderly way, has not been 

explained in that place (see, Gi. Ra. pp. 463-464 ; 555-556 

and 697-698). For this reason, the Blessed Lord now 

explains the institution by means of which the duty of 

everybody in society becomes ‘ niyata ’, that is, * ordained 

namely, the four-class-arrangement, on the basis of the 

divisions of Prakrti into three constituents ; and He, at the 

same time, also explains what duties have been ' niyata' 

(ordained) for each of the four classes. ] 

(41) O Parantapa! the respective duties of Brahmins 

(priests), Ksatriyas (warriors), Vaisyas (tradesman) and 

Sudras (menials) have been individually fixed with reference 

to the qualities arising from their inherent natures, that is, 

from Prakrti. (42) The inherently natural duties of a 

Brahmin are peace, self-restraint, religious austerities, 

cleanliness, quietness, straight-forwardness (humility), 

Knowledge (that is, Spiritual Knowledge), Vijnana (that is, 

Emperial Knowledge), and astikya-buddhi (that is, belief in 
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a future world—Trans.). (43) The inherently natural duty 

(Karma) of the Ksatriya is bravery, brilliance, courage, 

intentness, not running away from the battle, generosity, 

and exercising authority (over subject people). (44) ‘krsi• 

(that is, agriculture) ‘goraksya’ (that is, the business of 

of keeping cattle), and vanijya (that is, trade) is the 

inherently natural duty of the Vaisya ; and in the same way, 

service is the inherently natural duty of the Sudra. 

f The arrangement of the four classes has come into 

existence as a result of the difference between the 

inherently natural qualities; but, it is not that this 

explanation has for the first time been given in the Gita. 

This explanation about the difference between the qualities 

has, with nominal differences, appeared (i) in the con¬ 

versation between Nahusa and Yudhisthira, and in the 

conversation between the Brahmin and the Hunter in the 

Vanaparva of the Mahabharata (Vana. 180 and 211); 

(ii) in the conversation between Bhrgu and Bharadvaja in the 

Santi-parva (San. 188); and (iii) in the conversation between 

Uma and Mahesvara in the Anusasanaparva (Asva. 39. 11). 

It has been stated before that the various activities of the 

world result from the differences in the constituents of 

Prakrti; and it has been proved that the four-class- 

arrangement, which determines what each of these classes 

has to do, is itself the result of the difference in the 

constituents of Prakrti. The Blessed Lord now says, that 

(i) all these Actions must be carried on by everybody with 

a desireless frame of mind, that is, with the idea of 

dedicating them to the Paramesvara, as otherwise, the 

world will not go on ; that (ii) a man acquires Perfection 

when he conducts himself in this way ; and that (iii) it is 

not necessary to perform any other austerity for obtaining 
Perfection—] 

73—74 
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(45) That man, who is engrossed in the performance of 

nis own duties (which have befallen him as a result of in¬ 

herently natural qualities) acquires (by that alone) ultimate 

highest Perfection. Hear, how a man acquires Perfection by 

adhering to his own duties. (46) When a man, (not merely 

by speech or flowers, but) by performing the Actions which 

befall him (according to his own religion), worships That, 

from Which all created beings have sprung, and Which has 

pervaded or occupied the whole of this Cosmos, he (merely 

thereby) attains Perfection. 

[The Blessed Lord has explained that performing desire- 

lessly, and with the idea of dedicating to the Paramesvara, 

the various duties, which befall one as a result of the four- 

class-arrangement, is a kind of worship of the Virata- 

formed Paramesvara, and leads to Perfection (Gi. Ra. pp. 

611-612). But this duty, which has befallen one as a result 

of the division of Action according to divergent qualities, 

may appear faulty, undesirable, difficult, or unlikeable 

from another point of view. For instance, in the present 

case, the religion of Ksatriyas may appear faulty, because 

it entails killing. Therefore, the reply to the questions, 

(i) whether, in these circumstances, a man should give up 

his own religion and accept another religion (Gi. 3. 35); or 

(ii) should perform his own duties under any circumstances; 

and (iii) if so, how he should perform them, is now given 

by using the same argument as was used in the beginning 

of this Chapter in dealing with Actions likes Yajnas and 

Yagas—j 

(47) Though another religion may be easy of observance, 

and one’s own Action according to the four-class-arrangement 
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may be ‘viguna’ (that is, faulty), yet, it is more proper; when 

a person is performing his own inherently natural duty (that 

is, the duty which has been ordained for him according to 

the four-class-arrangement, based on natural inherent 

qualities), he does not thereby incur (any) sin. (48) O Son 

of Kunti 1 that Action, which is naturally (that is, by result 

of birth) ‘niyata’ (that is, ordained—Trans.), according 

to the division of the qualities, such Action, even 

if improper, should not (ever) be given up; because, all 

arambha (that is, activities) are enveloped in (some) fault 

(or other), as fire in smoke. (49) (Therefore), when a man 

behaves, without being attached to anything, and having 

controlled his mind, and with a desireless heart, then, by 

Renunciation (of the Fruit of Action), the highest Perfection 

by Non-Action (naiskarmya-siddhi) is obtained. 

[The ideas that “one’s own religion is better than the 

religion of another” (Gi. 3. 35), and that “in order to obtain 

the naiskarmya-siddhi, it is not necessary to abandon Action” 

(Gi. 3. 4), which had been mentioned before, have again 

been made clear in this summarising Chapter. The 

meaning of ‘naiskarmya', and what true 1 naiskarmya-siddhi' 

is, have been made clear by me in my commentary on 

Gi. 3. 4, to which the reader is referred. When one 

remembers that persons following the Path of Renunciation 

aim only at Release, whereas, the Blessed Lord aims 

equally at Release and at Universal Welfare, the 

importance of this principle becomes easily clear. 

Universal Welfare, that is, ‘the maintenance and sustenance 

of society ’, needs the man endowed with Spiritual and 

Empirical Knowledge, as much as the brave warrior, who 

wins success on the battle-field by his sword, the agricultur¬ 

ist, the merchant, the labourer, the carpenter, the 
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ironsmith, the potter, or even the butcher, who sells flesh. 

And, if it is said that Release cannot be obtained unless 

Action is abandoned, then, all these people will have to 

give up their respective business, and become ascetics ! 

People, who adhere to the Path of Abandonment of Action 

(kartna-samnyasa) do not attach much importance to this; 

but, the vision of the Gita is not narrow like that. Therefore, 

the Gita says that, it is not proper for a person to give up 

the profession which has befallen him as a result of his 

status-in-life (adhikara), and take up the profession of 

somebody else, on the ground that it is better. Whatever 

profession is taken, there is bound to be some weak point 

or other in it. For instance, that ‘ksanti’ (forgiveness), 

which is considered to be specially proper for a Brahmin 

(18. 42), has attached to it the great fault that “a person, 

who is forgiving, is looked upon as weak” (Ma. Bha. 

San. 160. 34); and it is a misfortune that one has to sell 

flesh, if he follows the business of a butcher (Ma. Bha. 

Vana. 206); but it is not proper, on that account, to give 

up these Actions. When once one has accepted a part¬ 

icular Action as one’s own, for whatever reason one 

may have done so*, one must perform it, unattachedly, 

however difficult or undesirable it might be; because, 

the greatness or smallness of a man does not 

depend on the profession he follows ; and his worth, from 

the spiritual point of view, depends on the frame of mind 

with which he follows that profession or performs that 

Action (Gl. 2. 49). Though a man, having a peaceful mind 

and'having realised the Unity, which underlies the entire 

creation, may be a merchant or a butcher, whether by caste 

or by profession, yet, if he follows his profession with a 

desireless frame of mind, he is as much entitled to Release, 

and is as great as the Brahmin, who is engaged in ablutions 

and religious duties, or the brave warrior. Not only is this 

so, but it is clearly stated in stanza 49, that the Release 

* This is difficult to understand. There can be only oner 

reason for accepting the Action, namely, that it is ‘ Sastra-ordained> 

( niyata )—Translator. 
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to be obtained by abandoning Action is equally well 

obtained by persons, who perform their various duties with 

a desireless frame of mind. This is, indeed, the deep 

principle which underlies the Bhagavata religion ; and it is 

clear from the history of Maharastrlya saints, that it is 

not impossible to carry into effect this principle of 

modelling one’s conduct accordingly (see Gi. Ra. Ch. XIII, 

pp. 614 and 615). The Blessed Lord now explains how a 

man ultimately obtains Release by restricting himself to 

his own Actions—] 

(50) I will briefly explain to you, O Son of Kunti I how, 

when Perfection is thus obtained, the Brahman, which i9 

the highest state of Jnana, is gained (by that man); to which, 

listen. (51) That man who, being inspired with a pure 

Reason and courageously controlling himself, gives up the 

objects (of the senses) such as, sound etc., and eschews love 

or hate ; (52) and stays in a ‘vivikta' (that is, a chosen, or 

a solitary) place; who eats little, and whose body, speech, 

and mind are under his control, and who is continually 

meditative and apathetic; (53) who (similarly), having 

given up egoism, power, pride, desire, and anger and all 

*parigraha' (that is, bonds), has become peaceful, or self-less, 

such a man is fit to become Merged-in-Brahman (brahma- 

bhuta). (54) When he is merged in the Brahman, he 

becomes happy in mind, and does not entertain a desire for 
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anything, and does not hate anything ; and, becoming equal 

towards all beings, acquires intense Devotion towards Me. 

(55) By Devotion, he acquires the essential knowledge of 

how much I am, and Who I am; and when he has thus 

essentially recognised Me, he becomes merged in Me. 

(56) Even while he is performing all actions, having taken, 

shelter in Me, he, by My favour, obtains a permanent and. 

inexhaustible state. 

[ It must be borne in mind that the above description of 

the siddhavastha is of a Karma-Yogin and not of a 

Karma-Sarhnyasin. It has been stated already in the 

beginning, in stanzas 45 and 49, that this description is of 

the person, who performs all actions without Attachment; 

and at the end, in stanza 56, we find the words “even while 

he is performing all Actions This description is similiar 

to the description of a Devotee or of a trigunatita. Nay ! 

some words have even been taken from that description. 

For instance, the word ‘ parigraha' in stanza 53 has 

appeared in the description of the Yogin in Chapter VI 

(6.10); the words “ na socati na kanksati ” in stanza 54, are 

to be found in the description of the Path of Devotion in 

Chapter XII (12. 17); and the words “ remaining in a 

4 vidiktathat is, a chosen (solitary) place ”, have appeared 

before in Gl. 13. 10. As this final state, attained by the 
Karma-Yogin, is the same as the final state reached by the 

Karma-Samnyasin, from the purely mental point of view, 

commentators, subscribing to the Path of Renunciation, 

have got a chance of imagining that these descriptions 

support their school. But, I have stated any number of 

times before, that this procedure is not correct. To proceed r 

the Blessed Lord has, in the beginning of this Chapter, 

(i) defined 4 Samnyasa ’ by stating, that Samnyasa does not 
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mean ' Abandonment of Action ’; but means * Abandon¬ 

ment of the Hope of Fruit ’; and (ii) maintained that 

Actions, such as giving up of food etc., whether they are 

Jcamya, nitya, or naimittika, must be performed like other 
Actions, without the Hope of Fruit, enthusiastically, and 

with an equable frame of mind ; and thereafter, He has 

explained the doctrine laid down by the Gita by saying 

that (i) although the various matters in the world, such as, 

karma, kart a, buddhi etc., may be diverse as a result of the 

difference of qualities, yet, the sattvika quality is the best of 

all; that (ii) in performing, unattachedly, all the Actions, 

which have befallen anybody on account of his own- 

status, according to the four-class-arrangement, one thereby 

sacrifices to, and performs the worship of, the Paramesvara 

and thereby gradually acquires the Parabrahman or 

Release; that (iii) no other practice nor Samnyasa in the 

form of Abandonment of Action is necessary for obtaining 

Release ; and that (iv) by Karma-Yoga alone, all states of 

Perfection including Release are to be had. Now the 

Blessed Lord again and finally advises Arjuna to accept 

this path of Karma-Yoga—] 

(57) 1samnyasya’ (that is, having dedicated) all Actions to 

Me, mentally, and having become devoted to Me, keep your 

mind always fixed on Me, taking shelter in the Yoga of 

(equable) Reason. 

[ The word ‘ buddhi-yoga ’ (Yoga of Reason) has appeared 

before already in Chapter II (2. 49); and there it has been 

interpreted to mean ‘ the device of performing Actions 

without allowing one’s mind to be fixed on the Hope of 

Fruit ’, or, ‘ the equable Reason The same meaning is 

intended in this place ; and this is only a repetition of the 

statement in Chapter II, that Reason is better than or 

superior to Action. ‘ Karma-saihnyasa ’ is also defined 

here as meaning, * mentally (that is, not by the actual 

Abandonment of Action, but merely by the Mind) 

dedicating all Actions to Me ’; and the same idea has been 
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expressed before in Chap. Ill (3. 20), and in Chap. V 

(5. 13)] 

(58) Fixing your mind on Me, you will, by My favour, 

conquer all difficulties in the shape of the beneficent or evil 

results of Actions. But, if you egotistically do not listen to 

Me, then (indeed) you will be lost. 

[The effect of Egoism, mentioned at the end-of stanza 58, 

is now further explained. ] 

(59) Your egotistical belief that: “I will not fight”, is 

futile. Prakrti (that is, inherent nature) will compel you to 

do so. (60) O Son of Kunti! being bound by the Action in¬ 

herently natural to you, you will have to perform that, which, 

by Ignorance you do not wish to perform, you having become 

subject to another (that is, to your own Prakrti or inherent 

nature). (61) O Arjuna! the Tsvara, remaining in the 

hearts of all beings, agitates all beings by (His) Illusion, as 

though they were put into a machine. (62) Therefore, O 

Bharata ! surrender yourself to Him whole-mindedly ! By 

His favour, you will attain the highest tranquility and a 

permanent place. (63) Thus have I explained to you this 

Knowledge, which is a mystery of mysteries. Think over 

all this fully, and do what you think best. 
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[ The dependence or subjectivity in the matter of Action, 

of which the mysterious principle has been explained in the 

above stanzas, has been fully dealt with in Chapter X of 

the Glta-Rahasya, to which the reader is referred. 

Although the Atman is independent by itself, yet, if one 

considers the ordinary affairs of the world, that is, of 

Prakrti, it will be seen, that the Atman has no control over 

the Wheel of Action, which has been moving from times 

immemorial. Even if we may not wish them, nay, even if 

we may wish otherwise, hundreds and thousands of things 

are going on in the world ; and either the results of their 

activity are felt by us, or we ourselves have to perform 

some part of that activity, and cannot say no. In these 
circumstances, the wise man performs these Actions, 

keeping his mind pure, and looking upon pain and 

happiness as alike : whereas, the fool gets entangled in the 

bonds of those Actions : this is the important difference 

between the behaviour of the two. The Blessed Lord has 

mentioned already in Chap. Ill, that “ all created beings 

conform to their inherent nature, no amount of determina¬ 

tion is of any avail ” (Gl. 3. 33). In these circumstances, 

all that the Science of Release, or Ethics, can say is that 

one should not become attached to Action. Thus far, 

I have considered the matter from the Metaphysical point 

of view. But, even from the point of view of Devotion, 

Prakrti or Nature, is only a part of the Isvara. And, 

therefore, the same proposition has been repeated in stanzas 

61 and 62, by giving credit for all Action to the Isvara. 

All the activities, which go on in the world, are got done 

by the Paramesvara, just as He wants them to be done. It 

is, therefore, proper that a wise man should abandon Egoism 

and surrender himself entirely to the Paramesvara. It is 

true that in stanza 63, the Blessed Lord has said, “ do what 

you think best ”; but, the meaning of that is very deep. 

Since no evil desire remains when the mind reaches a state 

of complete equability, whether by Knowledge or by 

Devotion, the ‘ Freedom of Will ’ of such a scient can never 

prejudicially affect either him or the world. Therefore, the 

true meaning of those words is: “ when you have Realised 
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this Knowledge (vimrsya), you will be self-enlightened ; and 
thereafter (not before), whatever Action may be voluntarily 
performed by you, will be consistent with morality, and 
correct; and when you have thus reached the state of a 
Sthitaprajna, it will no more be necessary for you to 
control your Desire To proceed : I have shown at the 
end of Chap. XIV of the Glta-Rahasya that Devotion has 
been given a higher place than Knowledge in the Gita. 
Consistently with this proposition, the Blessed Lord now 
summarises the entire doctrine of the Gita in terms of 

Devotion—] 

(64) I shall once more give you a final admonition, which 

is the mystery of all mysteries, to which listen. You are 

extremely beloved of Me ; and therefore, I am going to tell 

you something, which is to your advantage. (65) Keep your 

mind fixed on Me, become My devotee, offer sacrifice or 

worship to Me, and offer reverence to Me ; (thereby) you 

will come and be merged in Me ; this truth I am imparting to 

you as an absolute certainty, (because), you are my beloved 

(devotee). (66) Give up all other religions, and surrender 

yourself to Me alone ; I will redeem you from all sin ; do 

not be afraid ! 

[ Those commentators, who subscribe only to the Path of 
Knowledge, do not appreciate this summing up, which is in 
favour of Devotion. They, therefore, include ‘ adharma ’ 
(immorality) in * dharma ’ (morality), and say (i) that this 
stanza conveys the same advice as that given in the 
Kathopanisad in the words: “give up morality and 
immorality, that which is done and that which is not yet 
done, the past and the future, and Realise the Supreme 
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Brahman beyond all that ” (Katha. 2. 14); and (ii) that it 

advises one to surrender oneself to the Qualityless 

Brahman. The stanza from the Kathopanisad is also to be 

found in the description of the Qualityless Brahman in the 

Mahabharata (San. 329. 40 ; 331. 44)'. But in both these 

places the two words ‘ morality ’ and ‘ immorality ’ have 

been distinctly mentioned, which is not the case in the 

Gita. It is true that the Gita accepts the Qualityless 

Brahman, and also propounds the doctrine that the Quality¬ 

less Brahman is the super-excellent form of the Param- 

esvara (Gi. 7. 24). Yet, as the Gita also maintains that the 

worship of the Perceptible is easy and excellent (12. 5), and 

as the Blessed Lord is here referring to His own perceptible 

form, I am firmly of opinion that this summing up 

supports the Path of Devotion. Needless to say, the 

Qualityless Brahman is not intended here; and the word 

‘ dharma ’ used here must be understood to mean, the 

religion of Harmlessness, the religion of Truth, the religion 

of Service of one’s parents, the religion of Service of one’s 

preceptors, the religion of performing sacrificial ritual, the 

religion of Charity, the religion of Renunciation, and other 

ways of reaching the Paramesvara, which have been 

mentioned in the Scriptures. And, where the subject-matter 

has been discussed in the Santiparva (San. 344), and in the 

Anu-Glta (Asva. 49), in the Mahabharata, these ways of 

obtaining Release have been referred to by the word 

‘ dharma ’. But, the Blessed Lord definitely says in this 

place, with reference to the religion enunciated by the 

Gita, that Arjuna should not concern himself with these 

various religions, but should “ surrender yourself to Me 
alone, I will redeem you, do not be afraid” (see Gi. Ra. 

Ch. XIII, pp. 616-618). In short, the Blessed Lord, giving 

the advice nominally to Arjuna, but really to everybody, 

says that one should be deeply devoted to Him, and 

becoming engrossed in Him, perform all Actions, which 

become one’s duties, according to one’s own status, with a 

Reason devoted to Him; and that, thereby, one will 

acquire benefit not only in this life, but also in the next. 

This is what is known as KARMA-YOGA ; and this is the 
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sum and substance of the Glta-religion. The Blessed Lord 

now explains how to maintain and keep alive the tradition 

of this Glta-religion, that is, of the Karma-Yoga based on 

Knowledge, and in which Devotion is the most important 
factor—] 

(67) Do you never mention this (mystery) to anybody, 

who does not perform austerities, who has no devotion, nor 

a desire to hear it, nor to one who vilifies Me. (68) He, who 

expounds this highest mystery to My devotees, will be 

filled with intense devotion towards Me, and will come and 

reach Me ; about this, there is no doubt. (69) And no one 

can be found among all men, who does something more dear 

to Me, than such a man ; and no one will be more beloved 

of Me than him in this universe. 

[In continuation of this advice, given with the intention 

of maintaining the tradition of the Gita, the Blessed Lord 

now explains the beneficent effects of following the 
Gita-religion—] 

(70) Whoever meditates on this conversation of us two 

on religion, will be considered by Me as having worshipped 

Me by a Sacrifice of Knowledge. (71) In the same way, he 

who follows this religion without carping, and with Faith, 

he also will be redeemed from all sin, and reach the 

happiest spheres, which are in store for saintly people. 
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[In this way, the advice is over. Now, in order to find 

out whether or not Arjuna has properly understood this 
religion, the Blessed Lord asks him—• ] 

(72) O Partha ! have you listened to all this, with a con¬ 

centrated mind ? (and) O Dhananjaya ! has your confusion, in 

the shape of Ignorance, now been totally destroyed ? 

Arjuna said :—(73) O Unfallen One ! by Your favour has my 

ignorance been destroyed ; and I have regained memory 

(of my duties) ; I am (now) free from doubt; I shall now do 

(fight) as told by You ! 

[ Those, who have got the traditional idea that the Glta- 

religion advises the Abandonment of family life, have, 

without the slightest justification, stretched the meaning 

of the last, that is, of the 73rd stanza. If we consider of 

what Arjuna had lost memory, we see that in Chapter II, 

he has said: “my mind does not understand what my 

‘dharmci ’ or my duty is” ( cf. “ dharma sarnmudha cetdh”)\ 

and the plain meaning of the above stanza is, that he has 

now remembered that duty. As the Gita has been told 

in order to induce Arjuna to fight, and the Blessed Lord 

has, in various places, said: “Do you, therefore, fight!” 

(Gi. 2. 18; 2. 37; 3. 30; 8. 7; 11. 34), the words “I shall now 

do as told by You”, can only mean, “I shall fight”. 

To proceed: the conversation between Sri Krsna and Arjuna 

is now over; now, with reference to the narration in the 

Mahabharata, Sanjaya, having narrated this story to 

Dhrtarastra, summarises his own narration—J 

Sanjaya said :—(74) In this way, I heard this wonderful aud 
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hair-raising conversation between Vasudeva and the noble- 

souled Arjuna. (75) By the favour of Vyasa, I was enabled 

to hear this mystery of mysteries, that is, Yoga,—(of course, 

the Karma-Yoga),—when Sri Krsna, the Lord of all Yoga 

Himself was personally expounding it. 

[ It has been stated in the beginning of the Gita, that as 

Vyasa had given super-natural vision to San jay a, he could, 

sitting in his own place, see in reality whatever was 

happening in the battle-field; and that he used to repeat 

everything he saw to Dhrtarastra. The Yoga, expounded 

by Sri Krsna was nothing but the Karma-Yoga (Gi. 4. 1-3); 

and Arjuna himself has referred to it before (Gi. 6. 33), 

as ‘Yoga’ (the Yoga of Equability); and now, Sanjaya 
also refers to the conversation' between Sri Krsna and 

Arjuna in this stanza as‘Yoga’. From this, it becomes 

clear that Karma-Yoga is the subject-matter of exposition 

in the Gita, according to the opinions of Sri Krsna and 

Arjuna, as also of Sanjaya; and the expression (samkalpa ) 

used to denote the end of the chapter at the end of every 

chapter also contains the word “yoga-sastra”. But the 

word ‘Yoga’, in the phrase ‘ Yogesvara’ is more comprehen¬ 

sive. The ordinary meaning of the word ‘Yoga’ is ‘the 

device of, or the skill or proficiency in, performing any 

Action ’; and in this sense, the bahurupi (one who shows 

many appearances) is said to perform his personifications 

by Yoga, that is, by skill. But, if one considers what is 

the best way in which Action can be performed, one has 

to say, that the way by which the Paramesvara, Who is 

essentially Imperceptible and Qualityless, gives Himself 

a perceptible appearance is the best ‘ Yoga ’ or device. This 

is referred to in the Gita as the ‘Isvari-Yoga ’ (Gi. 9. 5; 

11.8); and this is what is known as ‘Maya’ or ‘Illusion’ 

in Vedanta ( Gi. 7. 25 ). For that man, who has success¬ 

fully acquired this wonderful and unequalled Yoga, all 

other Yogas or devices are mere child’s play. The 

Paramesvara is the Over-Lord of all these Yogas, or 



GITA, TRANSLATION & COMMENTARY, CH. XVIII1209 

%^Tcn#nir- 5°^ I'snfa ^ M&&" ^ 11 
cT^ ^T- I 

ir i^nm ^ st» g*n »^» 
^sr *ii%5^r. fTOTrt ^5r vpjt vrg4r. i 
cT3T ?rrfir5RTT 4ifa3fa*N n ^ n 

devices: that is why He has been referred to as the 

‘Yogesvara’, or the ‘Lord of Yogas’. The word ‘Yoga’ in the 

phrase ‘Yogesvara’ does not indicate the Patanjala-Yoga.] 

(76) O King Dhrtarastra ! remembering this unprecedented 

and holy conversation between Kesava and Arjuna, I 

experience joy over and over again. (77) And O King 1 

thinking of that most wonderful Cosmic-Form of the 

Blessed Lord, I am filled with astonishment, and again with 

joy. (78) And, in my opinion, wherever there is Sr! 

Krsna, the Lord of all Yoga, and the bow-holder Arjuna, 

there also will be found Wealth, Victory, Eternal Prosperity, 

And Morality. 

[ In short, the doctrine enunciated here is, that wherever 

skill is combined with power, there do both rddhi (prosperity) 

and siddhi (success) take up their permanent abode; and that, 

mere skill, or mere power is not enough. When the ways 

and means of killing Jarasamdha were being considered, 

Yudhisthira said to Sri Krsna: “andham balam. jaqtam 

prahuh pranetavyam vicaksanaih ” (Sabha. 20. 16), that is, 

“ power is blind, and material; the wise must show it the 

way”. Thereupon, the Blessed Lord, saying: “mayi nitir balam 

bhime”, (Sabha. 20. 3), that is, “I am the store of diplomacy 

and Bhlma, that of strength ”, has taken Bhima-sena with 

Himself, and skilfully brought about the death of Jara¬ 

samdha by his (Bhlma’s) hands. The one, who merely gives the 

diplomatic advice, may be looked upon as only half-wise*. 

Therefore, the word ‘yogesvara’ means the ‘Lord of Yoga, 

or skill ’, and the word ‘ dhanurdhara ’ means * the fighter’, 

and both these adjectives have been used here intentionally.] 

* This will be construed as a depreciatory reference to the 

Blessed Lord Sri Krsna, which is, indeed, unfortunate.—Trans. 
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Thus ends the eighteenth chapter named Moksa-Samnyasa 

Yoga in the dialogue between Sri Krsna and Arjuna on the 

Yoga included in the Science of the Brahman (that is, on the 

Karma-Yoga) in the Upanisad sung (that is, told) by the 

Blessed Lord. 

[ It must be borne in mind that the word ‘ samnyasa ’ in 

the phrase ‘ moksa-samnyasa-yoga ’, means the ‘ samnyasa or 

Renunciation of Desire-prompted Action’; and not ‘ the 

state of an ascetic which is the fourth stage of life. As 

it has been propounded in this chapter that Release is 

obtained by mentally making a Samnyasa or Renuncia¬ 

tion of one’s prescribed Actions, in favour of the Param- 

esvara, instead of by abandoning them, this chapter has 

been named ‘ Moksa-Samnyasa-Yoga ’. ] 

IN THIS WAY 

THE 

RAH AS Y A-S AN JIY AN A 

being the translation, into the Marathi vernacular, of the 

Srlmad Bhagavadglta, together with the commentary on 

it, written by Bal Gangadhar Tilak, comes to an end. 

In the Maharastra, in the town of Poona, there lives 

one, who was born in a Brahmin family, and is devoted to the 

Srutis, whose name is BAL, and who is the son of 

GANGADHARA, and whose surname is TILAK j and he 

has, by publishing the RAHASYA of the GITA in the year 

1837, of the Saka era, dedicated it to the LORD of SRI.* 

OM TAT SAT BRAHMARPANAM ASTU 

§ANTIH PUSTIS TUSTIS CASTU. 

SRI INDIRA’RPANAM ASTU t 

* The above dedication is in Marathi verse in the original— 

Trans. 

\ This is my dedication (see Vol. I p. xxxvii). —Translator. 
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aiqqq %$( tfr * *U arqTf^RTfqgorcqT^ » 
aiq qt^qrqr t V qqrfqqvqfqqqqqTq^ \\ i a 

a*q %q arqifqq: qq^ * 1 
arq fqq smrqrg ** A qfqsfas faq q *R 
a*q q^arfjm q*q * ar^qiqq 

3R qq fq?qqrq * atjjqq $rq f?qf U 
arqqT qfTqqrqq '€\ atq^fqqfqqriqT « IS 
arqqr qfqqq W aM^qTf^? qqqqq \l H 
apq s^qf^rqircsr 

04 * q o arqqqqqqqqq^ n 1o 
^qq^q^TEtsf^f arqr^cjft *jqifa * 1* 
arsg^q ffqqbfer w V'A apq q qpf: ^T \ A 

ar^qjT^ q^rq l* 3.V a*?q ?qqqqrqq: 
H V'A 

at^r srq^jqiqi ^ ! a*q* qgqt q^q 8 V 
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arq> fa?raTfTVT: 8 X° 3T^tRI%: *i4q *c VI, 

<j» awfXfiagfasqir: \\ ■v 

aiwF * 1° sRRsrtrsrfas it Vk £ 

g^fcT 5TT0T 8 amr uqr fw: sre: ^ 'O 
IV 

aafqr 9 x° aTH^RRJTr qRT: 

arfq qrq*q: 8 XX awjTq TTfT^rfV c 

sur^r?Tts!7ff%5j *8 ix a^irr# g faRrer q * VS 

?« n 3Tf ^gvt % u 

3TVHT \$ i. ar^rv ^ ^q ic 

arfa^rq g w iv ar^rv gq *£ ’AX 

^-qr^qmg#^ <C 6 a*c?mm g¥T%qr ?° V° 

aT^rHS^q-JT^r^f?! l* V arf tajRvt 5j?wr V* IV 

amrfa?3r*rgf*T?q U VS STf q*R: 1° <j 

STfft q c^rt ^T?Ta^T 
fv \\ vx arg % *rqq^rqf \ w 

artftff \\ VI arrtsrr HSWsEtq: V 

arq^g q sqg l 11 arrest *m<rr gf%: \0 'A 

arqfXr: «rg;qtq?T: $ X* arft qq JTf?qrq ? V^ 

ar^Tf,: JTTfJcT: ^cTS'*; \< V c argaaTsrgqRaj 8 Vo 

3i^3TRfcr TTT JJ^r: 

3r=rTxqqTgTaj qfg 

% 
9 

'll 

XX 

3TT 

arr??qT% *r vtstt^ \\ XI 

arfa;n% g crfgrflr S 1V5 arrgrYr: fq^rv: gqr: l Xv 

arflrvr% q *jgg K IX arnsqbfXr^RqRfXFr VA 

ars^TKrgtfTf ^jgrfXr 9 VC arr?rrfT¥rifq^Tr: ^rs^r 1N» 

ars^r^TTJ’T: ^Yf: 1c aTRwqjqq vrqq XV 

3T5?TTRts^r? ^gVfi: < VI aqfg-rqRrqg f¥*g: VI 

a^T^s*mf%<’ftsq- * V^ arrqqJTmirq^qfXre VS o 

ars^ sqfXETTrq^ V9 w arrsT^gq^r^t^r: 

a^n^rfg-ffrt sfrv \\s 'v arrgqiqrJTf wz ^0 Vc 

9 11 | atrg: svqq^rfrq c. 

aiJsrsqRr: JW: % X 
•V 9 *s V ♦ 

w^$ug*^ror X 

^T^r»§[^Tr f^r ^tT \\Q Vc | arrgfr 3Rr?r XV 

aRSRXT: SR?I3inaTT \0 vx afrstnqiqrcilrq^T: IV 
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^rajqqrc^qfq * 3<V ^ST^^WOTT ? w 

qifqmqqT 3° ^t=pr 3v 

srrfr^^fqr *rq*q VJ 3-7RT: ^pf r^rf k9 1 <i 
arnp-^nj^: *rq ?° qqrsftqqqrsftq: ^8 3^ 

f q^qFqqrwq u 

^vs qq^qrsgqqr q « 
^15T ^T: g# «[:# $ 

ffcT 3fTcTfr 5TT# 3° 3I*f *I«3fer ^R^qr: ?8 

^fq q grqqFjqrq U 3«shjj5CTre:*TTO 

ffrr £q cT«rr *U 3s 

qT§\q: n Vo 1 q?fqmqfqr sfH « «■ 

vsv n; 

qqr srsq w n qqq^qT qqq iforq^r 

& 3 q girq* % =i qqwfcftft gqifq S 
q qrqq^rq \c qcT?fT *T5Tq fJOTT 39. 

_ ♦ f\ • -^s* *\ 
55 wm tf>mn i qqt*r f?3m^i5rfjT 

55 ^Rgqif«r?q ?8 3 qqi?qfqr ^ ^qrfar s 
^f^q^f^q^qrq ?* qcTT sfeqq^q 

ff^qioiT f^ q*qi » \ S'* qqf fqgfq qtq ? VJ 

f%qifq q*mqTg; * v^ 
^ rsf' -JN.»s, 

qcfrwgTE: <FRq 

3pi^V f i%: * V o qqg€t 
♦ *\T As ♦ 
^qrqg q*r*q <j qqgqRrs^r: *fcq V\S 

5* qVq 8 qqgq-qr qm ?r^ •V 

qV qqr 1? qqg^pqr f qt^T S •v 
src^t « vS qqqqqqisrq r ?! ? 

^ A /NT C 
55? cTT5fcT: STq: n qq qqwjnff 8 q 

f qq qqRq =g^ u 
tfqgqrqi \< Si qq qgfaqT q^r: 8 n 

qq f%: qj f^«qr V3 

qtrsrqqq^RT ?° 
i 

■» vj 
i 

qT ^cTjjTF.r q ** I 

qqBrqq fcqq qrsfa V* v qq ^r?qr $q =pq 8 'iu. 

^tTJT: ijJ.q^qrq: 
1 

^ V!) qqr qsfaffqr ^rr^q 3 Q 
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fXq%: qm * T% foqcpqfq 8 

f$q?;3r f%q«qr?q <s % 
cpfqqtqqfasis: X‘ i% gqqrirqr: % u 

qiq *< foOfeq qf^T \\ 
S3 

q>5qq5<55q,3TT^J^q s foftfeq qf^q qfq>°T q \\ 
<pq q %qq*qifq: l XV ^q*qr q^tr^aqq * 

qt«qqf qqq * V f^^-q qaT^qiq l v° 

^q fqqrqfqriqq; \o ^vs fjqqr q*qrfq€t l \c 

i%gq>r % * *o ^fanrcgqqifariq \* w 

ctt: g$?reqT§: ?8 <\i %feq^t?3,qRqTq; W 

^qqq ff qfqbis; X V qitqT^qfq qqXf: * U 

^qair ufa qt^q 8 lv» q%sq qT^qqq: qiq * \ 

q: q^qq 8 «u q^rtsfqqq^Rqi \ 
^jfcqqrfq^q^q * Vvs *T 

qJTT fq% 'l'A nqqq^q qq*q s» 8 

^qfi^qTfq qq*q X X qfcrqqr qg: qT$ft \ X* 

spqqq: q(ft*q X qto^tq qqq ^qiq. \ \ O' 

qqq gqqqgqrfqqrc c \ qTqrfq^qq ^qifq V* 
q*qiqqqqq?q \l x^ goirqq(q?ft?q qH w 
qqq ^BtvT qq * q^qfcqT ff q^TgqTqR[ * 

qqq^qfq^TfiRT <A ^x 

=PTqqTf%T?q « !• qq*s % qq: $«q $ 
cFTJTTcJTr^T: *qqq?T *X q^fqqT qqq qT 'S 1% 

« X° qigq’jq qqT 8 x\ 

q5T*qRT qsnoiT 'qrH Xc ■5 fqqTqqftqqi q « =4 q 

qqqq TT^qr f^TT *n %qqr qq^qrpq 

^rqoqTtmqfq *qqrq: * \5> 

| q q f^»q 8 % 

sFRTHRq q^br \c a qqq*qqt$qq ^9 

qq^sf^q «5tesjq \\ XX qrq^q % aqt 5? 

q^qcqrq: \ «1 \s fqqr?qq: qqiq^q \5 

qq^rq: ^ROTT 8 sqrqtft q?^qq^q 1 
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^VS ^V 

cT ^T^fTT^r^r TT^r^r^V X $* 
n <r*Tr * 1 awnrrtf nn in, X \» 

cKTRTirTTRSq v< V cHR ST5HR^ X n 

rT^ \c VS VS nmi « 

?rt: ^t^rar X n ?ttf?T SHTtfrl SRR X 
•vA 

X IV g^R^r^frfrfrdt XX 
Wet: XX IV ffcngnrr ^ffr: sfHr w 

^<2 fr n OTfcsH; % 
* ** ffaWf Hf^rTr XX vs 

tT5T *TtcT \z $ k^Til \° 
cRrrq^qfc^^^F’Ti^: X ftOTT STcia^'roRT X° 1o 

XX n f^T ^uft fa^^rE V9 «ivs 

cT%^I5T TR:$RT $ RWRT q>*IWT*m 8 

cT%# *TRT sp^H X<c WTSif \< 
<n;$Nr nm qrcqg XI * fltfa»pm%*n%: V9 n 

*r%q?rf*rw*r \w foffrer *Rffr «rg;r X^9 
rT^^q^d^lcJTI^: 1* nmwi x$ 
tt%% srforqRR 8 ** %g<jqfqw nn\ X V'A 

rnrr%^sf^i^ qtnt s %R?rr m ^jt<?t: "^rrrqr % 
TtqnrcT£*Tf ^ % mum qqrr %%tsq XX *\c 

X8 <£ 5^q: 5^°T: XX \* 
<r*priR f * 1 ° * 

3Wq 5ROT *T^5 u iit ^irroraftir x° \* 
A f%?rr^:^^hfrTT s n ^qisr^rows V 

TOTT^T# SHTM ft x% Rv ^R*i<STf?r g fr g^rfa \\ 

nftraroNr XX vv ntjn x^ 
<r^Trrx5fflfsfqro?n^r \ vT f^fq q<facqrer XX 
3rcJTmgf%B «reites*^r XX U ffc*nnwtar5rc XX 
5TOTTc*T% c VS *REft x< <J 

^rem^sTrE: *rafr 3 ^^qgfpnRT: * 
8 V^ sr? 5^4 X v^ 
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if r 3 qiqqRY% t x q qqf^: qR*^t % 
?|i ^;q tt M q q rqq %qq qr q^rfqq; ^ \* 

t*9 q qffqr qfqsqf qr l* Y» 

^TRvrrqqqRiq 3 11 q q*rrqq% ^qr V\ % 
^ffqhf*q?qqr s n q 3 m jqqqsr %% ll c 

f ft Rcqqqsqtsq * q <qqrt qrg qrq * 
|qqqrq> q*f 8 H*A q |2q§5RS 3R °i° 

Irt jr<JRqt TV q qf^qRqq HRq G 

qqt Rq%qt$rrq tpt q i%Jrq qqqq \% 
^1: $3TORT t q*r: qtqqq^qq V* 

srrqrjfqsqtftflR? Tf t? V qq: g^qr^q gsq*q u t* 
3R s5^qrTWRR lo q qf ^TTrfoi r%q% 8 

^q^r^iqtq^r a q qf ^$f%qt *Jfr: 

^qf T ifrqfqraj t <U q Jr qf«rii% ^qsq 

^■or =q vft^H q qq^q * tt q Jr f^: ?pqqr: 

§rrfqqr <jw q ^qq*qf qqtq^qq t 

jfr ^«jfr S q ^fq^qqqq qT% tt VC 

qgt qtf: ^fq^ssqT \c Vi^ 
^ *\ *\ 

*TJT$T?T f^Sjq t ^ ff jpfkcSTomfq \ 
Rfq^RT <s ^ ff ^f^r Jjiqq tc 

vjiqqifqqq qRf: * f| qq^ifJr JTHrqg^ir^ ^ c 
qS%33jfeqR: t A 5T ff ^R^T RC5T a \* 
^qr qqmRqq tc U JiTrftsRcr ?tjt ffsqiJTr to Vo 

^qRqRqfa q^qnt ^r?qwcr?3 ?rfnfs%r 1% 
'Rrqqt f%qqR$q: * ?rrf% q.^qpg-qrq H 

^I?q JJ'qvq': ^TR ta 
q ttfci q spqtfBi lv ?rrR?Tf R?icr vrr^i $ n 
q qR'mqqif+Trq. v ^r%f%^TEFT * 
q fqqq f5*T * ?rrt q?T5T: *Rfcq 

q q q^qRqgcqg tc \*> JTIf ?rqRT tt 
q q q^qrfq *$qrfq * rrttT[R ^ q^qrrfT t 
q q ?TT qrfq epqrfoi * S f^jq^q g R-qrR: tc \S 
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faqq ^ SEJT R c qqq<%q 3 qsgrq lc HI 

Rqq W q^rq q spjr% q ^8 HH 

fjrcnrftqqrqqrqqr 8 \\ q?R g^q qq 

rqqrqqtf r rqqqji^qr qfJR ^qrqqs^q % c 

R«*q qoj q qq V q^q: i%qqrqrrq 

RfR qrqqsjq: \ \s q^qqqqjjqr: * HS 

qfrfqq;qqniTtsi%r * Vo q^-qq q qraifo 

qq *jqT qrq qrq^ C qqfrfq q^r qrqi^[ * 

%q M^fq q^flfq \ H} qqcqrqqqR^g * v'a 

qq T%rq?q*tffrr% 'A c srqrarqq% qqqrsq^q C 1o 

qq q*q fjqqrqr \ *U q^qf?q^q?^^ 'A 

<1 qf fq q Rf rq q l*A VS 

qqqrfa qfrqrft *c <U qftrT q Rf r% q lc \° 

qq 3^q q>^ qfrq % H$ qqrRqqq Ir % 

q^T^qr^ VTTq>S?q> c H° qqjqr^qr rqqqqr: 5 IV 

qt q* qm \0 *JV qqrq q^^:qrqi 

q? *jq: qq^qrfq *8 q^fr^rRq q?qRT ?o *• 

qrcqronq qi^qi 8 * 
qr^q ^q^qr^t^m VI 

qqq: qqqrqftq \o 

q?q q qrq wfrr ll 'A q^r q^qqrqf^q q q 

q^qn?RT?q^;^r^ w $ qffrsj ^qrqr 

q^qrrq qqi*qq qq qf \\ qfRT qsqqrqsq v*» 

q^W qrf l q^R q sqq'iqrfq 8 H 

qrq qqq qrqq $ Vo qg^Fqrss?qq^q 

qiqq?q ^ft%qt \ qriRq^sqqqiFqr 

fqqrstq srq^qqqq^^q \\ V} qtq *tt q^^jqrqi n® 

fqqrsqq^q qqqt % ir%gTRt q^rqrf 9 

gnqt ?iq: qfqsqr q V9 I%grqqqqtf: Y 

3^q: q^R^it ff \<\ g^qq qq^q u H\ 

g^q: q q*: qiq £ \\ f^qr fq^qr grs: It 

g^qqT q g*?q qi H* If?qrq qqr qi?rr \o 

qqrsqrqq qqq 5 vv q^oTt fk qrqqrsf ?8 H*- 
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q^qrqrq q?qrr&r 1° qfq qRPqqVqq To 

qqqr?qr \C w qfq qqlfq ^qrfq * \° 
srur’for q§r ffir: V q^qT%?q qqf q qt XX R 
q[iiJ'j(§rrqqrqqT \* Y1 q^qTqqsqqr: qiq V9 1 

q q^qq qq qrq^ XX c 
qq?qr cqqpqqr qqq: XX qfqqrqq ^ Xo £ 
q^qr qrqfqqRTfq U 'A'A qfqrqi Xo 
qqr^qrqqqq X qfRqrq^qi qisr % n 

qi$Ff$T qjofo X c q^T'4jqT?q^r?t 
^qr^q^qr ff *jqRr XX \ qf q qtssqfqqqq XV 
■qr^q^toTsrg^^: X w qT q oqqr qT q fajjo XX x\ 
qqqrq: q gqiq c IS qrqRWRg qtqq X ^ Y 

qfqqqtsq<$V qrg: Y qTqT'Tqiqqt^^q: xv 
^q gq qfrqTft \0 1 qrgq;q gqq?q c 
qhf5T* qnqqqT qt % qi4 sqqrfqq % 
qtqqqqqqjRT » yy gqjqqtsq^qr^Y x< 

* Jjqqr|qnqq> qqr 
qfqq: qqrqriar V WQ qqf^if Xo ^ Y 

qf%qT q^qqrqr: Xo s qtqiqr qteppqW % 
q?q;q^?q?qq^r XX 
qq: q?qq qn=qq w V5 * %i "tot g?r x< 
^f^JTfTq qqq XX 1 q gq tfq fqr* R 
qq:qqrT*. qr*q?q Xv n q gq qr% gqq « 
qg'sqmt q^#j V9 qqifq qqgqrqr Xo 
q^qqr qq q^q> % qqrqirqrqqqc^qtsfq XX 
q?qqr qq q^fRt 

_*V _^s. • 

X* qqq qrf^q^r qqr^ 
*\/> 

X* Y 

q-qq qi^ q^qqq XX Y qq^Rqr q gqqTfq^ V 
qq qtfqqf?;^ xv * qqqt nfq qrqq X 
qqqrqV 5ftq^t% x^ \S qq: qffq^|qrqi X* Y£ 
qqr qqfq^ q# % Y qq%qqqtff%: 
qqrtqqq st^r: % 1° qqt qqt fqsjqq 
qqr qq^q qqr|q^ XX Y\s qqqt qtfqq^qq; x^ 11 
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q^Rtfa q^sinq % 
qqff^ffalF^m 

fqqrqq It qq^d «T ^qfcT \ 

qq It V* qqr g vnfonrrafa; It 

qq ^^qq^pftqq; It qqr qqqqq ^ It 

qqqsgqqnqrsf \# w qqr ^fr *rq \t 

qq cqqrffrT \\ 
q q qitq *q??qrq <1 * 

^ zftTtW. *c V5<£ q ^s«qT qrqf ^rtf % 

qqtqqqlr fcrk q q?qrqfaffr qrg: S 

q^ei^r: sn^ wfri H q ff q sqqq?qq R 

qqr^rqrVqt rq?q % % qjjjTiqifqfqg^q 

qqr ^tqt rqqRr^qt % *\\ q: SP?qrqP>Rqf: 
V^\J 

qqr qftq’r qfqfsftqr: \\ \c q^mffrcq ^vs 

qqr SHSRrqcqq;: V \\ qRcqfstqrfq qqqr V> 

^r«rr sr^t? q^rr: « \\ q*qT?$rcqcftqtsm 

qqr *R?qq<trs[jqrq; W q*qrqtfg[qfr sst^ 

RW^tsm: 8 X* q^q qrqt It 

q*?q qr^qq q ** n q*q qq qqrfvrr: 8 

q^f^iwrmcq \< q^rqqq: qq 

qTRq < <n q^ftrenjqgqV 8 

q^r ft R q^rftrerfqq: qqr n 

q^rr^qqq fiqr q^rqF^qartsPqq \ 

^c[T ^jqqqTqrq « 
q% qqfq ^rq q ^VS 

q^r q^r % qq^q 8 \s qiqqm qq?q \\$ 'io 

q^T rqr«rqq iqq <\t qr fqqr qq^jqrqT R 

*V Sftq Rf% 3 ^8 *iv qimqt ^f^qqr qt% R 

q^T *T**ft qrq R V qrq?qqrq% f^fqq. \\ 
rs v« ^ V' 

q^T Tf qrifqrq^ \ I qrqtqnqft^rsf l 

qr^ qrqsnfteR \ qiqrqq g-^qrq R 

qf^ irf q qffq \ qffq ^qqqr ^qrq; % 

qs^qr qtqqq R qrTj: qjq^^S rqq-qr 

qs^rssrqq^Bt 8 qrFTfT?(qfR^q $ 
qSTfrqtffr STS: R f^q.rq l % 
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5 qrq^qfqqqqqcj $v 

qT^rSSrJTR^ qr*ft qjqwq^; *c ^VS 

*T %q HTfc^T qrqr <9 n uq^qq^q qq*j?q VS^ 

q 3 q^qr^crfa^ V qrqfqsq qqjjir % 
q 3 ^r^rfri ^mfoi t* $ Wtf &R8rrfcr 1° 'U 

q Rsrqqfq^q t* 3 ^rf^qr qqqr q q ^t^t \ \ 
q RcT^qqjqJRt ^q qf q qfaaqaq ll 
qs*:q?q^qqrqTEr % M *5 

q q JRfq^ facqq; 
*sqq q^faqroT ’.'A 

q qqr qr qqqq 8 •n 
^fefrq qqqR: qqai ll t° 

q qr^fqfqgcqjsq 
•\ Vp * rs • *\ 

1^9 
5ft%sf^q%Rrqr Rir * 

qqrqq qnTsrq at 
♦\ * » ♦ ♦ 

t U 
qtq: STff^qR^T: 

qqr cqqqq qrq R<s 

q ff q^qqar qhrr H 
«T 

qtqqT& ftg^rarr VJ q^gqf^qqqq \o H 

qtqqsq^qqRm 8 VI qqqrfq q ?aq?7Mr fqqfq \\ Rv» 

3T>TT^r: qumfor * v<: qrqqqrsfqq^q: qqte: 'O w 
qtffRrqfq qWqr YvS qrqrrq sftorrrq qqt fqfiq $ 

qtjft qqrq qqq $ 1 ° rqqiflRqqcrq n<i 

qtaqqiqRqgrsf t Rfaftauq^rq \8 n 

qt ?! i.<sqfq 5t |et t* T%rqq>qqt qsqrqt 

5Tts5R:g<qts^RRrTT faqqr * 
qt qTqqqqrf^ q to f^qqr^qqqtqR; l* u 

qt qTqqqqJJ-ft tH ns Rr^TRjqar ^ftrr to 
5ft qf q^qfq qqq fqfrq qrqr?q: qqqi^ » vs^ 

qt qf qf qg ¥TrK: V9 qlqqrqvrq^tqr 8 n ° 

qtsq qtq*?qqr JTItK: $ w ^aftat qig>qtsfqq to 
qfRT qrqqftsftq to 

*3qqq«qfq>jq: t« *1® q^rfqaif^rq R?q * 

qafa srr 5trt t8 qrrfbTTfq 

qqr qrqrsqq* fq% t8 vs q-s 

q^tsfjr-qj afi'qq v9 * 
sqq^Rxr??T^T q%: vs ^ v^h 
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a 

S3 *c vs^ 

STifoOt^r q: sitf A AX 
^ A *s _ 

5T«T: STq^qqqq; AA 

5TJT1 gq*qqj 5Trq 
l< VA 

STftX q^qTJttfa *A <2 

jnftTqr^qTfvrqq; *< XA 

*mT irq <s AX 
qfcTSTcq XX 

gvrrgq^VXq 
% 

A^ 
^ *s rs * ♦ 
5Trq q3U ^rq^T^q 

l* *X 
sr^qr q-^^rr qjq \* X'S 

srgqqrqq^qs* Kc «X 

sn^rq^vrg ^rq 8 XS 

3rfrrfqqfqq*rr q S3 9 AX 
srq^sqqqTsr^r^ 8 XX 
srqr?*qvmr rq^m: S3 *C Vvs 

^q-(?^qvjfflff fsnrtJT: XA 

srqt ff ^Rjrsqrcrrqt. XA 

sftqr^fcftf^qFq^q 8 AX 
srHr =g§j: *q?R =a *A S 

^r^=rsrq * A'* 

*T ^qrq qqi qs?I 8 X 

*TtRT: qjqoqfq^raV * AA 

ST#fXr TTcStr STtftf q^Tfj 
\\ 

vx 

sr qtqt ^rwTrsrwii 
s\ l XS 

*F3FT qft£qqV*rt \ XV 

ST qqr ?>T§;qT w,: V9 AA 

STcqjrcqR’jsrrq V* X* 

Stanza-beginning Ch. St. 

snqr?£3TTq% 5?t«t W 
SIT# TSTRIT ^fcT l* 'a 

sit# srsrqfq 18 A 

srTqrgw srqsq \\9 X 

STC5T sq*qr: * XX 

sr^rq srrgviT# q 

W 

STlftst sHt^JrTS % \\ 

Hfr qqqfXisliftq XX 

sw q^qfcf siqq 

si# srqg ^3 w '<VS 

STTT: 5T#r q f#q xf l* 

smWmf^rsr \o x^ 

trstt XX 

srHtfi»»qfa sr^r \c AX 

sit gsrq# *jq: Xv 

siqq: qrfaqrt qq; XX 

ST^RTM #qsq £ x^ 

sit^rsi ^tsfsnq. *8 XX 

Siqq^qfaqsq *c XX 

AS 

eq^qfsqt ql HI XX 

STtiJcuft 4rBrq \ \s 

STq^jtq qqq* \* A° 

Slt#qct H?q \o Xv 

sitting #rBrq W V 

sitsq qri ff# su%rq€t ^A X A 

STqWf^qqRTfoT 8 \\3 

^q%^3°rrvrr^ SV 

Sift q^JT #itq ^c Vi 

?Tfqgr: q5TT: ^?|r X ° 

X v> 
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Stanza-beginning Ch. St. Stanza-beginning Ch. St. 

19 \° ir%q- *C 
srr^t *T*rr \< v ^^flT^TrJTJTrScfl-R \0 

TT?T TTraifoT X # # ^nqf^cT: x< v’A 

Rfl’ f^r t> ** 
g^Trrc?rf?r4; *ttt^ % f<r ^ «psifa«nrir \0 

\c fcrl gr srn^rfa * 
gs&HM ^ XX f<frsNi cr^r sthr' X 

\ 

X 
H^TSTVRr^JTT^ $ 

r%5T w?jtt % 
Rgs: SRT?r XX V* X* 
RffRRqf^mrir XX V srasj ^rfq- ttt t%t% X* \ 

'A $ IT 

retort JTfr^i^t Xc 1 ^RT*T5N TTT^qr % 
R?*TTR: H \ ari^sTT^^r^r % c 
RVqTR ^4^11 H 1 g rT^TJT H 

sri^jftnr T-R^r^r: v ^ 5RTT X* V*» 

F4R ^TTrST^tcsfr w \% ^sf V9 * 

^r vrnir * ^r ^R^ri^r Xt Tc 

^refi^rr «rr%srTfrr §PT: R RRRR*TRft H * 

^•<w*rfq- ^Rrs=q- * iH q^resr^nfir <R 



An index of the words occurring in the 

GITA 

by reference to the chapter and the stanza. 

(This index has been incorporated in this book as it is from 

the edition of the Bhagavadgita by Dr. Annie Besant and 

Babu Bhagavandas, published by the Theosophical Publishing 

House, Adyar, Madras, India, 1926, for which incorpora¬ 

tion, both Babu Bhagavandas, and the Theosophical Publishing 
House have very kindly granted permission to the Translator ). 

Word Ch. St. Word Ch. St. Word Ch. St. 

3T 3TJTT V* 

8 V, 3T#3T: * w 3T5T \<C 

WP* * n 

8 3T5RT: \\ srerrg: n 

3 v» I STfrfa * 

awroT: 3 3 .'n 

8 1v» sr^srRtB**, * vjo 

S \\ Util'S 3T^7^t n 

8 V 3 
^v» < 3T^: * 

3T-TR: \o \\ 3twr V. 

\1 3T^riTT^ 

*K 3M<«W < 

* 3TrisH4^ 8 

V9 

* V* 
I® * *n sjRfrt: » 

erfrr: 8 v» srfbVr 8 n 

3Tf>rn*fl?T: V\ C 5,v st^tTR: * 

\ % *n 

aTfirRTr^: \ \\ n I'S C 

1 \c Y<£ 3RsJ^l: * ‘J Y 
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Word Ch. St. Word Cb. St. Word Ch St. 

* \ Hv 

\\ VH l* <s « ^,Vo 

l* « *n \* A,<n 

IS V* *u \c 'A^ 

3^ * H5! 3?RRT?f% « H*A arqqr V5, 

V9 H'A arr'cRte^ ;n \e 

*0 ariqqrq: V w 

3T3T: * H<> arRrmRqr 3*qt 8 

8 5 
rs rv *\ 

sncTR^qq * sr^fgRnj; n 

ararqqr \\ vi 3TRT^#^ vv 3T^frvr^^ w va 

a*3TTq?cT: V9 H* *8 H5! sr^rfT: *> 

% <n arrer^jreft- X>A 

w h*a w S 

3T^T: 8 Vo aTrftrT: *8 HI S^T^ld 

ar^RSP^ <n •u 3^^ n 
<s STcfoq ?8 Ho \c 

arqlr^q^ * HI vizr 8 

%crr: \5 ta STrft^T H» \3 

8 *H *C VS VS n 

aT^rq^iftf: *£ Hi 

<4 3T?qq^ ^9 In* «»tST n 

w atfqsiq: n BfiSOTn^ 

✓v
> 

cc
 

IS O'* sR^Tfqqr^ *c 'IH a*qq*q 8 Vi 

V <n ww^ \C WH 

■«RTRT^ arcqRr £ Hi siqq: l V* 

3T3TT%«T H VA arq X *.M *wm*T*nrn* \ 

£ S 8 srq: 1< 

9Hot1: £ s £ VO %H 

*c HH *o V5 3Tq:5qr^ =i 

aRTFifq: Hi srfvT^q?: 'A 

SRPT^iq S'* a*q \ V o arfa^ HH 

3*<=r: * <IH 9 V *S ,\\ arrq^: ^ 
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Word Ch. St. Word Ch. St. Word Ch. St. 

arfaqjR: R Y\S « Yo BRnf^qT- 

V, ^ 'i « IS \\ IS 

8 *s ii ,Yvs BRlffo \o 
<5 *, SY BR^cT: *o ?« BRT^ 'IS 

'I'A 3R?m: * Yl BRTflSR*. » M 

*8 ts BR?q%m: 1Y ?8 

YS ST^^VTT^ % 3° BRTTR*TT3 Y 

V BRpqTRH: % brt4is^ S 

<C BRsqqT < ’A BRTff^ <r 

<C Y n U.Y BRlf^R: 

c V BRwfrr $ 3T=TlfVcr: \ 

smrsR^ * Y° SR^qPTR « V 3TT%%^: IS 

\< ^ Y aRP?n: % SS srfa^j^ 

btiwt 8 %, s i* aiRfc^ % U 

ST^T^OT % BRq$=sr 0 u 
V > 

BlftfifaH 

ar«n??T%?rHi \ x° 3Rldcq^: s Blf>T5^ ?C IS 

BTWITtJT^rR \\ S'A Bldl^^ <J 

'A BTJTf»T#f: » ^VS arg^TT*!?* lo *n 

«T«n??n^n \o }S BT?TO7: * 1$ BT-ffe^q^ <: 

*PRF*rafly5n^ 1 3R5J: V9 Y BT3fcf?f?cT * n ,^s 

V9 ’A BR^JT }s BT^tTR^ V9 Sy 

M BRqsftqjq^ 1} aTfxmr^ 1 <s 

3T«q«i?r *c VS o * SS 3T3n?STH?rT: 9 \ 'A^ 

aijjq-^ V9 <u BRBR: 1* BT3>JT^^ I'A 

\ \i *8 $ BR^jq^cT: *1 
BT^q^rff^r ?» So 

S° BR*£T% % \ BT3T5^frf \* ^° 

BTT^T n V'* BT?RJ5: \c 19 IS 

^Fcrqrf^ w IS BTCfqjR: \\ C BT^qfar lo 

3TC*cTS^ \R IS BR^T^t \C SS BT^qrR? 9 •w n 

u «RT?*R: \ % BT^HT^rr: S') 

u 1$ \\ *1 Xc S'A 

\ V, \\ IS \c ?S 
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Word Ch. St. W ord Ch. St- Word Ch. St. 

% V 3T5=*T3JT <n 

XX XX <s vr^q^g-rfTVTTFJ: ^ 

3f?cf3>r<3r * vs^ sn'^^TcTT: \9 3 o 

* <c SP'W < 

8 'n sn^rra^ 3F*n*. x% 'is 

•»S aren**, w 
z&m * vs, 

argRv^gr % \* 8 X5! 

3T35m%?TH3, c s 3FcRR*Rr 
«£ \0 

X v* 3F5T?T?m: X* *\ 

sr^prHr?^ * VI 3T-cR 1* 

* 3^3?W%: ^v VA 

s V 3T??HT3 V9 S^ 

X* V> * <U Sl^TTH » 

3T3^T^rm% V* X 3T??P^ \\ IS 
vr?^r^ Sv 

3*3*** <z VS 3l^T: * IS 3T??TT^T 

3T3*TT^ c n ,*° «WTT^ v9 A 

ST-piT^ c s X\ 1^ 3F*I X ^S ,^S 

^ff^f%Tfr^r- X«s 3 8 

\$ is S W, 

sr^^rrsT- 3T?cT:g^: X* 't 

f*TsC vA 3T?^:^«ITf5T < ®v 3T?^«f: 

3T^3>T3[3*U*T- 3Tfc=T% 1A * 

XX 1» 3^ V9 IS 3TtN^3 » v^ 

SHSP^TT XX 1* S 3TT«( d 1: % 

3R$snf3*- 3RTCW3: iv X* 1 

XX TV STT’J^TP^ * 6 

3RTT3 3 IV 3rrc*iRSRjjn^ & 

XX 1 ° 1 3T?SJ3 * S1,v^ 3*q*^ 8 v; ^ \\ 

XX ^v 
1 

V9 3*<T?T \ 
1 

tt \s 3tT?n%ct: <jvs 

5?R^ XX 1 £ 3t<T?TFI 

1 °,<n 31? JR 3 s aj'TTT^ IV 
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Word Ch. St. Word Ch. St. Word Ch. St 

V aqqqq; H V arfaq^fcT * ^V5 

=n «**3 c. arDrsifTT: 8 

«l«35^gs!T SC ^\ 3Tf*r*n?i% S Vo 

3TT* 8 \\\\ aifor^q S8 'i o 

3° S^ 'I 'l,'!* adfag^i: SS 
arfq?^?3 s %% 

SC ajsRtd; s \,v* arf^T^cT: Sc 

aTWq^ \ °iO 8 arf$Tra*q<$T*tT S S 

aiwr^qq; \c Y} SRTtRT^ < arfirqsrrar S V 
\ sn^n* So V armrfcir * sv 

ss n s^ 3l¥?ifvr^: ss 
arq^irdsn^ * vv 3tq^ s Sc 
ampnjTTqT: V9 'I'A aOTT%n R a^^r^r: S5 
3T<TT%*q: aiqr^Tct: anvq^qfcT Sc 

8 3T«R: * S^ZRj^Prt: 

STTR 8 anTT^T ss 1Y 3t¥qf7q?cT s n 
aTTTlrn^ * 

snr ? M, 

aifq^qqRT: * 

s^ 

Vo c 

etc. aTTqSHdl^ sRqraqmq s^ \ 
^ \s arnr^T^q' s^ V aRqrSTTrt s* 
\ atfqsTT^: s^ 

•s. 
Sc 

°l1^ <*11^*11*11*^1 % ^v an*n*r S^ 
«W^I5T: ^8 n arfq^rrqrfcr 8 Tv an^T^q SH 
swRwrvrRT: \\ V9 <1 ai^snqq; 8 v» 

STURT^ 1% <£ SC atq^rq; S8 ■IV 

arsrfdB: ^ arfaatnRr s aroifa?^ S^ v» 

aisnfteT^ l Y$ Y<1 ajfadfqsRq: ss Vo 
aW^T* ^ =R 

«raft*ra ll °i*,'*r aiftRT: 

s* M ar*ft \\ 

arsmq^ * <K arfw^Rr sc 
**w* 't Vo 

3THfT%: S8 atf*r^q% s^ 'i snj^r: s^ 
aTST*! % SV9 ^VS ar^F^T^ 

% \,\5 
V8 

V Sc <n anjd^^r S8 
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Word Ch. St. Word Ch. st. Word Ch. St. 

% is aRrnt^r: X< sx 3T^%?% *8 sx 
\o *u arfX^r * V Xi 

w is 311^3^ V9 SS a^wr: 5? x° 
X8 S° «#T ^ s etc. ar^'Ol’TT^^W: xx SX 

s^ 3T«I^TfrT^ * 'a * VS 

sv ar«?ozrqT«ra: \ Xi sreren* % <; 

I'S 1° arsf«^n^ \x ss X 'A 

Wf^TIT: n Si 3TO: 3 v$ X Si X vv 

x° aniraff ^9 XX <z Xs 

armfo * X'5 «*f * XX * S'* Xc X® 
arar^^r 8 "O X x* V9 ? 

arofa: X x« srqon^ 8 SV 3*^*7 % c 

Xc sn?crJT^%: C \$ IX s 

3I?R1 X X 1 X* XV SR'^TT^ai^ 'A 

ara^T: X° 'A si4jtt X° ss arawgft X x° 
am \ XS,S° aitfXr * Xvs arafsara^ X^ XX 

S°, V*,sv,sv, atffa ^ S<A,SX arwRajw % V 

s'^s'a.sM O ^6 *,x° ,XS IX XX 

3 MX s° ar^fXaicn^ \ SS 

8 X,XX,v« x^ a*cT%rerr: \ xx,XX 

X SX.XX *0 XX $ X 

& S'A XX V* XX XS 

c XS V\ SV a^fT^rar^ xx vs 

xx X 3Tj[T: X x^ a^n^an^ * XX 

ix XX ar^ST: Xc Si arariesar^ X ss 

xh i IX ar^TH^ X XX 

\3 X X* s araijftfa x<s c 

arg^a^ X X x,xx «R<T*vram V9 SX sx 
aiajrfc: AS at^T^ X* ss X* 'AX 

X< Si X° VX arena* * c 

st^YttcT: <S X 3iq<3tl»tl'TI \ XX arena^r XX \ 
a**f%: x« srcsjra**, ss arer^reaj X XX 



INDEX of WORDS in the GITA 19 

Word Ch. St. Word Ch. St. Word Ch. St. 

S u M SRtw 8 

Sfo^piTT * *o 

?o vs ?8 ■^va ?< 
arsT^nj; 

^s. 

* aRTT^TT^ * <n 

8 1 ,n aFjft^: * HV 

* arsr^ H 

arfhfvTjT^ % arerfor % 
1v* \\ *>* ananffi % 

I'S ^VS Vi ararrfn % RVS 

a*fiRT% * ^ vs l* t V 

aifa^Tf^pm; * \< h» H 
aifeq-fsicr: * V*v anRPi: \l <u 

3h%¥Tte^ It Vt \°i 'i^ 

u ^o V* ?8 
a*%$t \ 8 % arar^TR: 8 Yo 

apjS^T w SIWPTTH *> \* arar^RT: 

’u SRIrR! 

arem: ^8 

vi arsr^r *» 
0(Q4| Tfc+JJ n «f 1 stOT1^ 

< <u SKTCP* * stji^ 1 

V9 •5,Y 9T?n^T^T * arsrh^ ?c vsv 

a^naj^ C ar^c«m 

\\ aRrrafMfeaqfti9 <-\ araR: ?o 

3I5?ItK: * a^jf^sTcCT: ar^Rsrorr <s 

C \° ar^jfe: tc ^vs araRHJ, ^0 

ajo^rKT V aRj^fr « H 
_rv ^ 

arf%^r \\ 
3T53IW3: c 1 aifjvrr^ 8 IS arswr Y 

sj^TEr^tfa 9 % 1 3KTtK!%: *c 

ais^TEr^iTE- ar^rq; It aT^TrTq; % 
^cTHU*. Vt 'a \C ^ VS It ry 

V anjNcI: ^ arn^: t ei,v, 

gjSJffvr^T- V9 

ftosrr \c n *< =n arcTWRl 
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Word Ch. St. 

« 
«TWSf?T%oi 

ST^TrT: R 
*xm. % n 

« 

X* 
awcfpn^ X* 
3T*T?$?r: xx 

& <£ 

3T^r^rrfT^ 1 o 

arsq^ * C 

3**w4: 
_ ♦_ _ ♦ 

1° 

X 

V 

*o 

n 

aRTjftf: \o V 

5>mWcfRT s 
swsnnj; 

V9 

aifRHT: < \5 

*c 
«rf%r 8 * etc. 
^rf^RT: n 

8 

* 

«wt u v. 

1* 

arf^T * Vo etc. 

* Y\S 

% *)o 

Word Ch. St. 

SS n,u^» 

XX \% 
SRfTI^ X 'M* 
3T^TRt. s u 
3R*TT^ \ U 
ar^JTTfvr: X \\ 
sr^J? vs c, etc. 
3t%T^ X w 

X 1} 

* \ 
< H 

*8 v» 

^ $ 
vm X 'iVJjVo,^, 

* ^,^V,Vo, 

* ^ 
1 * 

XX 

SR*TTJ* ^ V»* 
3^r4H * * 
arcsrr * ^ 
st^rum £ *»«,*»% 

l 

\ * 
8 

% WU,X* 

Word Ch. St¬ 

'S 

C v,'!* 

\0 

XX 

^ V* 

?8 *,Y,*\» 

'l^'U 

^,VSo,v»V,'4^ 

^T^^T^flfJJ— 

sr?m 3 
15 1* 

*« 

3Tf^R: V9 V 

W ^ 

tifcrcrat \C \‘ 
STffKT: Xc 
«*f: < 1 VS>*\f 
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Word Ch. St. Word Ch. St. Word Ch. St. 

arffdT: 5? 1*1 sTTcurfcr: VS 

*> 3TrcRTTf^5T: \ 3TTc+iq«-d<^ 8 

ariW H WfrTS 8 vi * 

vs ancsi n 3 * V'A 

1 3IIcJ7={5ROlT?i: * 1} SIFSTfefaiTf: VS 

1* HISTOR 1 \J l* 

l* 11 8 vi STcJTfe^fjPT: 

\ H 15 \o 15 ,1^ 

<c I* 5 snwfaig^r 

3RT: V* vs 11 % 1* 

\o 11 ^ c; snurcr^rr- 

3TT 11 > ' ' facTT: Ivs 

air^rsrf^: % 5 IS anciTH^rTr- 

«n^T5T^ « *i *c ?rtnr#r 8 ^VS 

arrwcn^ \< %\ sn?*Ri * 's's «iRiraw^ 5 

arr???nff \\ *i 3JTHIT ^ V ,S5, 

3TRT^^[ \ \* * 'As4,. Id 

STHTcrr: 8 1° *o I's % 
\* 1 IV,Id 1° 

WJTJnTrf^: * IV sncirf^r * 's'l 

«TT^T: 8 *A \ ^VS *n**?rm \ 
strsrcfcr 11 8 \W‘ 8 VS 

11 H 11 * 
1^ 5 1*,1 •tl^ 5 10,1V ,’A 

STHITt: ^8 11 IV % 

« vs \* 1 1 \o 1H 

srrgra \ } Id w \,* 
arr^i^Nc 

f 
l 
\ 

1 

1$ 

awrsfapr- 

*c 

^ i*,i* ,’A 

3fM(4| 1*^ 15,11 

arr^i^n: l \* an?JT?n^«i: *o 11 STF^PT^PT 5 
sfrTjrsrnrrcrc*^ vs 3iFfl*rrw 8 5 WrarfNwH 11 

ws*?**. % 1$ Vvs srr^% 1^ 
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Word Ch. St. Word Ch. St. Word Ch. St. 

3TT^: \6 8 anq^q £ 

« ^VS \\ q 

V* Yvs ^o anfsrqq 

H V ^nsTUgqqT^ < anqnrrat V* <s 

C *> arrgqTqn* *o ansTrqRreiq: 'i^. 

3rrf3^TT»rm \Q arr^ 

srrf^rrsi; w % qqtfqfqqqqT^vS c arresjqqq * 

atR*% 3 \s \S,\\. 

wf^r: \l arR*qq arr^qrf®! u 

srrf^ \\ aiR«T: iq arrarqq 

arrf^: V<» M anw?t: 5 3 3TffSjRH3t % VI 

V* 3 aTT5f«m VS anfqq: 11 

3TTTT y5! 

8 Y 
1Y amkm: 

lc Y? % 
ansn^ <1 aqq: vs ajrfanq VS vv 

\\ ,YVS 

Y 
arrqqh \C vjo 

arr^Rq £ anqqq <: arroRRTRTRr \\ V 

3TTqrq H 1« arrqfqq: <c V* aTTRrEqqT: VS 

Vt airfare aiTRq 

anfaq^ni,. * arrfqg^ * 1 a*TR^ 'it 

arrq*R3(. VS ^Y ajrfqs: * ajrRRT % 
arqqr: snf^ > arr*ftq ^ 'VY.O 

anq: 3 Vt *iv 

anq^ 

smjjqrrpjm 

arng**. 

VS 

\\ 

* 

Y 

} ° 
\JO 

$ 

an^T: 

anf^rr 

arifrrr: 
\c 

\C Y C 

aircfrm % 

arrtfrq: ^8 

3Tr?pfaarqT^ I'S 

s 
aqffqq; c W aqg^ VS 

arr^jqR^ * V arrfRT \ Yo % 

arngqfer c T'A \\ n STT^q: i 

arrjftf^r * V$o *8 S sngw: V5 

vs atrgft V* 
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Word Ch. St. Word Ch. St. Word Ch. St. 

XX n Xc ^fS^sircp*. ^ V* 

% \^w \\ $ XX * 

XX 3«513TOgBft*9 ^ ?f^TFT 3 }Y,}Y 

arrfeTW* X* ^ESlfjT \ ^ ^f?4«rifj|^ 8 

sir# \ $ XX MV* ^f^TTOITH 3 M* 

n \C 'l XX ^ 

V9 v %**& Xv <n,n 

airf^lcr: \\ M *M* 

5 f <R: X ^ 1 3 \f,Yo,Y'),Y^ 

V9 ^T: vs H 8 U 

< ^8 'i ^ \ 

arrf^Rrr: X ^r \ *.H etc. XX w 

airf X I'A * 

XX $ VOV'5 ^f^TCHT: X <K 

arrft X 3 % 

SirfR: \S 

3TiTHT: \9 CA <s H *> 

Wf: X % %v 5 * 

8 ^0 Y^ XX * 

<1 \<\ U '>WV'> ^ Y^. 

xx <U yv^y^y^M,^ %£?[*: X %* 

*8 *i% XX \° ^ <n 

XX c XX 1 X ^ 

3TTft 

5 

<\ *8 H * \\ 
8 

8 ^ *IMM* % «,n 

x\ n 
*8 ’a \C V%A»M '* 

«> XX M \C vso^Y^^ 

f^jfcT vs \c \\ ^JTlfjf \C 1 \ 

s[^5^n <1 <n ^fr^rorffo a ^\» vv\ IX n 

XX \s *f^roN*r: \\ \ X< *i* 
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Wore Ch. St Word 

* 3A,v^ $*? 
3 SY 

?0 $ 
** ? u 

* IS,')* $rorrc: 

3 Sy 
^fv im: 
vm ^ Y,<a 

V* ? 3° etc. 

* Y 

3 i o 
r »\ 

: f s?r 
*** ?<£ 3S 

1 _£, *\ 

^r: \C SY.\io 

stkvj; 

?* ^ 

VZ'\ 3 TS 
^8l • ?V9 <, 

V&n % S° ^tE: 

5$ * \V#,^,V 

8 S^S,^ 3tET: 

M U,S* 

^ Yo 

\9 > ?? 

?? MS ^■JT^JTTtJT: 

V\ \ 3TT^T: 

\$ Sy 3^ 

^s^ 3-J7T: 
| * 

S’J?: 

^ ss 3^%: 

\< So STTOfl 

?? YY 

or KARMA-YOGA 

Ch. St . Word Ch. St. 

U *< * <: 
* *s » S's etc. 

5 *s 3ST \ Vo 
\\ IVY *8 

*3 Tc^rJT% c 
Si °l° 

8 s ?8 T Y 

V* m* 8 
3Y 

5 S^s 

K< ^ % \ 

^ ss ?8 1 
^ is ?c 

3tTIT: ^ 'jvs <) ^ 

?? vi S? SV9 

?* So 3rmrar: * 5 
« 1« TTisT^om; <£ SY 

S'S S» * 3 
l S Y 8 YS 
< S') U 

« ss Tfc«T?TT \\ 'IS 

* 1i 

^ Yvs Olf^ YY 

$ S,% ^r^rr?!^ l* <l\ 

3c^TT^T l 
« s 3o?0^J: * SY 

n \i s^srrffr % 
?? So IS 
« ^o 1 
?* Vi ^TI% Y ^ 

? IS TTTTT: 
^ \o Svs % 

?® To ?8 
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Word Ch. St. Word Ch. St. Word Ch. St. 

IS X V'V * 3 etc. 

XX s * ^■srer *o 3 vs 

Xw v3 

Xc arqfsnpr X 3 V 

X* 3* swtrt X ^racHj, S° v 3 

X® V* x^ V 3 

X* ^3 ’V 

^^RT: Xo Vo ^qURT: X ^8 3<s 

'A ^nf^ra; s Vvs V\ 
*0 ^qrfw^r: 8 3 ° XX 

3wr: \ « 33 37 

l ^■’TrfWc^r *8 * 
^n 

S’f^RT XX 3\3H V\s % 3's 

STTSft % 3^,3^ 
^F^5RT X VS^ 

H V XX v,S 
K n 

3‘<THT^ * XX V'A 
^nj; So 3v 

?8 33 3%: •v 

So 

3T3IPt5% *8 * ^qcTT: \ S = 

8 <1 3 <3 ,'S 
* <: 

3-T^q-f^T 8 3 v 
3FTO: 

3-q^sr « /U 
lo 3^ 

V9 S gfWfa * 
3jfaf*T: V 

% S 5 
3^ 

^qq-grr X * 3r^rt: \ 
X * 3° ,3$ ^ 3 

V 3<: V <5+^*1 * 3H 

X* VS ^V! S 'v> 3's 

X * 3*> < HS 

TTJTT X IV *5>w*rn VS 

awfkr \0 <!• « 3 V \\ n 

X 3U. 3T3TT^ 3^ XX \° 
3WRT X 3<i«t»1 s x< 
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Word Ch. St. 

3 q 

\o qq 

XX ^ 

\c 
q*f: XX ^ 

XI u 
* Vs) 

q^reY 

q^r^r^ 

q^rsrcc. 5 iq 
q+rii'Ji \C v»q 

q+i^d*^ \ ^ 
q^RT5! ^o vq 

q%^r \\ \* 
q% Xc \ 

q^T * \>\ 
\ X< 

8 ’ y* 

\ \\?\ 
\o iv 

XX 

XX •WV* 

q° 

« qi 

is,q* 

X* 
qcTsfr^ftfa V9 S 

q^r=sft: H *1 

q^r 5 U 

% U 

Word Ch. St. 

qcrift ^8 iq,n 

*q c 

*c s 

q^ X qq,qq 

*8 

qm^ ^ «n 

q^m 

V9 ^V 

^0 vs 

qfa 8 V 

£ $ 

XX Vi 
qir \ *\,\* 

X va 

8 

^ *U 

£ q*,^ 

XX \\ 
X< ^ 

qtlrc X \S 
^0 vq 

q%qi^ * V 
qcr: l 

^ Vo 

\5 qq 
q^i% 8 ^ 

*&* * V'OVO 

q^VM' 
\ 3'*,*'! 

Word Ch. St. 

8 V? 

5 q \s 
XX V 

V* \,w ,V» 
* 

qfvr: V9 n 

*< Vo 

q«r: X 
n 

q^ X 1 etc. 

? qv etc. 

q^q: XX V£ 

qqfqfa: XX M/A* 

qq:^ 1*,\MV° 
Vo 

x< qq 

q<?T * xv»q 

V9 TV 

q^ * *q 

q*q% *c 

q*qfa c V* 

% 
Xc 

* 

q^rfcresqq ^8 qvs 

% q 

XX VA 
qrr^?r^ Xo qv» 

3TT 

arta^r n 

arH^: 
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Word Ch. St. Word Ch. St. Word Ch. St. 

<S T* $ n <A TT 

\\9 Xc \° 5 M 
% Tvs \c *\ V9 

3TT qj??n: \* T3 < T 

% T$ qRtfcf 8 « vr 

<A T» \\3 ^vs 

% \* *C X^^To, 

\C ^\,^>\ « ^ ^,T<,TV^ 

SR*W H * ,vv, 

S^Srf^rffJT: q*tfa % ^VS VV3,Vd 

?« ^ ll ^ qs?HV^ ̂ r \c T <s 

* $ qs°T: K ‘ * 'AT 

5E«f*T ^0 T <s 3 w q^3TT 8 T’t 
qm*TcT: \C \»<a ^cfo€rrf% 1* % 8 ^ 

*o <> ^rfr ^ HV.^VS q5TRI: ^ t,a 

TV;T<S,T\ 8 T'SjT* 

^o t<a ^8 U 

\ **,n ^rTT?^ 8 T} \< v®,T^ 

* Y,^T ?8 T A qnrorr \ \a 
8 v \C T$ \C %° 

* M *3* \ v'A \ v 

^o T'J * T'J 8 T^ 

?8 HT 3 ».• H T 

$ VVS % * ^8 T^ 

\C \ vs TT,T$,^V; *< > 
$ ’» \C \° q;4faT ^ VVS- 

l H Tv 3 
*0 ^ 3 VA 8 TM* 

WTOI8J \l \ \ H»«,M>Va, 19 \ 
T'A T%T \,*y X9 ^ 

\< TV,T<i 8 st'a.t'a,^,^, \< V'A 

* n qnfo^TRT: ? » T ^ 
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—-- .. ■X/X^/V/V/V/S^/VWV/V, v——' 

Word Ch. St. Word Ch. St. Word Ch. St. 

*c 'n ** ^V* I’A 

?c Xvs XV * XI 

XV u 5,XX,vx *o X^ 

* Vv» wtf^aFvftfsr X W>: % XV,XV 

IX v$ 3 

^f^TT^T $ <1 X 

8 x° \s \\ 
8 IV *shP5T: $ 'i'X 

* V X>$fcT VS 
^TT ^45r?vm * 3 V *53*rerm; ?0 3° 

© 
X* 'v? % $T V <1 

Xnrfa: * % vs * X<W 

8 IV ^^’TcT * X'v \* 1 

X>3T*rfaT^ * vs ^8 x$ ^rf^r <x 

M l* M I'* 
^T^JTST (<JT) * % VS ?8 XX 

& Xv ^S^TTGTff^ Vo *c Hv 

* X$ 8 ^JT^SrFcT: 8 IX 

*8 *c X ^Tf%rTH S u 
3*fa#ST *8 VS 

? 
Xv Xsfa: % CTtrerar: * X5) 

XiJTRJTf *c <U \o CTtrenft * VS o 

*5Jmf^T: < SRa*JT S X ^IfRJRcT: X^ 

H X \$ x$ ^WBI^or H IX 

9 V C Xvs ^TJT5pt>^- 

S V .'I'* ^far^ * ^V9 XT*mT: IX 

Wfoi 

% V 3 W 
^TCPBtafa- 

* V<S 
5 Vo x^ 

^M° V9 ^TTT^vrh^^ H n 

8 iv, *<1 \c $V ?o X<j 

X® Ov el>X««Sflv * 0 
IX 

* V *OTWt \\ WIRT^ n 
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Word Ch. St. Word Ch. St. Word Ch. St. 

^Rturfa \c 13 \o *1 

I* ^ 1} ?8 11 

c 
11 qfrFq^rq: * vs fqrsrc 3 11 

qq^Rorq;- g 1° 

* n §£ 1° H <s 
5PTH^T^55,7^'- 35F»% ^ ^ 1*1 

ri^rr: 8 ^ l^l^ 0 vs 

<£ 5 1 « IS 
m. 1« ,1<i \< M,*1 

*C ^TqT+l4s?T- ivs,*$ 

* SI qf^wr ^ iv %f*qq^ 8 11 

t ^rqf^rq1 ^ \o l< V vs 

<9 11 \c 11 ^fr 

« *1 ms^ < 1} IV 

qiTHT?TTT*T: * *3 *© * u 
mm $ v^si^i s? *1 ^tfi: ^o V* 

5 IV qsr^rasrFfa- §T 
« 11 wfq \\ \\ 1 ,ss 

«RUTT: * VSo q>r% < ^ 3 8 n 
?c IV ^ 1- ?* v} 

^TH: o 1° 8 1,*« V, 

c vs iv» IS 
FTT: 11 qsFftira: ^ ^ W* * v<: 

l* 1 ^I?q: \ 1 vs 
<s 

^niq^5T>T- 
q>n^ ^ ^vs 8 1<1 

m \< C 
^ \ uuw % }v 

n $ SS»'W*V,,V* 11 

l\ w 3 1,u 
^r?r ii 8 IS,IS \ 1 

% M ^ 1 > 1 j 1 j 1 j 1 11 

11 * n 8 3 vs 3 vs 
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Word 

$gfar: 

X 

m 

^«T: 

Ch. St. Word Ch. St. Word Ch. St. 

* *S * V \ K,V ,VS 

5 s 

*8 n $dfK*T: \ {*,1* ,xs 

« V<J ^Tf^raRT: * xx VI 

* far* 8 w s 

lo IS <u xx 
% ^vs *< <c ^'s 

8 ?>dT§(fo: \\ S W l< \5<i 

^dl'tl \* n $«v>Il?t \c VS^ 

3 f&iT * *LC % 

* ^v * \‘ % \* s 

8 \<\ 8 \\ XX 
<S >a vs^'s « ^v 

V 5 S M'S %5T 

** VVS « ss 

*c 8 ^s 

H cn 8 *U u 

\c \\ %w4: ss 

\ \* \\ * 

l Vo VS % 'W 

V^ * Vo s 

Vo ,*1 VS ^S ^0 SV 

9 v^ * c %5I^^T w 
\ 

l VI v^ l* VS^ 

\ Vo « V* \£ s 

% v^ %3 *o S'* ,Sv» 

\* f>W: s vs 
a 
3>: lo $W * Hvs \ 

* W 

* $T: * <s ^T 

<2 ^PnikpraTf&i- 
A *\ 

\ Sv 3tc. 

V* U 3^ \c VV * ^v* 
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Word Ch. St. 

* n* 

(A° 

sF 

% 

T% 

1$ n^n^ 

A,SY 

S'A 

f^UTUlfiT ^ W 

U SS 

fs&qrfcr: \\ VC 

* *\ 

nS 

gfr 

'At 

sffo: » 

& Y,sn 

aEmrci; * 

* S3 

f^T: u 

* 3 

f» 

ns 

Word Ch. St. 

ST 

ST^ 3 V 

sufinrer * 3n 
SjtsPTT: 5 U 

STJTT ^0 *,1* 
\ 

^rft n3 
\c SH 

STTFT K s 

SffWC V* nc 
SR: < V 

n$,n$ 

ST^P*, \c *3 
^Tlf^cT: & V5 

U ys 

STHT3T \\ YS 

%Tlfa nS 

fsrsn* 8 ns 
9 3n 

SftoFPSW: M S'A 

stVot % sn 
* ”5 ■< 

M* 

shrshr^i- 

Vk s* 

\\ s 

§T5T^: « n 

$r?ft 33 
SHTcTR^ \ Y^ 

*3 

*9 Y 

Word Ch. St. 
•s. 

V9 

*T 

<s 

*C $s 

JT^fcT 3* 

$ Y° 

TTx^J^ s 

TT^jfjFT * 'sn 
nc 

<1 SY 

*8 n^,n* 

'A 

*T^jn®n^ \o Svs 

IRRSP* n ° 

»r?r5*r«r: \* n$ 
8 S3 

*TcT^£: u ^3 

*TcT: ll n»A 
TTtTHTrraC. % sn 
jtch^ * nn 
TTcR: < n'A 

19 n 

Y 

JTRH^ $ %*,'*'* 
V9 n<i 

c n3,sn 

\ 3S 

\\ 
S*,SS,S* 

TT%: 8 nvs 

% n<i 

l* 'A 

JFft < 
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Word Ch. St. 

TTrTT \9 

V* % 
*^*3 \\ 

8 V* 
u^rrf^ * 

\\ \\ 

TT?^TTr^ \o 
TT?*: V9 % 

V* c 

n»T: * \ 
\ 

\\ X* 

*rcta: * % 
Jiftarg; ll 

*8 \ 
»T^: * \6 
*TT% <\t 

TTf?TT 8 

ITTOsN^ * 

TTT^Tf^I * 

TTR?ft *o 

f>TCT3 *o 

V 

gfr^fT \0 9o 

w VS 

g¥T%5T: s 

g^i'+sf'T u ^V 

t \C 

Word 

3’JT3>4fe*r- 

Ch. St. 

»T5T: 8 

3°raa?3 

3°^ *£ 
33tst^t: 

3<jt$3?t: *c V*> 
IV 

3°nT*ft & IV 

gojirtr: V9 

3°TCHF: x5) 

* H*. 

goi^f^n^r \c IS 
goirefar: *8 

3^3 \\ 1 V'* 
^8 

3<mfNrT3 
?pr: 3 

✓*
» 

DC
 

3°>3 ’U 
gotwi: \% 

* gor: \ M* 

\\ M 
*8 

?c Vo)V'i 

3W 

3*: \\ v\ 

3^3 * 
3S^*3 % 

V\ ^0 

3^*3 \c 
3^3 \l 1 

Word Ch. St 

3^3 *c U 

31^3 

3 

\o 

\\ 

333 % 

33^ » 

3£^r c 

To 

gfra- 
*V 

3 
•v *S 

*T£ 

3T 

Vi 

l 
JTtfsi?^ 

3 

* 

mrara: \\ \° 

srra*g 

Tq5T 

« n 

3T 

8 vs 

^TT^r«rf%r 

3t 

3t*3 v\ 

A 

m> <t 

3 

fRT: 

5TT 

* 

mug. V 
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Word Ch. St. 

* \ etc. 
v% 

* IS 

\\ 

*s* ^vs 

Vi *> 

* 33 

ll V$ 

^3T?srr: V9 H 
^?5TR: S 

13 

* 3 
^rr^ * %M> 

^frT * VS*) 

3S 
* Sv 

=?T^ V* 1^ 

n *3 

\0 3V 
^^fcT s 31 

$ 3*1 

V 

% 3^ 

^T 

8 13 
^i^rreq; < 3^ 

\ Vvs 

T^ 

* 33 

Word Ch. St. 

faq; * 33,3<. 
f%rT^ % 1«,3* 

3 

f^Rsi: So 3S 

33 

f^scr^t; 5 3*3 

n 

So Ivs 

f^RT^C s* VS 

n^or s 

% 
^foTct: ss 3^ 

% 

%f%3T?T: s 
%3 $ 33 

^ i ,3v 

8 3S 

* 3° 
%^T5Tr S® 33 

« s 
%ar*rr C <: 

\C \3,^\ 
%s^ \ 33 
%sr: Sc IV 
■^<^i(3TST^i^|ItI- 

% ii 

^■M^f^rT % 3v 

395*tt^ s° 3 <3 
3^T% s<3 3 

Word Ch. St. 

s* V 

So 

% 

H 

%^T 8 v^ 

S<3 S 
%*3fa 9 

f^s^ir: H v\ 

%3n-RPT: u 
f&amsnjt 

% 
%rTI s 

$ 
^T 

n 

SFTcT: V9 s 

C 
% 

\\ 
^PT^ ® V3 

* Vj ^ ° 

So v^ 

SS V3,3° 

SH 

w 
\° 

^JTf^r^T^r \t 
V* 

'j|^|riJ 4|0|d ’tTBTT* \l Vi I • 

^8 

SPT+I^MJ \ 
* 

SPRfcrf^ « 1. 
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Word Ch. St. 

3R: 3 44 

SRTf^TT: 3 44 

3RRT?^ 3 4* 

srjrnf* \ w 
w** 

* 1 

^o 4* 

\\ M4 
3RT: 3 4$ 

£ 4 V* 

^ 44 

*3 Y/4 

3F?R: <4 4*4 

5PJT * 4^ 

8 •*,*,%<> 

5 *4 
<1 4%4$ 

* 

sfjrpj; 3 °[\ 
m 4®,4° 

^HW?v^firfH5TKr: 

* M 

*8 4° 

3f?jnj?33RT- 

3T?JTTfa 8 ^ 

3TPT^: \0 4*4 

\\ \v 

Word Ch. St. 

5R: *o 

5RI5I^ir * \* 
^nr * % 

* % 
5RT * 44 

3rem4®HTt§TR 3 44 

^TfrfcT * V 

5lf| « 
3 *4 

3TT 

3TRTR $ $4 

5TTJR: 

5iTJif?r * $4 

3TR4*T * 4^ 

3TRT: *o 

\ *4 

3IT3 * 4 4 

\ H 

* 44 

3TR3, C 4* 

3TRT% 44 

3TT»T \\ 4*A 

3TT*R l 4%* 4 

* 4° 

^8 4\4'4 

srm^ S>8 44,44 

srr^ft \o 44 
rv 
T*T 

f^lft^rTT^ 1° \* 

* 4 

fsrsrtf^PTW: * % 

Word Ch. St. 

VY 

3 

f^f^T: <4 

* 
fsRTRJR: VS 

fiRRJTT \< '4\ 

fsr^r 9 \* 

u w 
VJ 

sfWrfa $ 44,44 

* n 

3 

*K vs 

3 

v» 

5ftfa4PT S 

* ^v» 

8 44,44,4* 

44,4* 
•s 

*T 

sRrfa « 
sftaqrat * 

IT 
STrcrwn^ 3 \ 

\\ 
5TTcT«T \o 

grTRT 44 

8 4VMM^ 
<4 ’A 



INDEX OF WORDS IN THE GlTA 35 

Word Ch. St. Word Ch. St. Word Ch. St. 

VS * 8 SMM^ £ * 

l 1 ,V» «* SV* 3*r*reft t s 

?8 s VS % RR: s 

\$ * y % s So 

Sc Vl So y,s* s* S'* 

\\ S'* SS 3^fHcT: *v,V\ 

V\ S° S3 vov* ss S'* 

\\ \* S8 WW ss 3® 

^TJTrTqm 8 ? • SH S^ ss \\ 
^TR^tfR 8 ^VJ Sc S*,SS,^« H 

*° ss iRroin^ So 33 

^RfavfjRj- ^rcrfir^*. H 

5FRT: S'* 8 IS cRJ^ s S'* 

^T5T=5R5T 8 SS ^RTfa: 8 s>» c 
^fR^sT: 8 SS ^RRC ss <R % Y 

?R?T%ST % sh S8 ss s* 
SC vs o ^RTWft«TcT SC Y$ 

STR^I*4!- %cTH: 8 cTcf: s ss etc. 

W s ^Rlf*RT 8 y^ s S o etc. 
3TR^TR * s 3Jif«Ht H 3* 
^TJT^cn^ So 8 SS S'* 

^RWI^ n vS S'* cT?^: 8 
VS s*> ^r^rwr: ?RTOW: H S'* 

-jjTRfe 31 (»1<J- ^rnft vs SS,Sv*,Si <r?5Rr3[R; Sc 
HTW <£ 5TR 8 U s etc. 

^RfajjR^r- SR* 8 s« 3R^RT*h[5T 

SR** YS <* s$ S^ ss 
*8 s ^rfsr vs s clxR: 8 

%*** s n 

5R^ 8 VI S^ sv*>^ vs s 
3fRR SC V Sc So VS 

,*° 3R: S Sc Vs.'Vs 
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Word Ch. st. Word Ch. st. Word Ch. St. 

8 S* tPT: ^9 S d^rr: s ^ 

* ?0 ^ <r^ * 1 etc. 
* W 'i rTT 

SS did ^ v« 
Sc * t 

% Sc \\^\ S» H 
ss 'A* C \c % *A 

?f«n X etc. rPTTf?T % «IS Sc is 
Sc VS rTTtfvT: SS ** ^ S ^ etc. 

S aqhnjrs 8 ?« <TT?mflR^ SS 1* 

W <r*n* SS mfFrq; ^ n.'is 
<T<?T X gr'^t S^ ^ 

* 'aWj'Vs <T*T^: £ s Sc * 
8 VS XX ^ rtm*T: ^ vs *c 

'tfj'U S8 '\%,)'s dTTTHT: \S ^ 

ss cTTRTT Sc V< SS 1* 
XX <mf*T S8 ^,Vs Ss V 

S8 en,'ix rTJT: S° <n rtnrsft ?V9 » 
?T7T?*TR: * T vs S8 V ,S,1®J °,1«> Sc ^,Vs 

1* \3 1 <trt^ 
w^raTTifpr: £ s cUTt^T*: XX ^ HT?m^ S8 v 

R \JO 
cT^TT dnj; V9 

5T%^: \x ' S ^ C I'* 
?HTt: X \* SV9 \ 

% I5) <*v 
TcT 

<T%ST: *iN» <T?fcct « Tv faftgrer * 
ss IS tTR^T% SC V frrsfa X ^ 

d<THT ss rTW X \ etc. « n 
cnrf^T Ss ^V5 cT^TtFt, X l'9 etc. Sc 

df*JT^ S8 * flrs-^n^ « ^ 
cnrftgwr: * S H etc. fcTSfer S8 V 

Vft S ct^rr^ $ $S to n 
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Word Ch. St. 

n 
3 ? X etc. 

*8 

'IS 

*8 Hv 

3^: ^8 ^V'A 

3H: * 

gfe: *o *A 

3C3fa * V 

g^qfccT *0 S 

ci 

3®^ * % 

3%: ’U 

*8 va 

3 

% \ * etc. 

vs 1« 

3*1: VS V 

u 

« * 

Y* 

« 
VVJ 

3*farf^ . tt ^VJ 

Word Ch. St. 

^0 V<] 

3* * ^ 

8 

^ vv 

u 

\C 'J0 

3^3. h x% 

V9 1*,^ 

\o <i«>1'i 

** %v 
^V9 l,v» 

$ 

>9 H 

% x,\,^ 

m. » 

% 
A 
3: * n 

H ^ 

V9 V,^o 

cTT 

$ 

* *v 
r? 

mqwftfedi: \ \ 

JTf: 8 ^ 

Word Ch. St. 

\C 1 S 

? * 3 * 

* 

8 V 
H v,,n,^ 

v^nsrfrT i \ 

??rsn^ * X\ 

<^3 \$ ^ 
\c C^c 

?*niiw^ \<c <■ 
f^T^T^T \C X 

\< 

?«ir7T: ^ * 
\C V,\ 

?*inTT3 \* n 

\c x*9w 

\< v 

\C XAX 

* 

sprat « \X 
spft*3*Jt \X 
^pt3 * v© 

fsw n 

faf*T: VS X\ 
« \\ 
Sc V© 

fafavrat 

*» i* 

V9 vu 
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Word Ch. St. 

X< 

filter X 
XC 

firf \ w 
V* 

%g«HTfaW: * VM 

S X'A 

HtI: XX * 
r^ht^r; Xc *\ 
WOT?: XX *1 
r<!(WT: \ n 

XX X^,Xc 
r^it * u 

XX 
te ^ 

Rfa s * 

RWI°TT: XX w 
R**. ^ 11 etc 

RT * W. 

** ^ 

rr ^ ! 's etc. 

^ 1$ 

£ V> 
^o \c 
Xv V 

Word Ch. St. 

1^ 

^rftr *o 1® 

XX c 

% 

^vnfa *8 \ 

^5- X *\c 

^ * 1V^ 

x° 

^T: x° X 

w 1 

^TJTflPTJT^T- 

y^ 

f?RR: 1® 

^*vr: « Y 

I’* 

3^: *A 

« I'* 
1£ 

^TT X 

X5 y 

1* 

M 

u M 

y,^ 

S> 
^f£cR(. XX yvs 

^T tt 'A 

u 

* 

*c 

Word Ch. St.- 

^ra**n^ \\s V 

^R^ER: X* 
\0 ly 

X° 'A 

1 

X* \i,’o ,*• 

*1 

Xc 
^T% ?V9 s\»- 

^I%*T XX M 
c \c 

^T%: XI X c 

* n 

X$ VA. 

f^ 
f^fw * \® 

XX 1^. 

Xc y<> 

XX 
f^«Wr5RR*>IR(i 

XX 11> 

1^ 8 

£ c 00 

x° n 

XX c 

f^RRR. Xo y* 

f^sqrft XX 'A 
f^5?TT^^tfRT5>^ 

XX 1° 

f^s*TR % 

XX I'A 



39 INDEX of WORDS in the GITA 

Word Ch- St. 

f^TT: ^0 x$,xx 
t 

f^T: 5 Xt 

tt * ••.Vx,tt 
C\ 

fa: $ XX 

tt 

tt 

fan tt 

Xv 

XV 

tt 

X®,XX 

1* 

I** 

t< XV 

% 
Xv 

> v} 

%nffa Vo 

%jrhmn t'x 

tt X^ 

X M 

X* x$ 
$*fw l* Vx 

X X 

c£3JVRX^ $ vx 

8 d 

S*5fo*i: V X<X 

5*3 X VI 

3*B* X$ X® 

5®^ t *X 

Word Ch. St. 

5®n*: * t$ 

* *s 

grorhnr: <« XX 

^:^HTteTfnisn?T: 

t* X 

5 x* 

X* 

5^ $ 

*x 

to V 

XX X 

« i 
t8 x* 

t* c 
tc \\ 

%'-W®Mn c X^ 

\ XX 

X M 

T 

x\ X<X 

X <xx 

S 

XX ^v 

CSeRT: V9 Xv 

% XV 

5*** % tv 

X< ^V 

5%?T fa X 

tt Y\S 

tt •ax,m 

?E: * 

Word Ch. St. 

zfen « X 

*fT t V 

* 

tt x «,X^,XV ,XH 

v\vx /XX 

% 

fa XX XV** jV'X 

%^cIT: 8 XX 

^tr*n t X<X 

fa%* to X\ 

tt n 

XV 

% x« 
%W«T5T: » n 

^TR: to xt 
to x^ 

to xt 
tt >x 

^5RTs % X'x 

fan \\ xx ,xv 

t^RT^ to X 

fan t XX 

V9 xt 
t x\ 

tt XA 

\y$ V 

$*T: >xx 
to XV 

tt <xx 

^XT tt xm« >,V^ 

t* V® 



GXTA-RAHASYA or karma-yoga 

Word Ch. St. 

t tt 
t^ Ho 
tc tt 
c v 

t8 tv 

t* a 
%C«5?Mig *8 Ho 

8 % 

<S tt 
tH *IV! 

%^Rsn%: ^ «j 3 

tfT: $ tc 
t Vo 

t« 
tVS H 

$ tW 

* ^,t« 

%l 

t8 Ho 

* tt,t» 
£ H,v 

tt ^,tA 

tt ^,t* 
W %tt 

t 
to }o 

8 H<a 

V* 

tC tv 

tt M l 
VS tv j 

tt H S 

* It i 

Word Ch. St. 

tt t,H 

?T 

tc t 

t tM' 
^t^JT ti V 6 

gV«t: t v* 

2T 

?IT^I?f?I5qr: tt ^° 

t© tt 

S? 

8 t<A 
^tfcr tt *«,tt 

8 tt 

8 H«2 

s?w t8 1 <. 

tt t.*^,*. 

*S,vc/a3 vv 

3wh^u< t t. 

t *,t« 

* v 

tt tv 

tt *t 
Irq^rr: t t,t« 

5 

££«VffagHET: vs \c 

VS Hvs 

is: to tt 

8 HH 
♦A 
zr- tH <t 

aro tt *t 

Word Ch. St. 

%5rhnr t vs 

t t 
f|^r: tt tA 

fc* tt % 

t 'A'* 

K t 

t* t* 
t8 H^ 

tc V 

t^T: * HA 

sv tH ts 

tt t 

'4 

^msmgr- 

fNcTT: tt t« 
tt t* 

*5r*PT ^ VV,V<<> 

8 VI 

vs vs 

% A 

tt A 

tc HA,vjH 

«rra*: t t*A 

to tvs 

tt IV 

t tt 
tC vs<£ 

*3: t Ho 

sflfanrrofg \c t^ 
^ *s 

'rcrsm t t 

*4*pjjNforr: t vs 
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Word Ch. St. Word Ch. St. Word Ch. St. 

vfr «n^r w Hv 

mV 8 c 
*tacn X 3 

WJPRT: * SH 

* Vo 
\ v^ 'RPR«J. 1* l 

8 \S X A'A X H* 

% X n l* \ 

X* ^VS V* ^V 5TT: 
NS) 

? \* 
X< VT 

tc vsi 

% }A 5f 

1A V*: c 
*1 * etc. 

•NT 
Vo \ V * 

**k \c Xc V 6 

% \ I sf^RT^ XX 
X* VJ o 'Ztrrogw XX 5T*T: * 'IS 

X ^TTrg: X A WtSSRC. xx ^V 

vtRktn* XX tfcT^ftrar \ H*A srrtos \ 'iv 

v*rt % Tvs XX HV ST+^O-cT XX 
\o U \o 5TO: % X* 

V*RR^ < % \\ 6 
VTTJT c '<A 1% XMV*V 

lo X< MA't.W'tl x< 
XX W: \c HS XX X'* 

SH $ \c !r?i: % 
<*ITOT \C \\A* sr^^r x$ ^'l 

s \< A ^ «TR»F? X V^ 

n 
^H%3: \ <A si?% X vv 

Vx n W; X *lv» XX 
\ 

VT 
?RSt^s * s 

l 'IS VS 
stRsNtfftT: XX 

«rT&mgq$ 9 •AM" \o \A «T?s X 
snwsr: * x< H 

* % «TR^ XX AH XX AS 
^ «\ 

SRcT *s 'a s*TRRt XX AH xx 



42 GlTA-RAHASYA or KARMA-YOGA 

Word Ch. St. Word Ch. St. Word Ch. St. 

u i'A.V'A.'JI •TRnnfit \o <n fast: $ ,vt 
*0 ^vs srrernr \\ \\ 

H 1% \ \\ 
vS ’TRTTWr^TT^T- * 

^Tf^TT^ \0 f^JU ^v» Of^ra^srirr^i^ 

\* I'* snfaisram. 

H n mf% * \ 
ST^rf^T * 1% fSparrrot % *\c 
sr^rfrr * 

f^FT^jfrf % « •u M 
\< $ \% 

TO: 8 * * \< 
u % u ftsTWfer 8 Vi 

TORJTR: Vk <> $ % <> 

\ RJTf: * u ^8 

5f% \ Vo * Oraagro 

*: \ W,\\,\% 8 Gwwifr 8 

* s* GWrg*ECT <: iv 

5TT fac^rR: VS \< Tv* 

?0 \\ % IV l \a 

!TRr*TT^ * ^,V 

srnn^'JiTf^ft^r fa^ftou * fjffjTrTJTnn^ 

\\ < 1v ftfarTTfa * 

TOni%>Trft \\ resreregr: * H \ 
STT^n^STf- fa^rTJffTOT: 

toit: \ \ fa?ro*T * <u froro* v» 

STTS^TTTTiRT <z c fa*IcP* vv 

V\ 3 c 

toh&t: \ \J % % X< s ?s\ 
5TT?^: ^0 \o ^ ftraarerft: \ 

STTftaim, *o x« u f^TrnfRT: 8 \° 

TO?** * S vs ^ o 

5T5PT^ *< fa*r*r^ VS 



INDEX of WORDS in the GlTS. 43 

Word Ch. St. Word 

VJ.V'I i%f^5TC: 

PfRaui^ftHT 

\C fMfr: 

\ pr^St 

f*Rtf*R: \ *«. 

f?f?fa: \ f^rfNr 

* R^RT 

VI 

\ X* 

8 \*\ f^RRl^ 

\ V R^fe^rm 

fSRTsni: 8 f?RR**l: 

$ •as f*RTH: 

\ RlrfTfa 

* 
R^R < <R 

fagoTRTq « *1 I5R3R 

ft’prq. V v* f^RTT ’ 

T*T^5T: M fasR*!. 

1A R»^5f 

* Y'A R«*?fa 

H * R28^T 

fafo: * v»1 Rracru 

* >o 

W n f^T«RTT: 

\C M i^rrarR 
fs ^ 

19 $ RET 

\9 
ftjTRfltfT: V* 

\ **a r4i3<R: 

f5HWmnm Rfcrr: 

Ch. St. Word Ch. St. 

\c |%£R * Vt 

M 

* * vsl 

w VA * 

$ v' •ft 
K V. 

V* V «ftR: *o 
VJi 

< 

% * 3 

* 3 * ^*A- 

\ * 

V c I 

A A x\ 

% <U 33 C 

19 
St 

w VJ 

\c 3° sf^nsrf^q. ^ vS 

V c 
? 5 v 

U 

?C V n 

M 

\ 5ft ^VS \C 

* M I'A 

* \5 ««!«** ?. 

\c $ 
q 

<n 

X 
TfSTUT^ 

X T^T^T * n 

^V9 l «T^rf?T 

v\° TU 'A 

< V*A 
1 
| I^O'A 

\\ U 1* 
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Word Gh. St. Word Gh. St. Word Ch. St. 

444444; \\ \* 44T \ v4 
5^r: \ n 444*4T4T: l ^VS \C V 

8 V*> 444T \ \* 44lfoi \ v^ 
4fa^rr: * 11 ^ ?, 44T4 8 ^ 

^ y,<u ^V9 «J\s % *\ 
4^34: 44*41^ <S S 
4fTI?cT \ v4 4444 <4. 3 «J 1 \ W 

& ^ \o % \\ \c 
4?^ 4444 *\\ $8 \ 
4f*T 5 ^ 444 * W \\\\ 
4^ * M \C 

< *n 8 v 4f4^Vfirr: \c vs <)v» 

V,^ » \},^ 4f4%S^ 41 

< V,^ 4f44£4 \C M 
44r44^ ^ 'lo ^ 'n 4f44$T4 ^ 
444?^ ^S VS \o <14,<R 4f4^4T«T4^ 
444: 1 V4 ?? ^<Mv,3<£,v\s vv 
444*1: * ^^vs,^ 4ftf%5444 ^o 'ivs 
4444r^ ^8 4f4^T4T 

\< Vvs \< 4^14 \c \^M 
444*^ 4444 * \ 4f4?434 \< \\ 

1° 8 4f4?4T4: \C vs 
V9 4vs 4f44MT4 8 * 

* * 4f4^5T^ \ ^ 
?< $Y,^ \0 V o 4f4^44T * \C 

444: t? V 4ft4T«T#r > ^V 
444R4T ^ vs V*) 4f44W4 8 ^v 

& 4444: 4f44rT44*44 
1v» 44*44T4T44 8 4 V\ v 

444H* C ^^V'l 44: 8 vo 4^3*4% * ^ 
\c *\ £ ^<>,44 4f44TJTT^t 8 U 
\\ \ ^ 44 44?4: ^ IV 



INDEX of WORDS in the GITA 45 

Word Ch. St. Word Ch. St. Word Ch. St, 

<T&*TT^ ^ iv W 8 *u Xc vs£ 

V* 1 ’TT qrqqq Xc vsy 

qqqfa^ X ^ * qrcfar xx s 

l T qi^q 8 qTq?: X q* 
q^TTH^ 8 q^ q Xo q* 

% qq XX X* $ 

\X W \* qq qrrorft l* 
\\3 v XX fa 

qW**. *o \<\ qm^w: \ 'U^o fqqq: \ 3*,vq 
qq?T: \o *1 xx n fTOT % 1v» 
qfq^ 8 ^ qpisdRn^ lo ** XX V3,vv 

% V* X q ?8 Y 
*0 qn^qr: X q farTTCTf: ? n 

T^T ? W qi<jfg^pjTTH; X % 
3 ^ qrrr^ X fqd l+K$ l»j^ X 

\\ qi% \9 q° fqqmnr: l 
q^R: X %S 8 fqgmrr: % q^ 
q^Tf% X W qTqrqtaq: % *q fqtprn^ Xo q% 

H V> qiq^t, l fq|^ l q^ 
5 A*

> 0 
<*

 0 
v*

 
/
W

 

X WA* % q^ 

X 3 € qt 

^ ^,1$ H qteqT X* n 

q^ H ^ qc 3 
^ ^o qrqr<i; X n g’KqqsHornjt ^9 q<j 

q* qTqr: X n v»<^ 
q^rfR * \* TO <4 ^q^rnj; X VI 

XX qv qrqvq: 8 < q^ 

V* *1«,1 VI qrqg 5 q T*n* % q* 
q^nfir X \° qT^HR^ 3 V5) x< 

$ \\ tTRcq^ xx V 3°q: VS \ 
XX 1WS qr*r \ q^ etc. 3*qr: % \\ 

qm: X q$ S^q % qi 



45 GlT A-R AH AS Y A OR KARMA-YOGA 

Word Ch. , St. 

s 
gsrer 33 XX 

3 
S^r: 3 

33 
3*: 8 S etc. 

5^ * vi5! 

s^tcj: 33 Xo 

3* 3 3,1« 

3* 
S 

STTTi: 3 V 

33 \‘ 
S^rnft 3M X 

S^icR: 8 X 
gtfsra; 3 

3 1^ 

\C X 

gw* 3 *S 

g^ 3 1<A 

< 0° 
3° 1* 

33 
V* X 

gw 3 ^i 

3 V 

< 

33 
33 

3^ 1* 

3# * 
gw: % 

Word Ch. St. Word Ch. St 

gwNnr C 1 iW^ 3 i'i 

\* I'l 3< 31 >3^ 

33 } \< lx 

g^Nrcn* 3^ IS 3< 31 

gwNw: 3H 1C 3° 'I 

gw IS gftRWt 3 1C 

3* H 11 sfawtac. 3 IS 

gfrw**. 3® ^x VS S 

gs^rfir: 33 31 3c Xo 

gwufR 3K n W- 33 X® 

3^ * m 
gBron* 3 x^ 

3f«?^ 3 1»1 
gn: 3 *Nn^ 3 3^ 

* *Nrr: 3 1* 

g*rrff 3 V 31 w* VS c 

3W 33 *1 3c 3^ 

gjnrnrr: 3 3° 3 *1 

g*T: 8 1° si 
g% 3® 1* st^rt*^ 38 S 
3^: 3 n,u HfjRFTfcT H IS 
35^ 8 1*1 

33 11.11 
3?3 33 11 3«RT^ *8 33 
TJWWTRR 3 XX 

ST^RT: vs 3^ 

35 3« * 38 11 
3?: 8 1*1, Vi sn£ta*)r 33 IS 

3 ST^f?t5TT^ 33 31 

3 \» si$fci*l: 3 'l 

3^ 3 1C ,1* 3* X® 

3 V SI^fcRTW^ \\ IS 

33 V JI$T%^T*T: 38 <1 

3* 1,1* Rftftai: 33 31 



INDEX of WORDS in the GITA 47 

Word Ch. St. Word Ch. St. Word Ch. St. 

va t° RW tn V 

tt Vi 
*K 

8 <n r^rr; % RMfl^d 

8 $ RSRRfer t V* 3 iv,1V° 
3 RORRTfa 3 t° rr^tr; $ Vf 

% '»»«ox,tt srfoiwr?T tt vv RR?R tt VX 

tt rDirKN tv 8 RMXRM: t 
tt n,x* t n RR^Rlfir t c 

Rf>%: 3 V RfcT t V} Rftonrs: tt W 

% V ST%3TT?ft% % V Rvnrfcr < n 

tt X® RfasTT% \< Vx R*nrfor < 
RfcTRSRt t» IV tt ^ 

3T^: ^ V»,XS,tt RfcTRtRRTfa * V R^RR* to X 
% £ Rfasr t» X* R*TW: 3 

R$?RT 3 X° Rf?TBFR t <n % 
tt X''* Sff^fScT^ t I'x to £ 

R3TR: to X* irfrrfwrr » ^,H<s jnrfawj tt 
snrcnk * <VX WM RRT 3 C 
R3ri%% t Vi R?R$TRR- RWR5T t \* 
ST3TRn% Vi % R^: H IV 
anrrcrfo tt Vi RcRjft^g tt V* % H,Xv 

sranTra: t V sironr: * Vo R*ft tt V 

tt RgRSFRT- t8 XI 

SHIT: t 1° »^v t» RRRl^ t XI 
to RfacT: t<x *u tt Xv 

W * ar^ffg: t Xv RRlfa t tv 

* W Rf^S^ £ X* RRrtftfa * S° 
* <n R^H*?. tt XX RRTRTtf'r t8 <}va 

* R^?rf?cT t VI RRT^: t8 n 
srt*r \\ Rf^cT: tt RRT^TRC tt V5! 

R<TOR tt v*i RRS: It vsX RHT^T^RT- 

ROFR: 3 c RRclfar tt t° fa^rfa: t« £ 

jRRRflr * \\ RR3I% 3 n RRI^ t8 \ 



48 GlTA-RAHASYA or KARMA-YOGA 

Word Ch. St. Word Ch. St. Word Ch. St. 

srg# * s tvs Hv tt vi 
ygvy^ <4 s yyfyy^ t IS ysrr^ysy^ t 1® 

to s yryyy^ tt IS yyn^- tt vv 
yyvgfcr % hs yfayrKny tc VI y^T^ * Sv 
sPTHr?FR: % *s yfy^ftyft 8 HH ywy * S'H 
yy?yr^ $ v^ yf^Tf^r ^ vSo ,\$o JlW«^ t c 

V9 yfy: tt S’- tt HVS1.VH. 

C V yfi%^ tt si injyr tH Y 

snTRTT: C M.HV t8 HH y^TT: tH H 
jrtRt C \n tt \s yfyy; * 1 o 

\ ss tc s° yfr^yftr * S^ 
y^s^y l® hs yfry: t8 1H y?pyfo tt ss 
y<»y«^ <4 tH ■tf sn^yy; *4 Ho- 

srery^ ^8 iv,i^ 

yf% 

tc *s h: to s° 
y^y: V9 s t Ho yTfKl: tc He 

% 1C 5*f^: tt S H yr^ <4 HS 
y^yr-yr^ \\ 11 *1% t8 IV yr^f^y: tt HI 
y^y t8 H yy|J3C tt vv ym^yffcT 8 Hvs 

ST5ft*T: V* IV, ysym<n^ tt ^ yrw^ 8 HI. 
sreftyy C 1". y^yiyyr?rmf?TT c 1 o ,1H 
srefty^ C 1C tt Hv ynyry; t SS 
ygsfqrfa 8 is ysyfyyr: tt 8 s® 

\ 1 JRT# tvS HS yT'yTyryyyt: 8 H\ 

tt 1H sRn^nry^r^ ^ H« yT^ryiyyiTT- 

t8 1 y^rr^y^y * vs 5rK: tH IV 
yy^y 11 yyirsyreyi t IV ymrqryr Hvs- 

U<* <*<!(«* to SH y?3TBr: tt is yryryTyy^T- 

yy^fcr * vh. yy#y tc Sv yoy; 8 H\ 

H V ygy%yy: * S'l yiftrynj; t<* IV 

yyy% H IV y^yrcin tc u,v yror 8 ’A 

to £ ys^y tt V^a ym^f 8 S° 
yy^w* w 1® y*wy. * S° yiyr^yy: to 1A 



INDEX of WORDS in the GlTA 4? 

Word Ch. St. Word Ch. St. 
SfTcT: SC V sfalHTT: SS vv 
Hl^KI Sc \S«) sfRnrcr: SS 

S* V jftrrJ’Jjfe** So T» 
srn^r * 'V®,'»^ sfrfcT: S 3$ 

»,v srfarfli<ni«f S© T 

3 VT s« V 

C ^T/Va V9 

* l* T^ 
H 'A ifiT^rr^ 8 T,v 

STT^fo * S* C T 
SC S3 T T 

*n^ S3 T} \» T<i 
sttcwj Sc Va SC 
sn4«u% * ^o JTtrR: 8 
srrf 8 T 3 ss 
srif: 3 X S© Vo 

S3 1 S3 
T STtrET 3 

Sc M ITtrElffT Sc ^ 1 
f^rf^flWT: l STM^t Sc TS 

sc <AA Sc 
sc $A 1 V5 ! 

X9 T<A 

firtH *4 * VA 
fiPT: V9 T'* ,T^s s 'AT 

* ^A H V 

SS vv 9 

S* % 
TA S8 •»v»s 

VS T W<A 
SC Sc A T^ 

fW: S* ^ ° ’K^rTOTasft % Sc 

Word 

^r: 
^Tfrl 

«T5!'en^ 

srfi?: 

siff: 

Ch. 

sc 
<4 
* 

s 
w 
w 
8 

SC 

s 
\ 
9 

5 
\\ 

St. 

$ 
TX 
Vv» 

v\ 
T^ 

$ 
u 
\° 
\ 

\\ 

a 
IT 
*v 
Tv 

S To,T» 
\S T T 

S5 T* 
SC M 

\ u 
s A 

8 To 

ss \c 
H 

S3 T'A 

STf^Smn^ 

SS M 
^ * I'T 

S3 V 

3^TT ?o y^ 

V9~C 



50 GlTA-RAHASYA or KARMA-YOGA 

Word Ch. St. 

* *H 

\< ^V 

KK 

8 

*ff5TTW: * 

w M 

8 H 

« S 

IS 

*5* * 

^rar: H V 

H *1 

«rrin^ H 

tsf 

V* 1* 

«Tt3Tsr^: r> V 

sftsn*. V9 V 

% 1* 

\o 

I^T: * VI 

HI 

1%JU5T: * 

fl^JTSTT^ * 

* HX 

v9 1° 

fi^TT^ 8 1* 

*H V 

» V 

* HI 

Word Ch. St. 

\0 1 ° 
\c 

* vs 

5 vx 
1%^ \ \ 

\\ C 

* XMV*> 
W^\,WS\ 
\ 

V9 V,1« 
X 

\\ H 

ft-* 3 *H,vx 

\< HS 
J5s 

5V * VS 

f5^r * 

H 1° 

S HH 

Sc HI 

*} 

V 

1^: H HH 

I'**: 8 IS 

c 

fpsm *o W 

I**rfSP* S° \* 

^T 

8 

l^l's 

Word Ch. St. 

^t^5=cT: \o s 
s( 

enftfa ? vs 

SHftfa So 
1H,1H 

8 HY,Hv,Hv,X1 

H X ,1S 

^9 HS 

C 1 A,H/Of 

S© 1^ 

« 'IM0 
S8 V 

SC H° 

Sc vh 

sr^HsmrftrcT 

8 Hv 

£ 11 

$ts IV 

sr^r^ifXsT^ IV 

slim: 8 
pt 
<: Ivs 

SS Xvs 

19 H VS 

\*9 M 
cT^T^TT 8 ^V 

sT^lfal H 1°,1S,^° 

sTfifa^W^ * 

H Hv,HH,HX 

5 H* 

H Hv 

Sc Hv 



INDEX of WORDS in the GITA 51 

Word Ch. St. 

5TfJ^T*T *8 X$ 

t* 

s§i^TrgitRT?jTr 

<X XT 

sfigr^rf^rra; to XV 

X» 

<£ XV 

sTiWWST**. X<j 

5r§r^q-%: V 

sruTBT 8 X*,V\ 

sr^TOHj; tt T<x 

3 T*X 

ST 

U VT 

* v^ 

srr^r^r: % 

V9 X} 

srrim <X T* 

STTlft * V5X 

srff \» 

T 

*T 

^TtE: 8 3 

V9 XT 

% *T 

*TrEr: % n 

t* T >x • 
•ar%»TT^ Tv TS 

Word Ch. St. 

Vrf^R=q>vt5T t8 

u £ <: 

vrf%5: « To 

W*TT < T“ ,XX 

% Tv,X$,XS 

tt Hv 

tc 'X'X 

«w3<npn* % X* 

vht^ \o Tv,Tv 

vnrms; to T» 

^T^SrfcT % }T 

TX 

y\a 

* \° 

VT5lf?cT % TS,XX 

VT^T-fT 

to C 

* \\ 
vrSTTW 8 TT 

to V 

tc t*x 

* ^^,Vo 

^qrsT^if^ tt Xv» 

vnrm^ t< \° 

wnsf: \\ 

*t^t tt V'x 

*TT3r4*r * VT 

« TT,T$ 

£ X} 

t> X* 

t8 TX 

\< \\ 

Word Ch. St. 
*T??T&S to TX 

*R<T*TtUT t<£ V 

VTrTT * T <s 

t* XX 

vr=r * v'X 

S1 v$ 

c Xv 

\ }v 

tt 
t* To 

tc <x 'M'X 

VTSrf: 8 V 

t8 Tv 

vrefcr t vv 

* U 
* Tv 

8 v,TX 

5 X,T^,VX 

*9 M 
\ t T 

tS },1 o,XT 

tO X,*,v 

t* TX 

tt tT 
t TT 

\ Tv 

to <X 

« t 
*TS: to 8 

t c 

to TX 

tt 3T 
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Word Oh. St. 

w^h:*t4V n R 

vRrfjT x* \S 

Vrf^rTT x< 
wfe^rg \o 

« 
*rfa<Hifccr XX ^R 

vrfq^TTf&T R^ 

wfg<arm: * 'IR 

wtg X£ 

« 1R 

*IRTTWTg 8 

WT 

3 '»^v» 

WITrT \ Rx etc. 

wt^rt * 

wt^pr =n 

vtpptr: X «n 

VTPRsg 3 *n 

wrawwfcRT: ^o c 

VTRH?J%: \\3 

WRg V9 1%R* 

% vj 

\< R° 

WR: * 
i X,Ro 

V 

Xc «) \j 

*ngr: ^9 •»R 

^0 «R 

wrs 1* 
a 

WR: n 

WR& * *n 

WR( * 'vr 

Word Ch. St. 

rtsrI ^ S.1R 
WIRT: ^ 1M« 

WTRRT *o cn 

Wt: \\ 1R 

fwwr V9 X 

vfanfor: xx X'R 

wt^g xx 'R ’ 

tftanOr xx 
wtcTT: XX R'i 

WtTT^WT 

WtTTlfWT%- 

X I'R 

**k X 
RfV?r#TRTWT: 

T^WTiftowg- 
X X 

*?R: X RH 

*fanw. X <n 

* X 

XX 
VTPR: X £ 

WIWTTfWR%- 

XX R$ 

S 

X 1* 

g*sn % R'I 

g^R X TR 

xx R'I 

ms* XX U 

gw* X 
garrag x^ 'lo 

gafhr 9 'A 

X* 
gjwT<mg X* X 

Word Ch. St 

gwwwg % c 

\ 
gcTWTTT: 

gjr?«n«TT- 
£ 

XX \° 
g^g^ftwt- 

srg XX \V 
g^rwi XX 
g^TWTR x° 
grTWRRT: % 'A 

g<TWR^spR: £ * 

% *R 

g^wfWTg % 

gafMfaw- 

wrg XX 
gcfwwr XX 

ggw % 'R 

grg Xo 
grm^g % 
gstfa * RM° 

WAX 
8 

^,R^ 

RR 

* \%A^ 
n.n' 

gwRig 8 

*o M o,RR 

w R 

XX 

X* x$ 
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Word Ch. St. Word Ch. St. Word Ch. St. 

u \S£ vftrFJ^ JT^T: ^ \^% ,W* 

% * 'A w 
1° 'l'A vtwqik \C 

vs * *T<TT \ 
c *Tt*n^ * 'a Vk K 

W n.v» n \c 
\ *ftTTT: n *TSr: \* ’l 

^ ^/av * 
rv 

*TRT: \ u 

* <\V ^ VSO 

3 3° JT% < 
*ftTT^STH- n ’a'a 

tt V w?rn^ * vv \* 
nv* * JTtJ: VS \J >,^ 

vs V *10 1° 
A 

* <J 
SI V* 'I'A 

* 
srcrfa ? *• 

JIfT?Jl: n 'a'a 

wip * 
wqw; w ’l* 

VS 
SlttTO^ \* $1 

*rw: * 

^0 1 
I 

s TV 

n V%^>V 

M 
Snft: <A \ v® 

ffTOPfOl: 

u 
% 

^VJ 

S8 <) 
V 

W?<T?r: % 
V * WUHT^ \c m/a* 

\< S* ?T$?: S° n ?r?^r 3 \6 
H- * WS HI^tT: s iv *0 c 

to x° \< 'av»,V ?s VI 

l \j JT%tTT: ?0 •A 5 I'A 

l< JTMTTTir: VS \$ w*snfsr * \\s 
l n * « \ 
* VS <U 'i* 

srVrF.r % ? * ?T^J % 

« *c $ 1 * ^V» 
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Word Ch. St. Word Ch. St. Word Ch. St. 

l< t'x t8 ic ^3*^3 8 ic 

vs i ?PR: to $ u $X 

JT3Fi<wm: to x JR% 8 1 ?rg: 8 1 

vv» JRXTT ^ ^/VX JR^RIT^ * Vx 

% \* <4 11 n 

tt *Vx * Xv JTR55T: * 

t* 1v < 1® t® It 

1C JR: t \° TO: % 
t* $ S« *V» \ XX 

vs X* ,*X TORT: % t* 

JRTfo^ t* V <4 IX \< 

JT*%f t* 1\1VA TOWTi 8 1® 

JRfRJ* 8 lo TO<T * IX 

£ <x VS v Xv» 

t« <1 IX \ XX 

« 1C to XX \< tX 

«5fT3T: t© $ tt v<x r{^J?fT vs XV 

wnf*R; % X'l t* X>c JT^T^ * x$ 

JTHTSft % }v t<4 X tt "V 

\c t» 11 'XX 

t* 11 t® 1$ TO * 
jizmrwr: t* 

I 1
 

J to IV 

t t'x f%^TT: tc u JT^<T <4 <i 

* V JR:Wf?T tH v$ JTJT t vs,Xc 

S U t M * c 

X tc t x* 
* 1 JR\f^O(|j^ tc 'l 8 11 

JfVR?^ \0 t*4 X vS 1V,1v*,XV 

tt 1$ wgwiT°rp* t vv < XI 

jm l xi ,Xv VS t % V' 
* 1® \ M to 

< 1 o 8 11 tt V/*%^ 
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Word Ch. St. 

*8 \\ 
V* */» 

\c ** 
\ w 
\ \ 

8 \M 
VS \\ 

% *,*»• 
*0 

w 
vt,v^ 

\c 
X V 
8 ^ 

5 \*,\^ 
VS T,'*,^ 

< « 

VI 

\x T° 

v»,s* 

* 

Vfftfel *0 ^T 

** ^ 
^0 ^T 

% ^t 

*o * 

* *« 

Word Ch. St. 

TTfcT: * V® 

*rs<rr 8 ?. 

* Tv 

*T£?fK \ X 

l V’A 

\\ 
*IWI *8 * 

Wfsfrfa: *8 V 

JTf^l: 

w ^t 

TTf^rau^to 

TTfI?JT5T: x\ 
v»V 

TTfTtH^ \\ * M* 

TTfTW V9 T^ 

\\ 'Jl° 

HgRflFT: £ T<A 

\ T} 

'A 

% 

1C \*\j 

WfTOW X X* 

JTfl^TTf: l <U 

% \\\* 
VS 'A 

*o *1 

\\ 
19 'A 

Word Oh. St. 

T,n 
JTfPjcrrfa *A 

TTfHlVit^: tt 

*TfT**T: \ * >" 

JTfr^«TT: l % 

* \\ 

*Tff5T!^ * 'lv*. 

?TfT5T*T: ** 

TlffJTR^ U VI 

* n 

t X*A 

*rrtq% \ ^T 

*fK 

Tr%»s^r^rr: V 

*N**Sr * 

m 

w * \ V\»,V\J,V'» 

\\ }V,VA,V\ 

« \ 

%% 

*TT?TT * T* 

* \% 

TTT^r: \v 

jrrar^T^fr: * Tv 

*nwar t 

jttvsrt; * Tv 

*TT*W: * T\> 

v^ 

TTT5TWT: * tT 

jtrsp* T % 
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"Word Ch. St Word Ch. St . Word 
*TR$?T: ?o S % 5^r 
^I'TfTR^f: ^ vs iv 3^ 

<U g^ifa 
?8 ^ 5% 
\\ M O AJ

J 
>• c\

 

y°
 0 g^g 

*ng^g % «n I V,-» V,'* vs g^r^r 
8 H W «,M,v\ 5^: 

*rrsr;$g ^ <R ^ V,^ gfa; 

\\ \ 
^rfiT^n^ % * ?8 
JTf^r VS ^ n,n g^ft^ng 

\C ^ g^: 
mm VS <1 «• 

mm^ VS ^v ?c a/av\^, gg^r: 
nmz: 3I: 
*TFT5fpl: ?0 ^ 

fir 
gufa 

*r£rg « * 
TtJ 

?0 ^ l \* gsrfcr 

?! H Sraif^SRh 
*ng ? ?8 ^ g^J?r|oi 

* « fa% ?* -U g^fjrg 

\ 'J m^r 3?: 
8 M fasq^r*: ^ ^ g^r: 

'iv^v fasrg ?£ n 

5 rr*' 

u
r g&r: 

V9 ?* A 3*$r 

»^,M, g^sr 8 M g<?Tfa 

5^; \C Vo i 

?M° grE: H ’U gnmrg 
< >1 ^,TV, ?* 'i'A gn^-: 

IV s ?C 1 

\o \» 

* Rv* 
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Word Ch. St. 

* H$ 

^RRRRm- 

^ V* 

^'3**. XX h<a 
^3: * H« 

% n 

*0 3v 
•n 

3? \ HVM°/^ 
*> \s 

\ v^mmh 

8 h\\^* 

H 'i 

X 3MMV*v* 
« 

^ M*,HVO 
*0 %H,'l},'IO<'> 

U 
'#'A,'*'A,'*'*,'»<'> 

t* V'OVS, 

« * 

^ %M 

\c ^)^U^°, 

\S o >\$\3 

^r Xo \* 

U i» 

1° 

2ri: XX n 

Word Ch. St. 

h<a 

*ft$T'RHRl: * c 

TTl^rf^^TfjT \C \\ 

** x° 

8 

% ^ ,5^ 

qhnrafa: \ 1H 

JRl^RT: % ^ H 

Ttl^ \ 
j^sttstt: % 1H 

XX 
* 'AH 

fcTT: XX 
*8 £ 

Xc 
\ H 

8 

^8 HH 

XX 
*8 n 

XX !• 

*< 
V9 

JTtffcH: 8 

% 1H 

*ft 
irr^ \o \< 

X* 

Word Ch. St. 
^ r\ 

TH«TT 

T* 

feRRT Ho 

^0 H^ 

*r$R§rifR * 

XX 'i'A 

\\3 

*I5RtT: ^ VA 

*nrfcT % H} 

sr^Rar 8 'i h 

% H} 

XX 1" 
\& %Y,v 

^ I 
q^facT^JPIT: 

8 ^ 
^<r<TRH* H H*> 

^cTT:%?ir: \\9 H'a 

^T^HTrTT: \C } 

?V9 HV 

\ ih 

8 \o 

^fSTSHJrTHpf: 

8 ^ 

^%Srf5RI: \ 
8 H\H<a 

X& 5iH,n 

^: X ^ 

% n 
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Word Ch. St. 

33 1 

?V9 vs ,11 

3* Vi 
3 IV 

8 33 

3o SH 

8 S3 

* S 

«wyr: 8 3S 

\* S3 
*T5T 3 1<s 

\* S^ 

8 S^ 

< Si 
A 

% S« 

^f¥rT^T 3 IS 

ggf^rTT?JTT 8 SI 

3 1* 

* IS 

SS 
ggg: 3 S° 
gggr 3 3S 
gggpst, V9 X 
ggfg V9 3 
ggg 3 V3 
gggrSFTgJTTg*r: 

3< <SS 
ggJrf: * IV 

3H 11 ,11 

ggfcg ss 

*( d +1H: 3 V^ 

*TrT*I: 8 Si 

Word Ch. St. 

£ ii 

gg: 3 ss,ss 
33 * 

v! 

3c VS 
ggr?ggr^ 33 11 

ggTwn 33 IV I 

ggT?grg: H SH 

ss 1 
ggf^g?rgtff^: 

1 

H Si 

m 3 v^ etc. 
g?in*Tg: 33 * 

gg 3 So etc. 
g*n 3 13 etc. 
ggTvrxg^ 3 11 j 
g*xxg<* 3c is 

3 'sS etc. 

^ 3 3*,vS 
3 S 

3 S3 

3 3S 

33 v,is] 
* 3 s! 

j 

8 ^j 

* VS o 

gsgiwftr 3c SI 

gg: \° ss 

33 3S 
ggx 3 3S 

Word Ch. St. 

3c 31,33,3v,3<s 
g?X: 3o <s 

33 33 
3V9 11 

swnt 33 I's 

V* i« 
gfwg; 3 ss 

3H v 
g*g 3 S1,S« 

8 IS 
<£ ss 

3<s i 
^ 1v»,1v* 

g*gx^ 3 ss 
3 1V,,vjo 

3 s,ss 

<1 S*S,S1 
g; 3 IS etc. 

*n 
gx 3 ss 

3C 3»,3’,V 
gxggxg^ \\9 1* 
gifg 3 vh 

c '1>^»13,SS 
33 Si 
38 IV 

33 ss 
gx^g 33 vi 
gr^TT^ 3o ss 

g*f 33 3 
3 s 

grfcg 3 33 
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Word Ch. St. Word Ch. St. 

8 jTfirmr V9 <u 

V9 M,M> 3*6rsrcfa5RW 

c * I'* 

% *, V% v% 3^ * IV 

3%: ^<9 1* 

\\ 3V 3*srr % 
\\ 3*^ \\ v». 

?TTf4T: *»* 3JiH^r^rr^ 

qTWrl * C 1 \5 

\\ 3* 8 6,6 

\ v$ 3**m *° \J 

\< V* 
«TT*qrf*T \ 33q^^ * \* :,V 

8 33TS: * n 

* v^ 3^ $ ^v« 

V9 ^1 1 

«n: t8 V 3^ 

3 5 

V9 }° 3^tctt*?t: * 

\ ^VS 
3^ 9 

3JrR?nT5 \ V'S 33^ * 

\* 3*w $ * *,\6 

3% l ^\A\ 

$ 1* 
| 

V} 

3^: 3^?3: l 

* 3^ l V 

8 *IC 3fvrf%T: \ 14 

3THT c V5» 

5 M V,1<J \ 1<s 

V9 \ \° 
C 1 ° \\ \* 

** M 33*™ \ V 

Word Ch. St- 

33^: \ i 

33^ 

* 
•v ^ v5 etc. 

^T $ 1* etc. 

* U 
$ ^ 

* 

* H3 

% ^■< 

sftimT*<7TT^ £ 

sftirsi * V 

^ftnisre: 

qtaJTHTTfnTT- 
$ Vi 

I?r: & 

^Vu^r: 8 

«r>TT3^E: 

qtagf^RITT 
^TT^TfTrr: 1 

^ft»WWR?W- 

% 
» 

*?T*I3£ 8 VI 

8 \< 
\* 

\° 

3>JT**T: *6 

mnssr vv 
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Word Ch. St. 

^*T** * M 
8 1 9y^ 

H 1,H 

\ 

\s <| 

% H 
Xo VJ,V 

XX * 

X< vsh 
^t»T: X v^,V 

8 M 

^TtYTTri; 5 1* 

* Ho 

5 * 
*rt»n^: % * 

8 ^H 
H *n 

5 n 
<S 1Y,^ 

tH <n ’ 
^tfrT^Tr^ * * 

Word Ch St 

*0 VJ 

XX $ 

lX ^ Y 

Xc u 
XX Y 

Xc vj<2 

Xc VJ>> 

H H 

? M 
9 H 

H<> 

* 

* 
?? ^s 

XX ?Y 
*rter: XX U 

« n 

?*>f?r: 

A, 
3Tf 

?8 * 

Ml 

* 

* 
X Y^,Y\s 

\o <|vs 

H ^y 

YH,YS,Y$,Y$ 

?8 

?8 

^r: *8 
Vj'lo 

«ftYT 

^H,^,V ?^?PW5^: 

XX 1Y 

* ^ ?*wg^ 
3 

X \\ 

Word 

TO* 
*$> 

TO 

**n* 

T«?ta$r 

?*rfr 

?fa: 

tw 

TOsne: 
?to 

?S% 

<J 

TT&ffru 

v^'tfkipk: 
fmt'fi 

*t*?Hp* 
?T3P* 

Xc 

Ch. St. 

* 3H 

* Y^ 

XX *Y 

H ’H 
Y 

X *1 

X ^Y 

X Yvi 

H 

Sc 
*0 

?o 

« H 

!H 
* HS 

* H*> 
c 

SH M 
c 

8 2 

\ •R 

X ^Y 

\ ^Y 

x< HI 

S8 vs 

Sc 

* H 

XX 
*% ,VJV5 
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Word Ch. St. 

8 * 

% 

% 
% 

?I3T^ *vs 

u *W,V*,\* 
lc 

^F3T??Tr: VS Va 

so
 

oc
 

<U 

V* Y 

?nrer *» 

\< *U* 
?r^T * V* 

\ V'A 

?r3*n* \ \\\\ 

* C 

\\ \\ 

l \* 

Sift: < V\ 
?T5?inTH C lijl*. 

?TVT?T^ vs 

?W: 

ft 

ft$: 'A 
1 

*0 M 
^rft?qr: l\ 
mm \l $ 

Word Ch. St. 

m^x 8 

'a 

\\ M 

\\ IV*. 
^Y^YU/tf^Y^, 

V,M,V, 

V\ * 
\c vs\s 

wftr \\ 'A 

\\ 
ft 

ftTTfW*. \c vsY 

* 

W n 
8 

\ 
\c 

grvi^ 8 

\ *3 

VS 

\c *\\* 
^5% * 

K ^'A 

* 

U 
^vr \\ VA 

\< c 

5WT: C \\ 
\ \\ 

Word Ch. St. 

^rvr^ 5 
^rw^nrr » \* 

% 
rs A 

?8 
ftnare* VS ^0 ; 1 

« 

*< 

8 lY 

3 

l 

^T: l< ^v* 

$ 

U 3° 

qft 

\ \ U 

\\ ^0 

1v» 

« 

^0 

H 1Y 

% u 

\> u 

vftq;: * Ml 

8 ^V» 

vs I'A 

*0 

'I'A 

'i'A 
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Word Ch. 

5 

St. 

vx 

\o XX 

\\ \* 'A* 
V! IV 

\< X^,*X 

\ Rv 

c XX 

\\ RX,R^ 

* 'a 

3 

8 XR 

\ vR 

X3 

?H XX,X^ 

X 

'R RR 

*8 XR A* 
RX 

l \* 

^3^ \o XX 

grewrfdi ll R*, 

\6 ,’A 

JURIST R 

RX 

X 

\c Xv 

\ R 

\\ X'R 

\c "X 
9 V 

Word Ch. St. 

X 

w X 

*c X v 

\o R^ 

R 3 

* R*. 

\l X° 

C xx 

\0 IV 

wf^rf?cT * xx 

l X* 

* xr 

<C V 

1° 

\l n 

* 
m: l vX 

l v5! 

H RX 

XX 

« RX 

R R^ 

<R <> 

^8 RX 

^JTR: R xx 

*R RX 

RX 
V 

R HR 
N» 

3cR R X 
V 

R RX 

R RX 

Word Ch. St. 

8 'iX 

% 
R X^ 

R RX 
STStTRC % c 

*T5ft H XX 

* xx 

^lT?Jt5TT R XX 
3*?^: tt RR 

^0 RX 

U X 

^rfrfa * RR 

3%: R X* 

W: R X°,XX,XR 

^rr 

3T t XR etc. 

\o X^ 

l RX 

* X 

V* X^ 

^rw^rc R R 

^T^PTH \* X'A 

STT^ 9 VR 

\c Xvs 

1° XR 
sflf^T: * v^ 

^3: 9 X^ 

<9 V 

% X 

w x*> 

V* c 

srrot: R x< 
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Word Ch. St. Word Ch. St. Word Ch. St. 

* VI flRRH S VS 

* Xc \»<j 

srr*R: *o ferarsfir: X v$ ^8 11 

^rsr: \ V* folPfar: * IS feuranj, s° 

* fasrrsfarn* 8 V fMnfanrtf- 

\0 V firf5TcTr?*TT H vs <?$r * V 

\< vsY c X° 1* 

IS fojrsre, u * 

x° fe^RHfpr^ % f^RtrET: ^v 

XX V X* V* fefass: V9 <n 

1% farrc x\ *U t® n 

* fe^RTf: 8 fesfteKT * vv 

#5R<3i: X <s fa$5T: R^RTfJTT * ^V 

8 f^vufo V9 \<\ *< 

« v*> r^wm, W fN’sr X 
fNiift w 3. fafsjRr * X\ 8 Vo 

f«R>I?cT: X s <S °L* < ^O 

ftmnEtH*: s \c f*S: 8 * X* ^VS 

f%3TrT3^T: \ \° >\° fe?rr So 

'fsRrTvft: * IV * Tvs 

* *o ^ falTO Vo 

x< vs *v T3RT5TR 8 c 
flHR: XX 'i \\ vs <\L 
fgrr^x^Tvni- Xc * fafiRR Xt. 

H \4 i¥t * I* etc. * w 
* fsftT: * s ftftfTOPTT: \ 

x< Vvs flrtrfr * ftfafSrlr: « V 

Ist^gpw: x< 8 \* 
\ ^S * TVS 

\ 8 \< v\v^ 

*8 Vo V 

IMrh: % n f^lfa \\ ^v 
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Word Ch. St. Word Ch. St Word Ch. St, 

% T<> fq^STr: *v» f^qg ! T^,U,w> 

X< t»a fearer: 8 V fast X\ 
X 3° 8 T faster* \\ H 

X< 8 X faqt \ 
feq%RT: * faq^snqrar: V\ 

To rfa*r?ng ^ 

\c M 8 
rsrwiq^t ^9 r^fifgT: X® ’A 
fem \0 r< xc tv 'at 

H TH V faw: * 
\o few* ?8 TT faqtf^q^Trig 
lo VT *8 T ? ,n \c 

\o v. O* f%5T% 'a'a fa’jg \c X'* M 
fegcfterg. \0 V o f%3Tfcr <£ TT faqr^g \< 

\0 Vo 
* ^T 

rs rs 
iqqr^r \c 

8 foiling. * ^T 
rs 

T^l^g X 
f^g^R: * 1%lf?rT H faqr^g * T 

*8 ,HS fa2*q ^0 V^ 

rRtW: * vs fafatig Tv* 
fqgrRr: V. ' i farf^T^cT * vs fa*g: \° ^T 

Rrg^ \c M fq^it \\ 

Xc V\ s 
rs e 
nr^m: <£ 

fagsrft * vs^ T" I^gSig 

fwg^: \* T^ fagSUfjT % *3C 
iqgsvrrw: « VS ftggpir u HT fagsq X vvs 

f^g^RJTT % fsr^cTTT % vs f^5r«r: XX * 

fgg^r: T° f^cftg’sg % T'a « £ 

*< XX TT T^ 
TqjftsqHT 'A fqsratjpj: \0 n fq^cTT: \0 Vo 

8 V- f^T# X v^ Xo T<i 
f%?frf?iRr 3 VO XX T $ f^TT^ n ^° 
fq?TJ: 5P

 
A

M
 

A
\ 

*
 

**
o 

A
) 

f^JUT: \c vs vs 
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Word Ch. St. 

\\ iv 
fsrf^iRrr: \\ w 

fefnr * 

\\ ^ 
vs ^ 

%fcTT: \\ 

* ^ 
sftaTRnresEter: 

8 1o 
^trnrrm: c *n 

\ M 

I 

l ^ 

8 \% 
^ O ^ vs 

•v 

WtTT \\ 16 
* n 

8 <. 

% ^ 

» 3 
\o \* 

?8 n 
\C \<\,\o 

Word Ch. St. 

%?*I 8 

\o 

* ^ 

8 

l* 1 

xc 

%^T^T: * X\ 

•v rv 

<1 

\o 

t^T: * v'a 

tr%^ 1 
•\ -V _ 

^3 Y^ 

•\ *v 

1<S 
•s A 

I'A 

^ V» 

l\ 

*Nl: 

tTf: l 

Iw*: \\ 

sr 

Wfaf: \o ^° 
W*m « c 

\\ 
A *s 

^ipqrrr W 

\* 

Word Ch- St. 

^TWf \£ YY 

W^TT: ^ ^ 

W^T*: ^ ^ y 

Z? 
zwfKtj&nfk $ £ 

s^TtRT: c *\c 

s?rf^R*( v9 ^ y 

\o iv 
S^frrafMfe «> V. 
s^rftvrrfJi 8 \ 

«T*lfo $8 ^ 

s^aprfor * y\ 
«^«TT \l Y\ 

«?lfcrBT: \\ \x 
WT*TC** l <i \ 
3*3*1^ l 
swfsrsr % 

\\ Y\ 

5?nTHT*r: $0 ^ 

\c *\\ 
ssrasrrerfwsT 

3 V^/YY 

s^HTfqsrm * Vl 

«3prftpT: % \o 
5^fo<rr: \ VH 

\ \» 
WR^T^T ^ \X 

C^TT 

wTTrnspm H \x 
ssrisn* \\ \o 

%-\0 
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"Word Ck. St. Word Ch. St. Word Ch. St. 

*o IX 5T®^: \ ix 5I^TT>JI*T: \ Y X 

^rresRTT^ \c vs^ « <2 srepaan* ft xx 

^T*T: \o n,*v» 8 XX 5rera*n% l X® 

c IX *c M ^Tfoi * HX 

\c M 5?TO^ XY ?rax: ft XX 

\ X 5T*: X srerfa 1 

\ *o Y ^TT 

*f3T XX ft Y X 5Tr<iTl: X 

5T5RT * \* * YS snfa * VS 

% 1C 5TT«-d'('Jt^^ X\s 

K *X ft X^,XX 5TT-cT: ft ^x 

s X° STftorrer * <£ * VS o >v*x 

*> ^rd^i^rsrVfvT: 8 x^ 

ft 6 ft I'A IX,X^ 

« Y 5T0?f^rTTt^mT^ 5 1<A 

*c 11 H XX % xx 

$ XX X,X XX 

w 5R>X*T: Xi STlfor: XX 

* IX i IX 

W! \ XX 
c ft X 

\ 1C ^rftcTfwi * XX STTXft^ 8 XX 

?r#r \ 1Y wftftoi: * 1C 1Y 

?T5: \c xc 5T0? * X<> srnaransnTmsr^ 1C 

^T5T: ft 'A * X° 5TW5IW \z Xvs 

* ft IX STT’sjcn* 1° IX 
'O 

X ft X'A \c ^x,xx 

* Y3 5RT1f: ft X*> 
5TT>aRT: X» 

ft 1y ft X srwsraT: ^x 
S5 

XX 1% 3nr^?ft: Y 1 

3T^T ft 1C V9 c ^x 

3T%: 5 xw 5T?ft *0 XI ^rr^ff^vrrsrV- 

3I5^5Tj|I * YY 51^ % XX ft XY 
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Word Ch. St. 

srnsrfrftnj; H* 

T 

srrsm; 

^v 

T?f 

flnsi"€t ? Tv» 

*o M 

f^T^^TT w Tv 

f?T«T: * VS 

f5T<^0T 3 

^TT 

— 

^r: * TV 

* V* 

l* 

< H$ 

m- c ^v 

|J^: 

*c 

?$ T % 
vT 

5 TT 

H T £ 

3*^ tC VJ<) 

^ursjvpjft- 

c*TT*ft Tv* 

* H £ 

* ^vs 

Word Ch. St. 

\c vv 

\C VT 

W" l '*>'*> 

* 

u T 

So T 

X 

^ ^,V» 

\c >»1 

^ 

«roa: \o T<£ 

*2*^ H <s 

3T 

trwi: l \ 

3TT 

STteHfaiWHTH: 

S Vvs 

5TT^ * <c 

STHrfcT 1% T* 

S<1 V 

5T*f%3^ * HVA> 

HM0 
STI^cT * M 

Word Ch. 

^TT 

St. 

STT^ \\ VS 

TV 

S< v^ 

5Tr^ ?< 

^wt: l 

3T 

3* 

st^trt: ** 
«r^rr 5 

« HT,V( 

% 
X 

t® T,Tv* 

^T *® HA 
sng;r*Pi: \* \ 
«r^rw*ar: \ 3T 

sng;nn^ 8 n 
yvs 

vsT 

T S 

STSTC 

f«T 

^T 

facTT: * 

sft 

T^ 

H,TT 

etc. 

sftfnrn*. 5 VT 

VT 
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Word Ch. St. 

X© X* 

X* VS<S 

XI 

l< VJ^ 

* HX 

*X 

*fcrrcra«w: XX X^ 

srfafesrfaTffr $ M 
_ _ 

srcrr 
vo XX X 

«ra*r V3 * X^ 

xx 
XX X^ 

9PT: X 
* A' 

^IVX 

1 

X* IX 

XX XX 

X 
8 \\ 

X* Vvs 

&B: X XI 

STT 

* <xx 

XH \ 

srbrT^fa 8 xx 

Xc V 

w% <u 

Word Ch. St. 

jwg*Rt X xx 
«sprs X x* 

*\ 
R 

%iT: Tv 

THTTHT: £ XV,X^ 

HtRJ^ U XX 

HtR: H TX 

X X^ 

8 X 

XX *<* ,vv 

X XX 

h# XX V T 

xx vv 

XX X'x 

X* XX 
H^fSrT: xx 

iv 

HiR. $ V4 

H 1° ,X1 

X* x^ 
H31: * W»,XX 

airra; $ xx 

h^htjr * XX 

% X® 

XX VJ 

h^rtt: XX M 

XX 
H3*rt x« 

Word Ch. St. 

X X\ 

HeTd^rhiSin^ ^0 1® 

HeTergw: X* X 

h^hr X x^ 
X X 0 

Xv 

% XV 

xs Xv 

Xv 

\c vs\>- 

Her: * XX 

HfeT \< XX 

% n 
XX XX 

X® XX,XX,X ^,x^ 

X® XV 

HHR X© V 
XX X,v*- 

X® x\ 
x< X'x 

H^^rerrn Xo XX 
\C X 0 

XX X 

Ht^RSTT: X8 Xv 

HtR ^0 XX,*X' 

XX X^ 

X« M >V o,XX 

% 
Xc V o- 

HvTTej; X8 X^ 

shrjw X® X 
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Word Ch. St. Word Ch. St. Word Ch. St. 

*8 <1V *nnrr X* 'a HHTHrH X* in 

xx HHcfcnfa vs HTTTfa**IHT X \* 
\9 HTTT'fr $ *v,M 

HHHig. X Vi HHrcrtfa « V* 

H^r H H V HTTRTHT: 8 ns 

5 nvu * HTTTHd: 

< HTT§:43fJ4si: HHTHd 

1v> 19 X* V 

*c Hirfan^gflr \ V HHTf^ t? 

HCSP*. U HHHirrI xx ivs HTTTffd: X \s 

8 V XX V HHT: X Vi 

HS5T: i'a $ s HfMd^T*T: VS i 

HCSft « <R Hfa^: 8 

H<?>Tg *£ Vi a*: X i * ^v» 

H*?r% \9 Sv «&Fk * \jo 

H^TcRT* 8 *1 STH5r$«iag w S<: w 

vs n® CTflfcnSt X S*A \» 

•HdTd'i: * S'* X n Hgqf*«rerg. * 

£ s° ns * 

« •i<S Hgqrftra: *c •AH 

\s \\ s^s* IX s\,ss 

H^TTcRr: * Vo Hrr^ra: $ Sv XX 
8 XX \o HH X 

HHT: * n HU: X Vi H^r 

« x* 8 HHT^ H V 

HH ?o % % ss 

« XX n*,V * \* 

8 W x< 'av HTHTg *o \x 

vs <\ HHHrar: X THt: ns 

W \° HHT5T \ M' ^8 

XX \° httthtsc \ s$ HnW lo 

\ HHT'TTgg XX s H^T vs ^v* 
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Word Ch. St. 

X® *u 

XX V® 

*r4$ihJrrq; XC n 
^'4^4 

11 

Xc 
X M 

8 X* 
<X XX 

Xc ^,V» 

X *U 

X XX 

st4$%5 XX 
^4rRT^ X I'A 

XX X* 

*t4*r: X 

*r4<J5Rfp*. \c X* 

u4^Rf4*j*rx[.X X^ 

xr4*r; X VS 

XX 
*?4<r: 'TTf&nrr^ 

XX XX 
SrlRTiSrfrTTR; ^X 
sRRtefsrfxretg- 

xx 

XX x* 

XX 1VS 

X 

X \° .X* 
XX V 

XX 
U VS 

*r4*n^ XX X 

Word Ch. St. Word Ch. St. 
*T4^TT: % X *r4^rerefoj<r: 

*t4sT5WsNR: X X® x° 
X X5! h4^i X x* 

XX HX V9 s 
H^urf&r \< V % xs 
^4^:<?»i«ii'H, X xx 

X8 c xc X® 

^4?RTfoi X^ XX XV 

^r4fRi oc
 

XI st4^rth % XV 

srivnfat XC XX *r44tftg X8 V 

ST4qfawf: xc XX 
st4<tpt: X® X <x xs 
*t4*tt%5t XH xs s4f4g; XH xs 

xc x^ sHnjsrmm X® xs 
X xs *r444l VS c 

sr4???fXsR^ XX X x« 
^4^rf^T * v,x* 

XX V X X* 

SR^rTTWr^TRI X X'* 
VJ 8 XX 

X x^ X© X 

xs XX xs 
V9 XO gfa'«tTO*TCft 

X® x*. X V 

XX XX *t4ft * 3° 
X8 X V9 x^ 
Xc XX <1 s 

X xs X® V 
VS X^s XX Xv5 

% V X<X X'x 

% \s Xu X,* 

XC xx ^4^?: X® X* 
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Word Ch. St. 

$ X'S 

8 XX,XX 

5 X° 
VS 

<s ^vu 

^ V 
X«> *,X* 

XX 
\\ XX 
Xc 

XX 

*x 

Vo 

Word Ch. St. 

V\ xx 

a* X XAXX 
^ X’.,^° 

8 X\X° 

vs V 

*0 XX 

XX v*AX,XMX 
X8 *1 

X3 ^ 

w 

Word Ch. St. 

XX X^ 
Hf^T^V XX *X 

<1 

*rH 

{ I**'* 
3 \* 

8 %^v» 

V9 

XX 

X 

Hsfara; 

Si' 
^3 

^ X%XS 

w^^rrf??€rnft 

X* xx 
*8 Vx 

\C '«<■ 
\c X^ 

^apfOT* XX 
ST3T: £ X < 

xx 

X 

X 
X 

XX 
** 

SS^X 

8 

ST^HTfsp^ 

*T3T^ 

X* 

XX 

XS 
yvs 

xx 
*x 

sif^rer: XX 
V9 

X 

X* 

S 

X 

v^ 

«OT*PfPn^ 5 ^ 

<.•» 

8 

X 
S 
X 
* 

'*,,,°,XVi 

X^ ^ 
\C *X,w 

X'x xs 

« 
vs 

XX 
X 
X 

XX MA* 
^ ^X 

♦ *\ 
H*s*T 

HST?0! 

H^IT?I: 

#3PT: X 

XX 

X 
* 

XX 
V\s 

ngs: 

\ '<S~* 

* V 
<C XX 

x^ % 
X ^ 

x xa 

X.XVX° 

vs* 

\ x* 

X8 %"> 
X X^ 

X3 h<v 
X8 X* 

X * 
8 

* 

XX 
Xv» 

\* XV,xs 

XX 

srfsp* X* V<J sifa*Twr X* V 

X xx X^ xs 

x ° * V 

HffTI X XX * x» 
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Word Ch St Word 

^*nRT^ 

t* $ xr^rnifag 

\< w^niV 

#T**T 

% x* 

\< 1 

H 1 

X SRlfe 

\< X 

\S 

^«rrf^5TT^ 
\c \> £fxr: 

\c TX &irq*T 

\ 1 

\C v\ 

« *RPT: 

« \° 
* X° ^RRTOR: 

Hsi^tr^r; \c v SISRTRr 

*»Slf^ST tH * XxfodsRT: 

^Rf^lfsr t8 XX 

tffcpr n StfacTT: 

* -*% SXTTT$ 

^fraR: * 
*rvnrfer *8 V 

*T*R: *8 3 

^TVRTfjT 8 sfe^t 

* }* 

X* ^q^Nirs 

xnftf: * s\ *fc*«r \c 
XH?V*R * 

*PR%*T: 8 n < 5Tf?t 

Ch. St . Word Ch. St. 

\0 V ^T: 
8 X? 

* S' 
ST: ? etc. 

* <1 ^rr 

* $ STT * ^ 

5 T* 5 n 

<: IX ll IX 

* xx ?« X 

^ < ?< *-»n,*x, 
'»°,'»V>V*^ 

?? M XXT8TT^[ ?< v»^ 

5 n *n$ft 
% 1« 

8 v^ HTUX: ?0 XV 

S n XTTRfe: S 1\» 

<£ ^ ^rf^fsnn: ^ 

^0 v» ?8 t • 
\* < l* 1v»,X« 
8 v ?* 
8 Vo HTTR*: 
8 ^ 

?< 
5 vh XTlfN^T: ® IX 

\5 1‘ ?» V 
^ n STTfa^ft ?® X 
3 X*» \< \*,\\ 
£ ^ ?8 X 

?<£ v^ 

5 *\ 

5 v* <Frrf^r^ O 1° 

H XX *ngxrr% V9 X$ 
v»e,vs^ *"33 5 \ 
\svjjvsv* *ng: % \° 

* 8 c 
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Word Ch. St. Word Ch. St. Word Ch. St. 

SS SS VC 3% S8 s 
rtr % Sc SS s* 

* SS TR^T^ S IS 1^1 S 'ss 

*0 SS g4tanf&is- 
*0 SS 

a 
«i^r s is 

So S*s RT^cT \ S^ % s° 
H *i % i^k SS 

RR%5T 5 SS %T**k 'IS 
^rf^ROT Sc Sv V mr^m * 3 v 

v *8 IS gRfa^ 1 
H <s H I's §RRir: So S 

WfaTTCH*. S g^RT: <9 IS SS HI 
* SS * 3* * c 

n SH * 3o 

RT*RR S^ Sv PI^TH S^ s° <£ IV 
Rf^T: <s S8 s <iw[ s^ s 

Qm? S8 S^ % s 
* SS % 1* 

fR^r V9 S 8 Vo mm <s SS 

Sc is H 3,13 g^jrar^RTRim- 

fag^rr: SS ss 5 SI * S 

fR^: S5 iv H SI,SI 

TR^RTR^ V9 S 5 S1,S«,SS 

So So V SJSfJTRT^ n 1H 

\ V S^ $ mT* SS SS 

8 IS s^ S3 m \j 

S* 1° Sc SS.SMM^ V 

S8 1 g^TR \ S%SS SS IS 

S5 S3 3T%*: l S'* 1$: SH s 

sc * SS 

RT%: 8 IS S3 <s Sv 

IR^T 8 SS S^ IV ^5TTfa 8 VI 
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Word Ch. St. 

XJcfT X« 
WW. 8 xx 

w 
•s 

X X<> 

$Rqt: \ X^XVjX* 

* x° 
X© XV 

xfqir 18 XX 
%qqr 8 X* 

tu'wr 

*TT 

* \s 

<4 XX 

XX vv 

SETtJT'TT: % X® 
^tfT: 

#T 

X<4 XX 

XX XX 
iqrvr^: X X,X‘ 

srrJT^fXn X c 

\* XX 

S?Wig: xx V 

*?T*q^ xx \x 

*cT 

X© XV 

Xc X^ 
^cTo>qr: X* X'* 

Word Ch. St. 

^gfXrfXr: xx XX 
xgqfcq XX XT 

$Ri X IX 

m 

r%q: % xx 

*§fri X VI 

x«ng.- X XV 

X*TR^ <x 'A 

XC 

% X£ 

\c xx 
^TR XX XX 
fqrqq X XX 
*«JiqfqRT X XV 

WTOUFm* XX xx 
^qrqTT'qr^ X© x'a 
**TT*qft X 'AX 
fX^RST^q X 'av 

ferqq^: X 'a'a 
fX^qr X vsx 
ftqqqt: ^ '•av/aX 
fXqq** <x xs 

XX IX 

X* 
f%«TcT: <4 x« 

X X°,XV,XX ,xx 

X© vX 

xc *x 
fxqqR X XX 

Word Ch. St. 

fX*RT: x<v 

fXqfcP* X XX 

fXqfXr: X VJX 

\\3 X* 

fXqqr l Xv 

H X* 

fXqxnfcr: X* x\ 

fXqxqr^q^ 5 XX 

r%r^ X* \ 

iX«rc: * XX 

fXqxn* XX 

fXqxr: x^9 c 

xqq^ 

sr 

x^ V$ 

T%RT: 

*q 

Xs c 

*qsTJn* X'X \ 

xqsnq; X* 

H \ 

XlfT 8 Xv 

X8 XX 

* X 
WXR < XV 

X X 
£ \x 

X« x »,xx 

Xc x« 
x*jq: X« XX 



INDEX of WORDS in the GITA. 75 

Word Oh. St. Word Ch. St. Word Ch. St. 

IS SS ss 3 ss 
* ss * SMS wwiRRn5nnFr: 

* ss * S's 8 

^frT: So s* SC Yvs ^T«JHI: k i 

S'* s^ s SH OTwjnnwnspm 

sc *1 ^T*TT % ss S a s^ 
s S's 8 S 

Sc Yv* % * 

s Sy H s ^r \< x\x^\ 

s SS Sc S's Sc s° 
* \s ^SJTP'SRT^ S S* 

s S'* Sc x\ 

So ss *3,YY,YY f s s 

ss s^ ^WT^SIT S* VWL S ss 

SH *• 
^vrrgim Sc S° f<T: s s^ 

\c Y«> 
Yvs 15 SY 

9 S vs WTRnnft: Sc YS SS S'* 
\ 

*^nTTW: K Sv S<*T * ss,ss,s* 
\ ^y 

< s * SS 
Sc \S O 

8 s* SC S'* 
*3: % S^ 

So ss,s^ \\ SY 

sr Sc VjV^ f*?T So ss 

s s° 5*m?^ S SS 

ftcram So si % V ffof S ss,^s 
* S^ \C S'* 

^snhm: s •*s S SMM’s 
^cr^uiT sc YS * ^s £?*rSr * SS/l® 

sc s S* S ^o 
ss V » 

\ Yo f?3-- S *S 

ss <; 5T% ss ^S f^r: S S'* 

swsnn* S &W- S8 X* S S'*- 
S'M'S &*TT s SS f^cT * s® 
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Word Ch. St Word Ch. St 
fft- XX nr*?RJT3J: ?c 
TKs x< ^S\S nrern^ \< 
fWNff^: ?<£ 

X I 

Mm 8 ^Y 

xx 1^ % IS 

ffa: 8 ^Y X* x<s 

X 
1 Y ffT^TiTT.- \9 

fp^T^ 8 Y ^ 
frfa: * SS * 1 

fl X n 
X etc. ff* < n 

%PFr«T?TT ^0 1 X3 Ivs 

x< Sy X* I'A 
ff?^T X U Xc SI 
%5|% w f?rr: X* c 
fcrrcnr: ?0 ^f^cT: XX Y^ 

Word 

fsforr 

^rfir 

St. Ch 

XC 1 

\ M 

1M* 

» <j o 

\l 1Y 

XX IN* 

\C ^S,'»VJ 

X 

X XX y1,yi,yi 

I^TW: \c 1^ 
f^T % 1o 

3*T%: \\ Y 

l3: X^ 
X \* 

rv 
Tg 

« * 
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( Not being Indian or Foreign Authors). 

( Note:—'The original text of the author was not indexed 

at all. The first index above (of stanza-beginnings), and 

this and the three following indexes were first added to the 

fourth Marathi edition of the text, published in 1923, after the 

death of the author, as stated in the Publisher’s foreword to- 

that edition. The references to the pages in this 1923 Marathi 

edition, in this and the three following indices, have been 

replaced by the corresponding references to the pages of the 

present English edition, except such as I have not been able 
to trace. Also, the words in the original indexes, which had 

been arranged according to the Marathi alphabet, have been: 

re-arranged by me according to the English Alphabet, letters 

with diacritical signs, being indexed as if there were no such 

signs, (ii) in front of a figure, or row of figures, means 

Vol. II—Translator.) 

Abdul Reheman (II), 145. 

Aghoraghanta, 322. 

Agullmala, 616, 

Ajlgarta, 55. 
Alexander, (ii) 789, 819, 828. 

Amrapali, 616. 

Angirasa, 59. 

Antiochus, (ii) 828. 

Antiocledes, (ii) 790, 

Asoka, (ii) 799, 819, 827, 828. 

Asvapati Kaikeya, 434, 

(ii) 739. 

Bahva, 567. 

Bali, 44. 

Baskali, 567. 

Bhaskaracarya, 571. 
Bhrgu, 584, 

Brhaspati, 160. 

Buddha, (ii) 798, 802, 817, 825, 

826. 

Candrasekhara, (ii) 754. 

Carudatta, 54. 

Christ, 49, 117, 546, (ii) 777, 

811, 820, 821, 824, 825, 

826, 827, 828, 829. 

Citraratha, 584. 

Confucius, 542. (See Khun- 

Phu-Tse). 

Columbus, (ii) 826. 

Coriolanus, 41. 
Dadhici, 56. 

Daksa Prajapati, 469. 

Dara (Shahazada), (ii) 706. 
Ekanatha, 546. 

Ganapati Sastri, (ii) 787. 

GargI, 312. 

Gargya Balaki, 434. 

Gautama Buddha, 134. 

Hamlet, 40. 

Hariscandra, 52. 

Haryasva, 469. 

Heliodorus, (ii) 790. 

Hiranyagarbha, 424. 

Iksvaku, 12, 14, 581, (ii) 634. 
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Jabali, 105,106. 

Jaigisavya, 478. 

Janaka, 312, 383, 413, 434, 451, 

485, 487, 499, 509, (ii) 660, 

812, 830. 

Janamejaya, 14, (ii) 643, 723t 

(ii) 781. 

Jarasamdha, 76. 

Jaratkaru, 404. 

Jimutavahana, 56. 

Jesus Christ, (See, Christ). 

Kablr, (ii) 706. 

Kalakhanja, 98. 

Kanada, 204. 

Kasiraja Ajatasatru, 434. 

Khaninetra, 62. 
Khun-Phu-Tse, (See Confucius). 

La-O-Tse, 546. 

Baksmana, 438. 

Lava, 98. 
Mahavlra, (ii) 624. 

Mahendra, (ii) 819. 

Mahomed, (ii) 770. 

Maitreyi, 110, 312. 
Manu, 12, 14, 80, (ii) 634. 

Mara, (ii) 825. 

Marici, (ii) 660. 

Markandeya, (ii) 674. 

Megasthenes, (ii) 791. 
Naciketa, 126, 158,159, 430. 

Nagarjuna, (ii) 798, 817. 

Nagasena, (ii) 805. 

Nanda, (ii) 798. 

Napoleon, 175. 

Narada, 284, 302, 303, 310, 469, 

572, (ii) 674. 

Nestor, (ii) 827. 

Newton, 571. 

Nicholas (Notovisch), (ii) 830. 

Paila, (ii) 738. 

Parasurama, 61. 

Paul, (Saint), 49. 

Pauloma, 98. 
Prahlada, 14, 44, 45, 60, 61, 98, 

161, 172, 584. 

Pratardana, 98. 
Priyavrata, 14. 

Prthu, 14. 

Rahulabhadra, (ii) 798. 

Ramacandra (Rama, or Sri 
Rama) 52, 58, 97, 105. 

Rama Sastri, (ii) 697. 

Ravana, 608. 

Sabalasva, 469. 

Sanatkumara, 302, 310, (ii) 659. 

Sardesai, (ii) 793. 

Satan (Devil), 98, (ii) 825. 

Saunaka, 439. 

Sibi, 56, 99, 170, 563. 

Sivaji, 591, 611, (ii) 706. 

Skanda, 302. 

Socrates, 117, 118. 

Sonakolivisa, (ii) 797, 

Sri Bhagavan, 12. 

Sudama, 120. 

Suka, 284, 434, 439, (ii) 659, 

(ii) 754, 767. 

Sukracarya 65, 95, 161. 
Sulabha, 383. 

Sumantu, (ii) 738, 754. 

Svetaketu, 65, 95. 

Syumarasmi, 470. 

Tuladhara, 68. 

Uddalaka, 434. 

Usasti Cakrayana, 67. 

Yaisarhpayana, 14, (ii) 643, 

(ii) 660, 738, 754, 781. 

Vamadeva, 55. 
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Yarenya, 418. 

Yena, 62. 

Yidula, 55. 

Visvamitra, 54, 55. 

Vivasvan, 12, 80, (ii) 634. 

Yrtra, 53. 
Yajnavalkya, 110, 312, 413, 

477, 499, (ii) 659. 

INDEX to FOREIGN AUTHORS. 

Aristotle, 92, 99, 419, 420, 514, 
(ii) 682. 

Bain, 50, 123, 514. 

Bentham, 115. 

Bournoff (E'mile), (ii) 829. 

Brooks, 532. 

Buhler, (if) 732, 769, 773, 788, 
795, 802. 

Butler, 109. 
Oarus (Paul), 119, 147, (ii) 684, 

687. 

Colebrooke, 220, (ii) 825. 

Comte (Auguste), 85, 86, 87, 
105, 210, 419, 420, 462, 

(ii) 687, 708. 

Dalton, 205. 

Darwin, 139, 205, 206,233, 241. 

Davids (Rhys), (ii) 802, 804, 
(ii) 818,827. 

Deussen (Paul) 39, 260, (ii) 667, 
(ii) 682. 

Diderot, 109. 

Enoch (Reginald), (ii) 826. 

Gadow (Dr. H.), 253. 

Garbe, (ii) 759, 791, 799. 

Geiger, (ii) 802. 

Goethe, (ii) 694. 

Green, 48, 50, 93, 121, 165, 200, 

299, 310, 311, (ii) 680, 682. 

Haeckel, 206, 218, 233, 235, 
253, 270, 336, 369. 

Hsegel, 293, 309. 

Hartman, 420. 

Helvetius, 109. 

Hobbes, 55, 95, 111, 113. 

Hume, 110, 120. 

James (William), 319. 

Jowett, 419. 

Kant, 87, 93, 120,165, 199, 201, 

293, 295, 297, 305, 309, 310, 

356, 365, 519, 532, 533, 

(ii) 679, 682, 683. 

Kern, (ii) 799, 802, 809, 816, 

(ii) 818. 
King, (ii) 828. 

Lamarque, 205. 

Laurincer, (ii) 820. 

Lily (Arthur), (ii) 826, 829. 

Macmillian, 145. 

M’c Crindle, (ii) 790. 

Martineau (James), 169, 235. 

Maudsley, 593. 

Max Muller, 184, 594, (ii) 683, 

(ii) 774,802, 821. 

Mill, 49, 55, 87,105, 115, 121, 

122, 156, 420, (ii) 687, 

Millman, 49. 

Morley, 109. 

Neitzsche, 367, 420, 519, 547, 

(ii) 702. 

Newton, 571. 
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Notovisch (Nicholas), (ii) 830. 

Paulsen, (ii) 695. 

Plato, 157,190, 462. 

Plutarch, (ii) 828. 

Pythagoras, (ii) 825. 

Rockhill, 134, (ii) 786. 

Rosni, (ii) 829. 

Sale, (ii) 811. 

Schopenhauer, 87,144,146, 308, 

419, 420, (ii) 682, 694, 702, 

(ii)710. 
Schiller, (ii) 672. 

Schroeder, (ii) 892. 

Senart, (ii) 768. 

Shakespeare, 40. 

Sidgwick, 49, 50, 51,114, 563. 

Smith (Vincent), 208. 

Socrates, 117, 118. 

Spencer, 87, 105, 123, 292, 420, 

455, 513, 514, (ii) 687, 710. 
Stephen, 50. 

Sulley, 420, (ii) 695. 

Takakasu, 208. 

Thibaut, (ii) 758. 

Thompson, (ii) 747. 

Weber, (ii) 787. 

Whewell, 50. 

Wilson, 221. 
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get an idea of its arrangement. The names of authors and of 

their works have been given according to the Marathi alphabet, 

and works of the same nature have been grouped together, 

as will be realised by the readers on the face of the index. 

Those personages, who have been referred to in the course of the 

expositions of the various subject-matters, for expounding the 

true import of the Gita, have already been indexed separately 

(see p. 77 to 79 above—Trans.); and the last. Index of Definitions 

includes technical words. ( see p. 89 et. seq.—Trans.). 

( The above is the heading of the Index added to the 1923 

Marathi edition of the text, which was published after the death of 

the author. The words in this index had been arranged according to 

the Marathi alphabet, as stated above, and I have re-arranged them 

according to the English alphabet, except such references as I have 

been unable to trace in spite of due and diligent search. 

Letters with diacritical signs have been indexed as if there were 

no such signs; and the figure (ii) before a figure or row of figures 

means Volume II.—Translator.) 

Arjunamisra, 4. 

Arseya Brahmana, (ii) 717. 

Astadasa Puranadarsana, 5, 6. 

Astavakragita, 5, (ii) 951. 

Asvaghosa, 81, (ii) 694, 770, 

(ii) 787, 798. 

Asvalayana Grhya-Sutras, 

(ii) 738, 788. 

Atharva-Veda, 355, (ii) 1135. 

Avadhutaglta, 5, 133. 

Badarayanacarya, 16, (ii) 749, 
(ii) 750, 754, 1109. 

Balacarita, (See, Bhasa). 

Banabhatta, (ii) 793. 

Baudhayana Grhyasesa Sutras 
(ii) 788. 

11—12 

Adhyatma Ramayana, 5, 8, 438. 

Agnipurana, 5, 6. 

Aitareya Brahmana, 98. 

Aitareyopanisad, 222, 231. 

Amarakosa, 76, 258. 
Amitayusutta (Pali), (ii) 799, 

(ii) 816. 
Amrtabindupanisad, 340, 396, 

(ii) 764, 1005. 

Anandagirl, 104,110, 433. 

Anandatirtha, (See Madhva- 

carya). 

Anantacarya, 506. 

Apararkadeva, 505. 

Apastambiya Dharma-Sutras, 

488. 
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Baudhayana Sutras, 488. 

Bhagavata, 6, 14, 15, 29, 55, 

64,227,386, 414,434, 469, 

473, 497, 551, 572, 573, 578, 

591, 594, 601, 603, 607, 614, 

(ii) 639, 766, 771, 780, 871, 
(ii) 891,901, 941,964, 1008, 

(ii) 1020,1054-5,1056,1060, 

(ii) 1065-6, 1077. 

Bhandarkar ( R. G.), 23, 24, 

(ii) 745, 770, 785, 791, 799. 

Bharavi, (See, Kirata), 64, 552. 

Bhartrhari, 52, 64, 113, 114, 

124, 132, 148, 157. 

Bhasa, (See, Balacarita), 7, 

430, 456, (ii) 771, 787, 794. 
Bhaskaracarya, 571. 

Bhatta Kumarlla, 258. 
Bhavabhuti, 98, 594. 
Bhiksuglta, 5, 6. 

Bible', 33, 49, 517, 518, 542, 545. 
Bodhyaglta, 4. 

Brahmagita, 5. 

Brahmajalasutta,(Pali),(ii) 804. 

Brahmanda Purana, 5. 

Brahmanas, (see list).* 

Brahma-Sutras, (See, Vedanta- 

Sutras, and Sarlraka- 

Sutras). 

Brahmavaivartaka Purana 

(ii) 767. 
Brhadaranyakopanisad, 44,126, 

133, 182, 197, 199, 231, 

Brhadaranyakopanisad (contd) 

254, '258, 283,' 284, 285, 

292, 296, 298, 301, 307, 

308, 312, 315, 317, 320, 

322, 324, 336, 341, 344, 

348, 354, 362, 365, 381, 

400, 406, 410, 413, 433, 

434, 444, 471, 483, 499, 

502, 537, 598, (ii) 658, 693, 

(ii) 712, 739, 742, 765, 772, 

(ii) 807, 808, 810, 873, 970, 

(ii) 1024, 1029, 1033, 1037, 

(ii) 1084, 1115, 1115, 1152, 

(ii) 1186. 

Buddhacarita, 81. 

Canakya, ( See, Kautilya ), 

(ii) 629, 787. 

Carvaka, 105,109. 

Chandogyopanisad, 44, 171, 

181, 210, 231, 234, 252, 
254, 259, 283, 301, 310, 
313, 318, 322, 324, 338, 
348, 353, 354, 381, 397, 
400, 406, 409, 413, 475, 
500, 569, 574, 580, (ii) 739, 
(ii) 742, 761, 763,765,776, 
(ii) 807, 907, 959, 977,1013, 
(ii) 1029, 1034,1072, 1078, 
(ii) 1089, 1138, 1140,1166. 

Chandogya (Samkarabhasya), 
475, (ii) 704. 

Churikopanisad, (ii) 747. 

Confucius, (See, Khun-Phu- 
Tse), 542. 

* The words “ see list”, used in this index, mean: ‘‘see this 

index ‘ Brahmanas 7 is the name of a class of treatises, just as 

< Puranas,’ or ‘ Gitas and the various Brahmanas are not indexed 

under ‘ Brahmanas7 but in their respective alphabetical order, as 

4 Arseya-Brahmana 7, 1 Aitareya-Brahmana 7, etc.; or, in the case 

of the Gitas, as : Brahma-Gita, Siva-Gita etc.—Trans. 
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Cullayagga, (Pali), (ii) 800, 

(ii) 819. 

Dasaratha Jataka, (Pali), 

(ii) 811. 

Devibhagavata, 6. 

Devlglta, 5. 

Dhammapada, (Pali), 134, 144, 

172, 389, 516, 517, 541, 545, 

(ii) 675, 676, 800, 802, 807, 
809, 812. 

Dhammikasutta, (Pali), (ii) 809, 

(ii) 810. 

Dhyanabindupanisad, (ii) 747. 

Dlksit, (S. B), 264, (ii) 774, 

(ii) 785, 789, 796, 799. 

Dlpavamsa, ( Pali), (ii) 802. 

Ekanatha, 546. 

Epicurus, 514. 

Ganesaglta, 5, 418. 

Ganesapurana, 5. 

Garbhopanisad, 254. 

Garudapurana, 6. 

Gatha, ( See, Tukarama). 

Gaudapada, 207, 221. 

Gaudiya Padmottarapurana, 6. 

Gautama-Sutras, 110. 

Gitas, (See, list). 

Gita (Madhvabhasya), 23. 
Gita (Ramanujabhasya), 22. 

Gita (Samkarabhasya), 15, 427 

483. 

Gitarthaparamarsa, 38. 

Gopalatapanyupanisad, (ii) 745. 

Gurujnana vasistha-tattya- 

sarayana, 5, 8, 509. 

Hamsagita, 4, 6. 

Hanumana Pandit, 21. 
Harigita, 13,14. 

Haritagita, 4. 

Harivamsa Purana. (ii) 787. 

Harsa, 56. 

Isavasyopanisad, 284, 317, 381, 

432, 442, 490, 500, 501, 

503, 504, 537, 543, 583, 

603, (ii) 742, 748, 762, 888, 

(ii) 998, 1115. 
Isvaragita, 5. 

Isyarakrsna, 207, 208, 220, 221, 
258. 

Jabala Samnyasopanisad, 133, 

433, 470, 471, (ii) 626, 629. 

Jaimini (Mimamsa-Sutras), 72, 

401,613, (ii) 738,754, 761. 

Jaimini-Sutras, 31, 72, 94, 435. 

Jnanesvara, 26, 345, 346, 449, 
(ii) 705, 754. 

Kaivalyopanisad, 324, 471, 538, 
(ii) 998,1016,1144, 1174. 

Kalahapuri, 218. 

Kale, (ii) 785, 788, 794. 

Kalidasa, 56, 99, 113, 139, 172, 

441, 467, 469, 559, (ii) 726, 

(ii) 787, 793. 

Kamalakarabhatta, (ii) 705. 
Kanada, 205. 

Kapila, 208, (ii) 761, 762, 777. 
Kapila-gita, 5, 6. 

Kathasarit-sagara, 56. 

Kathopanisad, 76, 126, 160, 

190, 197, 216, 231, 245, 
273, 284, 301, 312, 324, 

341, 343, 412, 413, 430, 
433, 503, 567, 602, 610, 

(ii) 740, 741, 747, 764, 803’ 
(ii) 876, 880,888, 997.1036’ 

(ii) 1136, 1141, 1166, 1186,’ 
(ii) 1205. 
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Kausitakyupanisad, 85, 98, 
283, 368, 400, 409, 516, 
(ii) 675, 1022, 1029,1183. 

Kautilya, (ii) 629, 787. 
Kenopanisad, 284, 319, 434, 

567, 587. 
Kesari (lion), 356. 
Kesava Kasmlri Bhattacarya, 

25. 
Khun-Phu-Tse, (See Confu¬ 

cius ). 
Kirata, (See, Bharavi). 
Krsnananda Svami, 38. 
Ksirasvami, 258 ( foot-note ). 
Kuran, (See, Quran), 33. 
Kurma-purana, 5. 

Linga-purana, 445. 

Madhusudana, 20. 
Madhvacarya, (See, Ananda- 

tirtha), 23, 25,428, (ii) 750, 
(ii) 752, 766, 892. 

Maghakavya, 607. 

Mahabharata:— 

Adiparva, 41, 42, 46, 47, 48, 
51, 52, 61,65,106,143, 266, 
368, 404, 558, (ii) 626, 718, 
(ii) 723, 724, 738, 788, 789. 

Anusasana-parva, 43, 44, 46, 
52, 68, 94, 373, 404, 527, 
538, 539, 541, (ii) 701, 755, 
(ii) 789, 790, 1065, 1072, 
(ii) 1076,1136, 1137. 

Asramavasika-parva, (ii) 678. 
Asvaniedha-par va, 2, 4, 52,62, 

80, 214, 244, 392, 438, 443, 
465, 474, 614, 617, (ii) 663, 
(ii) 669, 671, 691, 724, 730, 
(ii) 738,740,789,801, 1028, 
(ii) 1071, 1126,1128, 1135, 
(ii) 1195. 

Mahabharata—(contd.) 

Bhismaparva, 68, 272, 410, 
(ii) 721, 727, 733. 

Dronaparva, 52, 76, (ii) 727. 
Karnaparva, 47, 53, 90, 141. 

(ii) 718, 725, 727, 731. 
Sabhaparva, 147, 398, (ii) 791. 
Salyaparoa, 60. 

Santiparva, 4, 12, 13, 43, 44, 
48, 51, 53, 54, 57, 58, 61, 
62, 65, 66, 68, 72, 79, 90, 
96, 129,130, 132, 138, 144, 
147, 149,150,152, 161,162, 
172, 182,183, 208, 210,214, 
223, 224, 229, 231, 254, 262, 
264, 266, 274, 275, 280, 286, 
299, 303,309,316, 347,359, 
365,366,368, 379, 381,383, 
386,392, 402,404, 405,407, 
408, 420, 424, 433, 434,436, 
437, 439, 444, 451, 458, 468, 
470, 472, 473, 474, 477, 478, 
485, 486, 510, 513,527,538, 
539,540, 549, 552, 553,587, 
615, 617, (ii) 622, 660, 696, 
(ii) 699, 700, 718, 723, 724, 
(ii) 727, 728, 729, 730, 731, 
(ii) 732, 733, 734, 735, 739, 
(ii) 740, 750, 755, 758, 766, 
(ii) 767, 778, 779, 783, 788, 
fii) 789, 812, 860, 877, 892, 
(ii) 910, 919, 920, 921, 928, 
(ii) 940, 972, 989, 994, 998, 
(ii) 1005,1015, 1018, 1021, 
(ii) 1028, 1032, 1038, 1053, 
(ii) 1055, 1056, 1065, 1067, 
(ii) 1068, 1073, 1081, 1084. 
(ii) 1088,1147, 1149, 1150, 
(ii) 1154, 1195, 1198, 1205. 
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At ababbar ata—(contd.) 

Striparva 190, (ii) 727. 
Svargdrohava-parva, 52,127, 

(ii) 737. 
Udyogaparva, 52, 55, 61, 62, 

64,127, 140, 147, 470, 473, 
545, 552, 553, (ii) 629, 673, 
(ii) 719, 728, 729, 730, 750, 
(ii) 779, 786, 812. 

Yanaparva 45, 48, 57, 58, 60, 
68, 97, 100, 138,146, 182, 
190, 260, 380, 381, 406, 
439, 443, 444, 478, 527, 
547, 580, 615, (ii) 673, 700, 
(ii) 718, .728, 740, 788, 810. 

Virataparva, 529. 

Mabanarayanopanisad, (ii) 744. 
Mabaparinibbana Sutta, (Pali), 

(ii) 818. 
Mahavagga (Pali), 545, (ii) 797, 

(ii) 801, 810. 
Mabavarhsa, (Pali), (ii) 802. 
Maitryupanisad, 182, 184, 231, 

246, 259, 340, 348, 381, 390, 
392, 396, 405, 503, (ii) 743, 
(ii) 744, 762, 764, 772, 775, 
(ii) 776, 778, 960, 1005, 
(ii) 1034, 1142. 

IMandukyopanisad, 309, 338. 
Mankigita, 4. 
Manu-Smrti. 43, 44, 46, 47, 49, 

51, 55, 56, 58, 59, 60, 62, 
63, 64, 65, 68, 90, 94, 95, 
100, 140, 143, 145, 149, 
162, 171,172, 230, 246,260, 
263, 264, 266, 348, 365, 368, 
373, 374, 384, 393, 403, 405, 
407,456, 462, 467, 472, 484, 
485, 487, 488, 497, 499, 504, 

Manu-Smrti—(contd.) 

506, 507, 538, 541, 547, 554, 
(ii) 658, 676, 700, 755, 765, 
(ii) 786, 809, 852, 862, 902, 
(ii) 919, 920, 935, 936, 942, 
(ii) 961, 983, 998, 1038, 
(ii) 1065, 1072,1103, 1128, 
(ii) 1164,1175, 1193. 

Markandeya, (ii) 674. 
Matsya-Purana, (ii) 1065. 
Milindaprasna, (Pali), 81, 516, 

615, (ii) 675, 805, 807, 812, 
(ii) 814, 815. 

Mlmamsa, (See, Jaimini). 
Moropanta, 93. 
Mrcebakatika, 56. 
Mundakopanisad, 242, 273, 284, 

285, 301, 318, 341, 343, 
344, 353, 381, 413, 433, 
479, (ii) 740, 803, 888,1013, 
(ii) 1016. 

Murari-kavl, 11. 

Nagananda, 56. 
Narada-Pancaratra, (ii) 674, 

(ii) 766, 767. 
Naradapurana, 6. 
Narada-Sutras, 573, (ii) 766, 

(ii) 767. 

Narayaniya-dharma, 473, 512, 
Narayanlyopanisad, 471. 
Nilakantba, (ii) 721. 
Nimbarkacarya, 24. 
Nirnayasindbu, 476. 
Nltisataka, 113. 
Nirukta, ( See, Yaska ). 
Nrsimha-Purana, 5, 506, 507. 
Nrsirhhottara-tapaniyopanisad, 

350, (ii) 745. 
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Oka ( K. G.), 258. 
Orion, (ii) 773, 776,1077. 

Padmapurana, 5, 6. 
Paisacabhasya, 21. 
Pali Works, ( See list). 
PancadasI, 289, 350, 516. 
Pancaratra, (ii) 778, (See, 

Narada-Sutras). 
Pancasikha, 209. 
Pandavaglta, 5. 
Pandit Jvalaprasad, 5. 
Panini-Sutras, 184, 372, (ii)745, 

' (ii) 768, 774. 
Parakhi, (ii) 793. 
Parasaraglta, 4. 
Patanjala-Sutras, 321. 
Pingalaglta, 4, 471. 
Prasnopanisad, 254, 301, 338, 

503. 
Puranas, ( See, list). 
Purusa-Sukta, 339. 

Quran, (See, Kuran), 33. 

Raghuvarhsa, 99. 
Ramaglta, 5. 
Ramanujacarya, 21, 22, 427, 

(ii) 703, 750, 752, 758, 766, 
(ii) 780. 

Ramapurva tapinyupanisad, 
575, 586, (ii) 745, 763, 774. 

Ramayana:— 

Aranyakanda, (ii) 1076-7 
Ayodhyakanda, 61. 
Balakanda, 59. 
Uttarakanda, 99. 
Yuddhakanda, 551. 

Ramesa Candra Datta,(ii)830. 
Ranade, Samkara Moro (Sam- 

kara-Kavi), 218, 372. 

Rg-Veda, 45, 231, 245, 284^ 
292, 302, 307, 314, 337, 
347, 349, 350, 351, 353, 
354, 355, 363, 388, 400, 
401, 403, 410, 478, 502, 
552, 591, (ii) 919, 956, 
(ii) 1054, 1078, 1115, 1135. 

Sabbasavasutta, (Pali), 
(ii) 804, 807. 

Saddharma Pundarlka, (Pali), 
(ii) 799, 814! 

Saivapurana, 7. 
Sakuntala, 113, 172. 

Samartha (Ramadasa, Dasa- 
bodha), 57, 138, 197, 216, 
251, 252, 388, 421, 443, 524, 
536,543, 552, 554, 611, 612,. 
(ii) 658, 706. 

Samhitas, (See, list). 

Samkarabhasya, 16, 20, 110, 
(ii) 792, 873. 

Samkaracarya, 15, 20, 110, 
133, 207, 228, 242, 305, 
364, 428, 445, 475, (ii) 693, 
(ii) 701, 703, 704, 720, 722, 
(ii) 752, 792. 

Samkhya-Karika, 131, 181, 207, 

208, 213, 214, 216, 222, 

223, 225, 244, 246, 257, 

261, 275, 377, (ii) 1063, 

(ii) 1126, 1128, 1154. 

Sampakaglta, 4. 

Sandilya-Sutras, 572, (ii) 767. 

Saptasloklglta, 7. 

Saririka-Sutras, (See, Vedanta- 
Sutras). 

Sarkara, Babu Kisorilal, 
(ii) 691. 
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Sarvopanisad, 298. 
Sastitantra, 208. 
Satapatha Brahmana, 432, 

(ii) 1081. 
Saundarananda, (Pali), (ii) 787, 

(ii) 798. 
Selasutta, (Pali), (ii) 772, 801, 

(ii) 813. 
Sivadina Kesarl, 509. 
Sivagita, 5. 
Skandapurana, 5. 
Sridhara, 26, (ii) 750. 
Subhasita, 52. 
Suryaglta, 5. 
Surya-Siddhanta, 263, 264. 
Sutaglta, 5. 
Sutasamhita, 5. 
Sutras, ( See, list). 
Suttanipata,(Pali), 541, (ii) 797. 
(ii) 800, 803, 807, 809, 815. 
Svetasvataropanisad, 221, 231, 

253, 254, 280, 284, 289, 
301, 307, 341, 381, 432, 
490, 500, 580, (ii) 741, 742, 
(ii) 744, 747, 943, 992, 
(ii) 1036, 1114, 1137, 1145. 

Taittiriya Brahmana, 231, 250, 
347, 348, 363, (ii) 1135-6. 

Taittiriya Samhita, 307, 403, 
469, 488, (ii) 744. 

Taittirlyopanisad, 46, 58, 61, 
98, 171, 210, 231, 234, 250, 
251, 254, 284, 285, 287, 
308, 317, 322, 337, 338, 
348, 354, 361, 381, 403, 
413, 432, 490, 500, 504, 
507, 512, 580, (ii) 928, 
(ii) 1152, 1166. 

Takakasu, 151. 

Taranatha, (Pali), (ii) 798, 818.. 
Tattvaprakasika, 25. 
Telang, 21. 
Tevijjasutta (Trevijjasutra) 

(Pali), (ii) 810, 813. 
Theragatha, (Pali), (ii) 772, 813. 

Tukarama, (See, Gatha), 25, 
110, 115, 120, 144, 318, 
320, 343, 388, 461, 534, 
578, 580, 585, 590, 598, 
600, 603, 605, 606, 609, 
610, 611, 615, 617. 

Udana, (Pali), (ii) 893. 
Upanisads. (See list). 
Urubhahga, 7. 
Uttaraglta, 5. 
Uttararamacaritra, 98. 

Vagbhata, (ii) 1162. 
Vaidya, Cintamana Vinayaka,. 

(ii) 722, 738, 771, 785, 786, 
(ii) 790, 799. 

Vajasaneyi Samhita, 354, 505 
Vajrasucyupanisad, (ii) 787. 
Vallabhacarya, 24, (ii) 752. 

Vamana Pandit (See, Yathar- 
thadlpika). 

Varahapurana, 7. 
Vaththugatha, (Pali), (ii) 803. 
Vayupurana, 7. 
Vedas, (See, list). 
Vedangajyotisa, (ii) 775, 776. 
Vedantasara, 332. 

Vedanta- (Sarlrika-, Brahma-) 
Sutras, 10, 44, 133, 202, 
205, 210, 231, 244, 254,. 
259, 262, 266, 285, 293, 
304, 337, 339, 364, 365, 
368, 372, 375, 377, 382, 
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V edanta-Sutras—(contd. > 

388, 390, 397, 406, 410, 
412, 414, 433, 435, 437, 
464, 465, 470, 479, 483, 
490, 499. 

Vedanta-Sutras, Ramanuja- 
bhasya, (ii) 758. 

Vedanta-Sutras, Samkara- 
bhasya, 110, 199, 210, 224, 
228, 242, 270, 272, 304, 
305, 364, 374, 378, 385, 
388, 411, 445, 475, 483, 
567, (ii) 703. 813. 

Yicakhyugita, 4. 
Vidura, 127. 
'Visnupurana, 5, 161, 265, 

(ii) 767, 771, 1065, 1066. 

Vrtraglta, 4. 

Vyasagita, 5. 

Yadavarav Varvlkar, 60. 
Yajnavalkya, 49, 171, 487, 506, 

598. 
I Yamaglta, 5. 

Yaska, (Nirukta), 251, 
264, 409, 412, 488, (ii) 755, 
(ii) 786, 1038. 

Yatharthadipika, (See Vamana 
Pandit), 27. 

Yogatattvopanisad, (ii) 747, 
(ii) 774. 

Yogavasistha, 3, 8, 394, 434, 
449, 460, 508, (ii) 896, 925, 
(ii) 926. 
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translation of the same words, according to alphabetical 
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of readers, who are unacquainted with the Sanskrit langu¬ 
age. The figure (ii) before a figure or row of figures means 
Vol II.—Translator. 

(N. B. This Index covers only pages 1 to 831 of the translation.) 

PART I—SANSKRIT. 

abhyasa, (repetition), 30, (ii) 656. 
acara-sarr.graha, (code of con¬ 

duct), (ii) 665. 
aedra-ldrtamya, (discrimination 

in conduct), 64-5. 
adhibhautika-marga, (Materi¬ 

alistic determination of 
Ethics), 528. 

adhibhautika-pantha, (M ateri- 
alistic School), 84, (ii) 686. 

adhibhautika-sastradvaita, 
(Gross Non-Dualism), 219. 

adhibhautika - sukha - duhkha, 
(Physical Pain and 
Happiness), 130. 

adhibhautika-sukhavada, (Ma¬ 
terialistic theory of Hap¬ 
piness), 104. 

ddhibhautika-vivecana, (Materi¬ 
alistic Consideration), 84. 

adhidaivaia-paksa, (Intuitionist 
School), 167 to 176, (ii) 686. 

adhidaivika-marga, (Intuitionist 
determination of Ethics) 
528. 

adhidaivika-pantha, (Intui¬ 
tionist school), 84, (ii) 686. 

adhidawika-sukha-du hkha, (God- 
given Pain and Happi¬ 
ness) 130. 

ddhidaivika-vivecana, (Theolo¬ 
gical Consideration),84,85. 

adhikara, (Qualification), 464. 
adhisthdnam, (Superintendence) 

198. 
adhyatma, (Metaphysics), 85. 
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adhyatma-paksa, (Metaphysical 
School), 85. 

adhydtmiJca-marga, (Metaphy¬ 
sical determination of 
Ethics), 529. 

adhyatmika-pantha, (Metaphy¬ 
sical school), 85, (ii) 686. 

adhyatmika-sukha-duhkha, (Me¬ 
taphysical Pain and 
Happiness), 131. 

ddhydtmika-vivecana, (Metaphy¬ 
sical consideration), 85. 

adhyavasaya, (or vyavasdya) 
182. 

adrsta, (invisible), 374. 
advaitavada, (Non-Dualism), 

19, 20, 21. 
dghasi, 403. 

ahamkara, (Individuation), 197, 
199,236,237,243, 246,249. 

ahanikara-buddhi, (egoism), 151. 
ahimsd-dharma, (Harmlessness) 

42, 43. 
ajnana, (Ignorance), 301, 327, 

(ii) 742. 
amrta (avinasi brahman), (Imper¬ 

ishable Brahman), 501, 
amrta, (Brahman), 502, 504. 
amrta, (food after sacrifice), 403. 
amrta, (Fundamental Sub¬ 

stance), 306. 
amrta, (Release), 503, 506. 

amrta, (sphere of deities), (ii) 503, 
(ii) 504. 

amrtasi, (sacrifice-remnant- 
eater), 535. 

amrtatva, ( Immortality ), 
(ii) 682, 693. 

anadi, (of unknown beginning) 
365. 

ananda, (beatitude), 317. 
anandamaya, (beatific), 317. 
anandamaya-kosa, (beatific en¬ 

velope), 361. 
ananta, (endless), 340. 
anarabdha-karya, (uncommen¬ 

ced Karma), 375, 376, 377. 
aniruddha, (Individuation )r 

266. 
annamaya-kosa, (food-envelope), 

361. 
anrta, (invisible), 336, 337. 
antarahga-pariksana, (internal 

examination), 9. 
anubhavadvaita, 508. 
anumdna, (inference), 568. 
apaddharma, (Moral conces¬ 

sions), 67. 
aparasvarupa, (inferior form), 

247. 
aparoksdnubhava, 3 15. 
aptavacana-pramdna, (credible 

persons, belief in) 570. 
apurva, (strange), 374. 
apurvatd, (newness), 31. 
drabdha-karya, (or, prarabdha) 

(Commenced Action), 374, 
to 377, 601. 

arambhavada, (Theory of Com¬ 
mencement), 204-5, 331. 

arhat, (Perfect), (ii) 675. 
artam, (Perishable), 307. 
arthavdda, (obiter dicta), 31, 

32, (ii) 657. 
arya-satya, (sublime verity), 

(ii) 806. 
asambhuti, (Ignorance), 501. 
asat, (Brahman), 338. 
asat, (unreal), 210, 337. 
asdvddt, (optimist), (ii) 695. 
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astadha-prakrti, (eightfold Pra- 
krti), 247, 248. 

asteya, (Not-stealing), 54. 
asubhakarma, (evil action), 373. 
asura-sampat, (ungodly endow¬ 

ment), 148. 
atma, (self), 558. 
atma-jnana (Self-knowledge), 

386. 
atmanistha-buddhi, (Self-devoted 

Reason), 191. 
dtma-nisthatd, (Self-devotion), 

386’ (ii) 807. 
atma-samraksana, (self-protec¬ 

tion), 56, 57. 
atman, independent tendency 

of, 385. 
atman, ( Ksetrajna, S’ If ), 199. 
avidya, (Ignorance), 289, (ii)742. 
avidya, (Karma), 501, 502, 503, 

504, 505. 
avyakta, (Imperceptible), 215. 

bahirahga pariksana, (external 
examination), 9,10, 

bhaga, (blessedness), 161,162. 
bhagavata, 475. 
bhagavata-dharma, (Bhagavata 

doctrine, or religion), 14, 
473, 489, (ii) 700, 766, 770. 

bhakti, (Devotion), 572, (ii) 744. | 
bhakti, (updsana), (Devotion), ; 

572. 
bhakti-mdrga, (Path of Devo¬ 

tion), 89, 576, 577, 578, 
595, (ii) 648, 649, 650, 744. 

bhakti-yoga, (Yoga of Devotion) 
(ii) 640. 

bhasya, (commentary), 9, 16. 
brahman, 308. | 

brahmanirvaria-moksa, 343. 

brahmanistha, (devotee of Brah¬ 
man), 315. 

brahmarpana, (dedication to 
Brahman), 153. 

brahmarpana - purvaka - karma, 
(Action dedicated to Brah¬ 
man) 603. 

brahmatmaikya-sthiti, (State of 
identifying the Brahman 
with the Atman), 320. 

brahma-srsti, (Brahman-world)' 
359. 

brahma-sutras, 16. 
brahma-vrksa, (Cosmic-Tree), 

243-5. 
brahml, (Brahmic), 344,414,515. 
buddha, (wise, sage, or en¬ 

lightened) 224, 522. 
buddhl, (Reason), 181 to 183, 

(ii) 672, 679,680, 681, 683. 
atmanistha-, (Self-devoted), 

191. ” 
functions of, 186 to 190. 
kinds of, 236. 
rajasl-, (Active), 189. 
sadasadviveka-, (Conscience), 

168. 
sama-, (Equable), 342. 
sattviki-, (Placid), 189. 
tamasi-, (Evil), 189. 
vasanatmika-, ( Practical or 

Desiring,) 186 to 188, 
(ii) 683. 

vyavasayatmika-, (Pure, or 
discerning or discriminat¬ 
ing) 186, (ii) 683. 

buddhibheda, (causing difference 
of vision), 458. 
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buddhi-yoga, (Yoga of Equable 
Reason), 531. 

caitanyam, (Consciousness), 194, 
335. 

carvaka-dharma, (Carvaka’s 
Ethics), 105-7. 

caturvarnya-dharma (four-class- 
arrangement), 89. 

caturvidha purusartha, (four¬ 

fold ideal of manhood), 88. 

caturvyuha, (fourfold genesis), 
(ii) 757, 758. 

cetand, (activity), 194. 
cidrupi, (thought-formed), 335. 
tit, (Knowledge), 315, 335. 
titta, (Consciousness), 183. 
codana, (inspiration), 94-5. 

codana-dharma, (inspired mora¬ 
lity), 94-95. 

daiva, (destiny), 370, 452. 
daivl-maya, (divine Illusion), 

329. 

ddtavya, (that, to give which, 
is a duty), 548. 

devaydna, (godly path), 408, 
409, 410, 411, 413, 414. 

dharma, (Buddhist), 800-803. 
dharma, (caturvarnya), 89. 
dharma, (deity), 170. 
dharma, (ekdntika), 13. 

dharma, ( garhasthya ), (Bud¬ 
dhist ), (ii) 808. 

dharma, (general meaning), 93. 
dharma, (Jain), (ii) 817. 
dharma, (Jewish), (ii) 822. 
dharma, (next-world), 88. 
dharma, (prdkrt), 93. 

dharma, (social meaning) 
90-91. 

dharma, (Upanisadic), (ii) 817. 
dharma, (various meanings), 

(ii) 657, 707. 

dharmadharma-nirnaya, (right 
and wrong, determination 
of), 96-101. 

dharma-pravacana, 89. 
dhdrana-dharma, 90-91, 
dhatu, (memorial), 89. 
dhatu-garbha, (Dagoba), (ii) 789. 
dhrti, (cohesion), 195. 
duhkha, (Pain, or unhappiness) 

130. 

durjneydrambha, (anddi), 366. 
dvaitadvaita, (Dual-non-Dual- 

ism), 25. 
dvivyuha, (ii) 758. 

ekantika-dharma, 13. 
ekavyuha, (ii) 758. 
esand, (desire), 433, 444. 

gandha-tanmdtra, 240. 
gati (or srti), (goal, or path), 

410. 

gita, meaning of, 4. 
gitd, (smrti), (ii) 751, 752, 754, 

(ii) 783. 
gita-dharma-catuhsutri, 154-5. 
glta-tdtparya, 12 to 15. 
grantha-pariksaya, (examina¬ 

tion of a book), 9. 

grantha-tatparya-nirnaya, (as¬ 
certaining summary of a 
book), 30. 

guna, (quality or constituent), 
278, 330. 

gunaparinamavada, (Develop¬ 
ment of qualities, theory 
of), 234, 331. 
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gunotkarsa, (Development of 
qualities), 234, 331. 

hinayana, (inferior path), (ii) 815. 

iccha-svatamtrya, (Freedom of 
will), 371. 

indira, (i) xxxvii, (ii) 1210. 
indriya, (sense, or organ), 238. 
isvari-sakti, (divine power), 364. 

jadadvaita, (gross non-dualism)> 
219, 336. 

jdtimd.tropajiui, 89. 
jaya, 2, 42, (ii) 738. 
jiva, (Personal Self), 247, 289. 
jivan-mukta, (birth-released, or 

released-in-life), 415, (ii) 640. 
jivanmuktdvasthd, (Released- 

in-life state) 463. 
jivatman, (Personal Self), 368. 
jna, (Knower), 219. 
jnana, (Knowledge) 275, 380-3. 
jnana, true, 295, 342. 
jndna-bhaktvyukta-karma - yoga, 

(ii) 664. 
jndna-kanda, 401. 
jndna-karma-samuccaya, 427-8, 

603. 
jndna-marga, (Path of know¬ 

ledge), 576-7, 596, (ii) 649. 
jnana-maya-kosa, (Knowledge- 

envelope), 361. 
jndna-nisthd, 20, 420, 577, 

(ii) 640. 
jndna-purndvasthd, 320. 
jnana-vijnana, (spiritual and 

empirical knowledge), 431, 
(ii) 649 to 651. 

jndnendriya-vyapdra, (activities 
of organs of Perception) 
178-9, 186. 

jnanin, (sage) 408, 414. 

kala, (Time), 410. 
kama, (Desire), 151, 452, 454. 
kamya, (Desire-prompted), 74, 

484. 
kdpila-sdmkhya, 205, 209, 215. 
karma, (Action), 72-76, 362-6. 
karma, (dharmika-), 73. 
karma, (kamya-), 74, 484. 
karma, (naimittika-), 74. 
karma, (nisiddha-), 74. 
karma, (nitya-), 74. 
karma (nivrtta-) 484, 497. 
karma, (pravrtta), 484, 497. 
karma, (pauranika-), 74. 
karma (purusartha-). 72. 
karma, (smarta-), 73. 
karma, (sravta-), 73. 
karma, (yajnartha-), 72. 
karma, yajna-yaga-, 72. 
karma-bandha, (bondage of 

Karma), 395-400. 
karma-bhoga, (Karma-suffer¬ 

ing), 376. 

karma-jijnasd, (desire to know 
Right Action), 40, 70. 

karmakarma-vivecana, (the do¬ 
able and not-doable in 
the Gita), (ii) 719. 

karma-ksaya, (destruction of 
Karma), 395-400. 

karma-mukti, (or naiskarmya- 

siddhi), (Release from 
Karma), 378. 

karma-nisthd (or yoga, or karma- 

yoga, 420, (ii) 640. 

karma-pravaha, (course of Des¬ 
tiny), 369, 373. 
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karma-samnyasa, (Abandon¬ 
ment of Action), 416, 417. 

karma-tydga, (Abandonment of 
Action), 441-444. 

—(rajasa), 442. 
—(sattvika), 443. 
—(tamasa), 441. 

karma-tyaga-nisedha, (depreca¬ 
tion of Abandonment of 
Action), 153-155. 

karma-vipdka, (Causality), 366. 
karma-yoga, 80, 148, 417, 418, 

420, 512, 562, 607, (ii) 627, 
(ii) 638, 639, 655, 660, 665, 
(ii) 700, 704, 747. 

karma-yoga, (in the Gita), 422, 
423. 

karma-yoga-sdstra, 71, 83, 
(ii) 665. 

karma-yogin sthitaprajna, 521. 

karmatha, (ritualist), 408. 

karmendriya-vyapara, (Activity 
of organs of Action), 178, 
184-185. 

kartavya-dharma-moha, (doubt 
as to Duty) 33 to 39. 

kartavya-karma, (Duty), 88. 

kartavya-mudha, (uncertain 
whether to act or not to 
act), 38-41. 

karyakarya-nirnaya (determina¬ 
tion of the doable and the 
not-doable), 87-91. 

kaydgni, (bodily-fire) 184-5. 
kramamukti, (gradual Release), 

412. 
kratu, (sacrifice), 72. 
kratvartha, 72. 

krlyamana, ( To-be-suffered ), 
375, 

krsna-marga, (dark path), 409. 
krsnarpana, (dedication to 

Krsna), 153. 
krsnarpana-purvaka-karma (Ac¬ 

tion dedicated to Krsna), 
603, 604. 

ksamd, (Forgiveness), 44-45. 
ksara and aksara, (Mutable and 

Immutable), 193. 
ksetra, (Body, or Field), 195. 
ksetra-ksetrajna-vicara, 177,193. 
ksetrajila, (Atman), 199. 

linga-sarira, (Subtle Body), 361. 
lokasamgraha, (Universal wel¬ 

fare), 456-8, 463, 502, 562. 

mahabharata, 41, (ii) 737. 
mahaydna-pantha, (ii) 815. 
manahputa, (Mind-sanctioned), 

171. 
manas, (Mind), 178-9; 180-186. 
manas (vyakaranatmaka), 182-5. 
manavadharma, (religion of 

humanity), (ii) 708. 
manodevatd, (mental deity, or 

Conscience), 168. 
manomaya-kosa, (mental-enve¬ 

lope), 361. 
marga, (krsna-), (dark path),409. 
marga, (sukla-), (lighted path), 

409. 
matra, (external world), 135. 
matrasparsa, (contact with the 

external world), 135. 
mdyd, 217, 288, 301, 307, 362, 

363, 364, (ii) 742. 
mdyd, (daivl), (Divine Illusion), 

329. 
mdyd-srsti, (Mayic world), 359. 
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mtmamsa, (purva-), 401. 

mimamsa, (uttara), 401. 

mimamsaka-marga, (-path), 401. 

mimamsa-sutra-s, 401. 

mithya, (Illusory), 298. 

moha, (Ignorance), 301,327. 

moksa (brahmanirvana), 343, 

(ii) 657, 689. 

moksa, (Sarhkhya), 223. 

moksa-dharma, (Science of Re¬ 
lease), 89. 

mrtyu, (mortal world), 501. 

mukta, (Released), 224. 
mukti, (krama-), 412. 

mukti, (videha-), 412. 

mula-prakrti, (Fundamental 

Prakrti), 245. 

na-prakrti-na-vikrti, ( neither 

Prakrti nor Evolute), 245. 

naimittika, (occasional), 74. 

naiskarmya, 378, (ii) 779. 

naiskarmya-laksana, (desire- 
lessly Activistic), 473. 

.naislcarmya-siddhi, (or karma- 

mukti), (Release by abstin¬ 

ence from Karma), 378, 

(ii) 779. 

nama^rupa, (Name and Form), 
296. 

nanatva, ( diversity ), 214. 

riarayaniya dharma, (Narayanl- 

ya doctrine), 473, (ii) 766, 
(ii) 770. 

nasadiya sukta, 347. 

nirasavadi, (Pessimist), (ii) 695. 

nirgwm, (qualityless), 330. 

nirguna-bhakii,'(worship of the 
Qualityless), 227. 

nirguna-parabrahvnan, (Quality¬ 

less Parabrahman), 331,570, 

nirvaira, (Non-enmity), 547- 

553. 

nirvana, (Release), (ii) 807. 

nirvana, state of, 319. 

nirvana, tranquility of, 159. 

nirvikalpa-samddhi, 320 

nisiddha, (prohibited), 74. 

nistha, (Final State), 435, 436. 

' (ii) 640. 

niti, (Ethics), 88. 

niti-sastra, 68. 

nitya, (daily), 74. 

nitya-muktavastha, 345. 

nitya-samnyasin, (Perpetual 
ascetic), 485, 486. 

nivrtta-karma, (Desireless Ac- 
' tion), 484, 497. 

nivrtti, (Abandonment of Ac¬ 
tion), 497. 

nivrtti-marga, (Path of Inact¬ 
ivity), 19. 

panca-mahabhuta-s, (five gross 

primordial elements), 242, 
249, 250. 

panca-nakha, 54. 

pancaratra, (ii) 766, 770, 

(ii) 778. 

pancikarana, 254-5. 

parartha, (other’s-interest), 114- 
116, 563. 

paramanuvada, (Atomic Theory) 

204-206. 

paramartha, (highest good), 
564. 

paramatman, 274. 

para prakrti, (superior form), 

247. 

pasupata-pantha, (ii) 817, 

patanjala-yoga, (ii) 799. 
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pauranika-karma, 74. 
pavatta, (ii) 810 

phala, (effect), 31, (ii) 656. 

phalasd, (Hope of Fruit), 151, 
452. 

phala sa-tyaga, (abandoning 
Hope of Fruit), 603. 

pin^a, (Body), 195. 

p'tryana, (ancestral path), 408, 

409, 410, 411, 413, 414. 

posana, (see, pusti), 24. 

pradyumna, (ii) 756. 

prakrti, apara-, 247. 

.prakrti, (eight-fold), 247, 248. 

prakrti, (nulla-), 245. 

prakrti, para-, 247. 

prakrti, (rajasa-), 213-216; 363- 

364. 

prakrti, (sattva-J, 213-216 ; 363- 

364. 

prakrti, (tamasa-), 213-216; 363- 

364. 
prakrti, ( three-constituented ), 

363. 

prakrti-vikrti, 245. 

pralaya, 262. 
prava, (vital force), 242. 

prarabdha, ( Commenced Ac¬ 

tion), 374-377, 601 

prarambha, (commencement 

of the Gita ), (ii) 656. 

prasthana-trayi, 17. 

pratika (symbol), 284, 584. 

pratijnd-palana (vows, observ¬ 

ance of, 52-53. 

pravrtta-karma, ( desireful Ac¬ 

tion), 484, 497. 

pravrtti-svdtamtrya, (Freedom of 

Will), 371, 388. 

preya, (desired), 126,157-159. 

prthaktva (individuality), 236. 

purna-yoga, 345. 

purusa, (Spirit), 219. 

purusartha, (objects of man¬ 

hood), 72, 88. 

purusottama, 274. 

purva-mimamsa, 401. 

pusti, 24, 159-161. 

pusti-marga, (Path of Divine 

Dispensation), 24. 

raga, (love or desire), 454. 

rdja-guhija, (king of mysteries), 

581, 582-3, 591, (ii) 646f 

648. 
raja-vidya, (king of sciences), 

581-583, 591, (ii) 646, 648. 

rajas, 213. 
rajasi-buddhi, (Active Reason),. 

189. 
rasa-tanmatra, 240. 

rk-chanda, (ii) 726. 
rupa-tanmatra, 240. 

sabda-tanmatra, 240. 

sadacarana, (Good conduct) 89. 

sadasadviveka, 168-170. 
sadasadviveka-buddhi, ( Con¬ 

science), 169. 

saiva, 474. 

samata, ( Equality or equabi¬ 

lity), 548. 
samatva-buddhi-yoga, (Yoga of 

Equable Reason), 530-1. 

sanibhuti, (Fundamental Cause), 

501. 

samcita, (Accumulated), 374. 

samga, (Desire), 151, 451, 454. 

samga (Hope of Fruit), 151, 452. 
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samghata, (Collection), 197-198. 

samgraha, (Benefit), 457. 

samkalpa, 181. 

samkalpa-vikalpatmaka, 181, 

242. 

samkhya, (jhdnin), 420, 489, 

506, (ii) 627, 631, 640, 641, 

(ii) 655, 661-2. 

samkhya, (root meaning), 207. 

samkhya, (two meanings), 207. 

samkhya-nisthd, (ii) 640. 

samnyasa (Renunciation), 420- 

22, 454-5; 607, (ii) 626-7; 

(ii) 638, 653-4, 704. 

samnyasa-nistha, 20 429. 

samnydsin, (ascetic), 420-21. 

samnyasin-sthitaprajha, 521. 

sampat, asuri, (Ungodly En¬ 

dowment), 148. 

samsara, (Cycle of birth and 

death), 367. 

samya, (Equability), (ii) 673. 

santi, (Tranquility or Peace), 

159-60. 

sarira-atman, (Embodied Self), 

340. 

saririka-sutras, 16. 

sarvabhuta-hita. (Universal 

welfare), 115-7. 

sarvabhuta-hita, (see, “ greatest 

good of greatest number” 

in part II). 

sdstra, (Science), 100. 

sat, (Real), 315, 337-9, 347. 

satkaryavada, 210-11, 326,335. 

sattva, 213. 

sattasamdnya, 297. 

sattamdtratva, 315. 

13—14 

satvata-dharma, (Satvata 

doctrine), 473, (ii) 766, 
(ii) 770. 

sattviki, (buddhi), 189. 

satya, (Reality), 45, 297-298, 

299, 307-8. 

satyanrta-mveka, (Determina¬ 

tion of Truth and False¬ 

hood) 45-47. 

satyasya-satyam, 306. 

sesvara naiyyayika, 205. 

siddhavastha, 345. 

sistacara, (proper conduct), 94. 

smarta, 471, 474-6. 

smarta Actions, 73. 
smdrta-yajha, 73. 

sparsa-tanmatra, 240. 
sraddha, ( Faith), 594. 

sreya, (Meritorious), 126, 
157-160. 

srti, (or gati), (Path, or goal) 
410. 

sthitaprajna, 519, (ii) 652. 

sthula, (Gross), 215. 

suddhadvaita, (Pure Non- 
Dualism ), 24. 

suddha-vasana, ( Pure Desire ), 
515. 

sukha, ( ddhyatmika), 131. 

sukha, (adhidaivika ) 130. 

sukha, (adhibhautika), 130. 

sukhavada, (Theory of Happi¬ 
ness ), 103. 

sukha-duhkha, 130. 

sukla-marga, (Lighted Path’),. 
409. 

suksma, (Subtle), 215. 

suksma-sarira (Subtle Body, 
361. 
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svadharma, (Own-duty), (ii) 697. 

■svartha, (Selfishness), 105-15. 

(Pure, Carvaka), 105, 

106-107. 

(Long-sighted, Hobbes), 

109-11. 
(Enlightened), 112-115. 

,tamas, 213. 
tamasi-buddhi, ( Evil Reason), 

189. 
tanmatra-s, (Fine Elements), 239. 

gandha-, 240. 

rupa-, 240. 

sabda-, 240. 
tapas, (austerities or penance), 

353, 404. 

tat, ( That ), 338. 
Tat-Tvam-Asi, 20-21. 

tikai (criticism), 9, 16. 

trayi-dharma, 401. 

■trayi-vidya, 401. 

tridanda, 485. 

trivyuha, (ii) 758. 

trigundtita, (Beyond the three 

constituents), 226-7, 344, 

519, (ii) 652, 690. 

trigundtitavasthd, 228. 

triguna-samyavasthd, 213. 

trigundtmaka prakrti, 363. 

trivrtkarana, 253. 

trsna, (Thirst or Desire), 134. 

turlyavastha, 320. 

tusti, 159. 

tyaga, (Abandonment), 484, 

(ii) 654. 

tyat, (That), 338. 

udatta-svartha, (Enlightened 

Self-interest), 113-115. 

utkrdnti-tatva, (Evolution The¬ 

ory), 209, 232. 

upakrama, ( Commencement ), 

30. 
upapadana, (Development), 32. 

upapatti, (Development), 32, 

(ii) 656. 
upasamhara, (Conclusion), 30, 

(ii) 656. 
upasana, (vidya,) 503. 

upasana, (bhakti), 572. 

uttara-mimamsd, 401. 

vaidika dharma, (ii) 817. 

vaidika karma-yoga, 489. 

vairdgya (apathy), 153. 

vaisnava-pantha, 23, 24. 

varnasrama-dharma, (Four-class 

arrangement), (ii) 718. 

vasana, (Desire), 186. 

vdsana-svatamtrya, (Freedom of 

Desire), 371. 
vdsandtmikd-buddhl, (Desiring 

Reason or Practical Rea¬ 

son), 186,187, 528, (ii) 630. 

vastutatva, 297, 301, 311. 
vasudeva paramdtman, 286. 

vedantin, 401. 

(karma-yogin), 489. 

(samnyasin), 489. 

videha-mukti, 412. 

vidya {upasana), (worship), 503. 

vidya, 283, 381, 501-6, 583. 

vighas, (food, after sacrifice), 

403. 

vikalpa, 181. 
vikrti, (evolute), 245. 

vinasa (or asambhuti), (Ignor¬ 

ance), 501. 

vinasa, (See avidyd), 501. 
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<visesa, 242, 250. 

'visistadvaita, ( Qualified Mon¬ 
ism), 21 to 23. 

vivarta-vada, 331, 333, 356. 

■vyakta, (Perceptible), 193, 215. 

vyavaharika dharma-niti, (Prac¬ 
tical Morality), 93. 

vyavasaya, 182. 
-vyavasdydtmika buddhi, 182, 

187, 528, (ii) 630. 

yajna, (Sacrifice), 404, (ii) 661. 

yoga, 76-79. 

yoga, (in the Gita), 79,420,455, 

474, 489-90, (ii) 627, 630. 

yogabhrasta, (Fallen from 

Yoga), 392. 

yogavidhi, 160. 

yogasastra, 82, (ii) 665. 

PART II- 

.Abandonment, (tyaga), 484,' 
(ii) 654. 

Abandonment of Aetion, (see 
Action). 

Accumulated, (samcita), 374. 

Action, (karma), 72-76,362-4 
Action, desireful, (pravrtta), 

484, 497. 

desireless, (rdvrtta), 
484, 497. 

Action, evil, 373. 

Action, abandonment of, (kar- 
ma-samnyasa), 416, 417. 

Action, abandonment of, 

(karma-tyaga), 441-44. 

deprecated, 153-55. 

rajasa, 442. 

sattvika, 443. 

lamasa, 441. 

Action, abandonment of, (niv- 
rtti), 497. 

Action, course of, (karma-pra- 
vaha) 369, 373. 

Action, dedicated to Brahman, 
(brahmarpana-purvaka-kar- 
ma), 603. 

Action, organs of, activity of, 

(karmendriya-vyapdra), 17 8, 
184. 185. 

•ENGLISH. 

Action, suffering for, 376. 

Activity, (cetanci), 194. 

Adhyatma, (See Metaphysical; 

and adhyatmika etc. in 

Part I). 

Adhyavasaya or Vyavasaya 
182. 

Amrta, (Food), 403. 

Amrta, (Eternal Brahman),501. 

Ancestral path, (pitrydna) 
408-11; 413-4. 

Anubhavadvaita, 508. 

Ascetic (samnyasin), 420, 421. 

Ascetic, (perpetual), (nitya- 

samnyasin), 485-6. 

Austerity (or penance), (tapas), 
353, 404. 

Atomic theory, 204-206. 

Beatific, (anandamaya), 317. 

Beatific envelope (anandamaya- 

kosa), 361. 

Beatitude, (ananda), 317. 

Beginning, of, unknown 

(anddi), 365. 

Belief, in credible persons, 

(dptavacana-pramdna), 570. 
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Benefit, (samgraha), 457. 

Bhagavata, 475. 

Bhagavata doctrine, 14, 473 

489, 509, (ii) 700, 766, 770. 

Bhakti, 572, (ii) 744. 
Bhakti-marga, 89; 576-8; 595, 

(ii) 648-50; 744. 

Bhasya, (commentary), 9, 16. 

Birth and Death, Cycle of, 

(samsdra), 367. 

Birth-released. (jlvanmukta), 
415. 

Blessedness, (bhaga), 161, 162. 

Body, (ksetra), 195. 
Body, subtle, (lihga or suksma), 

361. 

Body, (pinda), 105, 313. 

Bondage of Karma, 395-400. 

Book, ascertaining summary 

of. 30. 

Book, examination of, (grantha- 

pdriksana), 9. 
Brahman, 308,338,501,502,504. 

Brahman, dedication to, 153. 

Brahman, 1 -devoted, (brahma- 

nistha), 315. 

Brahma-sutras, 16. 
Brahman -tree 243-245. 

Brahman-world, (brahma-srsti), 

359. 
Brahmatmaikya state, 320. 

Brahml state, 213, 344, 414,515. 
Brahmanirvana-moksa, 343, 

(ii) 657, 689. 

Canons of Gita Religion, 154-55. 

Carvaka’s Ethics 105-107. 

Cause, fundamental, (sam- 

bhuti), 501. 

Causality, (karma-vipaka), 366. 

Cohesion, (dhrti), 195. 

Collection, (samghata), 197-198.. 

Colour, subtle element of, 

(rupa-tanmatra ), 240. 

Commencement, of a book,. 

{upakrama), 30, (ii) 656. 

Commencement of Gita,. 

(prarambha), (ii) 656. 

Commencement, Theory of,. 

( arambha-vada ), 204-5 ; 

331. 
Commenced Action,{prarobdha, 

or drabdha-kdrya), 374-377, 

601. 

Commentary, (bhasya), 9, 16. 

Concessions, moral, ( apad- 

dharma), 67. 
Conclusion, of a book, ( upa- 

samhara), 30, (ii) 656. 

Conduct, code of, ( acdra- 
samgraha), (ii) 665. 

Conduct, good, ( sadacarana ), 

89. 

Conduct, proper, ( sistacara ), 
94. 

Confusion, (moha), 301, 327. 

Conscience, (sadasadviveka- 
buddhi, or manodevata, 168, 

Consciousness, 194, 335. 

Consciousness, (cittam), 183. 

Constitutents, equal state of,. 
(triguna-sdmyavastha, 213. 

Constituents, three, beyond the, 

(trigunatlta ), 226-7, 344, 

519, (ii) 652, 690. 

Constituents, development o 

(gunotkarsa or guna- 

parindma), 234, 331. 
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Contact, with external world, 

(mdtrasparsa), 135. 

Contentedness, (tusti), 159. 

Conviction, unsettling the, 

(buddhibheda), 458. 

Cosmic Tree, (brahma-vrksa), 

243-52. 

Cosmos, (brahmancjla), 313, 

(ii) 651. 

Credible persons, belief in, 

(aptavacana-pramdna), 570. 
Criticism, (tika), 9,16. 

Dagoba, (dhatu-garbha), (ii) 789. 

Daily action, (nitya-karma), 74. 

Dark path, (krsna-marga), 409. 

Death’s death, 321, (ii) 807. 

Dedication to Brahman, 

(brahmdrpana), 153. 

Dedication to Krsna, 

((krsndrpana), 153. 

Deities, sphere of, (amrta), 503, 
.504. 

Delusion, (moha), See Confusion. 
Desire, (esand), 433, 444. 

Desire, freedom of, (vdsana- 

svdtamtrya, or icchasod- 

tamtrya), 371. 

Desire, (kama), 151, 452. 

Desire, (samga), 151. 

Desire, /trsnd), 134. 

Desire, (vdsand), 186. 

Desire, pure, (suddha-vasana), 
515. 

Desire, to know Right Action, 
40, 70. 

Desired, (preyaj, 126, 158-159. 

Desireful Action, (pravrtta 

karma), 484, 497. 

Desireless Action, (nivrtta 

karma), 484, 497. 

Desireless activity, nature of, 

(naiskarmya-laksana), 473. 

Desire-prompted, (kdmya), 74, 

484. 

Desiring Reason, (vdsandtmaka 

buddhi), 186,187, 528, (ii) 630. 

Destiny, (daiva), 370, 452. 

Development, of an argument, 

(upapatti, or upapddana), 

32, (ii) 656. 

Development, of Constituents 

( see gunotkarsa, and Con¬ 

stituents). 
Devotion, (updsand or bhakli), 

572. 

Devotion, (bhakti), 572, (ii) 744. 

Devotion, Path of, (bhakti- 

mdrga), 89,576, 577, 578, 
595, (ii) 648, 649, 650, 744. 

Devotion, Yoga of, (bhakti- 

yoga), (ii) 640. 

Dharma, ( Buddhist), 800-803. 

Dharma, (deity), 170. 

Dharma, Exposition of, 

(dhartna-pravacana), 89. 
Dharma, (four-class-arrange¬ 

ment ), 89. 

Dharma, (general meaning), 

93. 

Dharma, householder’s, (Bud¬ 

dhist ), (ii) 808. 

Dharma, (Jain) (ii) 817. 

Dharma, (Jewish), (ii) 822. 

Dharma, (maintenance), 90- 
91. 

Dharma, (next-world), 88. 

Dharma, (prdkrt), 93. 

Dharma, (social meaning), 

90-91. 
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Dharma, (Upanisadic), (ii) 817. 

Dharma, (various meanings), 

(ii) 657, 707. 
Ding an sich, (Thing-in-itself), 

(vastutatva), 297, 301, 311. 

Dharmadharma, (Right and 
Wrong), determination of 

96-101. 

Discrimination, (adhyavasaya), 

182. 

Discrimination in conduct, 

acaratartamya), 64-5. 

Diversity, (nanatva), 214. 

Divine dispensation, path of, 

(pusti-marga), 24,159-161. 

Divine Illusion, (daivl maya), 

329. 
Divine Power, ( isvari-sakti), 

364, 

Doable and Not-Doable, 

determination of, 87-91. 

in the Gita, (ii) 719. 

Doubt, as to duty, 33 to 39. 

Doubt, whether to act or not, 

38-41. 

Du al-Non-D u a 1 i s m, ( dvaita- 

dvaita ), 25. 

Duty, doubt as to, 33 to 39. 

Duty, gift which is a (datavya) 

548. 

Duty, ( kartavya-Jcarma ), 88. 

Effect, (phala), 31, (ii) 656. 
Egoism, (ahamkara-buddhi) ,151. 

Eightfold, (astadha), 247, 248. 

Ekantika-doctrine, 13. 

Elements, Primordial, or visesa, 

( mahabhuta), 242, 249, 250. 

Embodied Self, (sarira atman), 

340. 

Endless, ( ananta ), 340. 

Endowment, ungodly, (asuri- 

sampat)) 148. 
Enlightened Self-interest. 

( udatta-svartha ), 113-115. 

Envelope, 

Beatific-, 361. 

Food-, 361. 

Knowledge—, 361. 

Mental-, 361. 
Equable Reason, (sama-buddhi) 

342. 

Equable Reason, Yoga of, 

( buddhi-yoga ), 530, 53-1. 

Equality (or Equability), 

(samata), 548, (ii) 673, 

(samya), (ii) 673. 

Esin sect, (ii) 824. 

Ethics, (see Dharma). 

Ethics, (niti), 68, 88. 

Ethics, Carvaka’s, 105-7. 

Ethics, Intuitionistic deter¬ 

mination of, (adhidaivika 

marga), 528. 

Ethics, Metaphysical deter¬ 

mination of, (adhyatmika- 

marga), 529. 

Ethics, Materialistic, deter¬ 
mination of, (adhibhautika- 

marga), 528. 

Ethics, Science of, (niti-sastra), 
68. 

Evil action, (asubha-karma), 
373. 

Evil Reason, (tdmasi-buddhi), 
189. 

Evolute, (vikrti), 245. 

Evolution, Theory of, 209, 232. 

Examination, internal, (anta- 

ranga-pariksarta), 9. 
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Examination, external, (bahi- 

ranga-pariksana), 9. 
Existing, (or Real), (sat), 315, 

337-339, 347. 

External world, (mdtra), 135. 

Faith, (sraddha), 594. 
Field, (ksetra), 195. 

Final State, (nisthd), 435, 436, 

(ii) 640. 

Fine elements, (tanmdtra), 239. 
Fire, bodily, ( kdydgni ), 184-5. 

Food-envelope, (annamaya- 

kosa ), 361. 

Food, (after sacrifice), (amrta), 

403. 

Food, (after eating), (vighas), 

403. 

Forgiveness, (ksamd), 44-45. 

Form of Isvara, inferior, (apa- 

rasvarupa), 247. 

Four-class-arrangement, (ccitur- 

varyya-dharma), 89. 

Four-class-arrangement, (var- 

nairama-dharma, (ii) 718. 

Freedom of Desire, (icchdsva- 

tamtrya, or vdsand-svatam- 
trya), 371. 

Freedom of Will, (pravrtti- 

svdtamtrya), 371, 388. 

Fruit, Hope of, (phaldsa), 151, 
452. 

„ Abandonment of, (phala- 
sa-tydga), 603. 

Fundamental Cause, (sam- 

bhuti), 501. 

Fundamental Prakrti, (mula- 
prakrti), 245. 

Fundamental Substance, (amr¬ 
ta), 306. 

Genesis, fourfold, (caturvyuha), 

(ii) 757-758. 

„ tbree-fold, (trivyuha), 

(ii) 758. 

„ two-fold, (dvivyuha), 

(ii) 758. 

,. one-fold, (ekavyuha), 

(ii) 758. 

Gift, which is duty, (ddtavya), 
548. 

Gita, meaning of, 4. 

Gita, Karma-yoga in the, 
422-423. 

Gita, summary of, 12 to 16. 

Gita, (Smrti), (ii) 751, 752, 754, 
(ii) 783. 

Glta-Religion, four canons of, 
155. 

Goal, (gati), 410. 

Godly path, (devaydna), 408, 

409, 410, 411, 413, 414. 

Good conduct, (saddcarana), 89. 

Gradual Release, (krama- 
mukti), 412. 

Greatest good of greatest 

number, (sarva-bhuta-hita),. 
115, 116, 524, 527, 529, 

534, 535, 536, 542, 543, 

563, 564, (ii) 675, 678, 687, 

(ii) 688. 

Gross, ( sthula), 215. 

Gross Non-Dualism, (jada- 
dvaita), 219. 

Gunaparinama, 234, 331. 

Gunotkarsa, 234, 331. 

Happiness and Unhappiness, 

( sukha-duhkha ), 130. 

(Intuitionist), 130. 

(Materialistic), 130. 

(Metaphysical), 131. 
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Happiness, Materialistic 

theory of, (ddhibhautika 

sukhavada), 103, 104. 

Harmlessness, ( ahimsa- 

dharma ), 42, 43. 

Highest good, (paramdrtha ), 
564. 

Hlnayana, (ii) 815. 

Hope of Fruit, (phaldsd or 

sahgaj, 151, 452. 

Hope of Fruit, abandonment 

of, ( phaldsd-tyaga J, 603. 
Humanness, 124. 

Humanity, religion of, (ii) 708. 

Ignorance, (ajhdna), 301,327, 
(ii) 742. 

Ignorance, (asambhldi), 501. 

Ignorance, (avidyd), 289, 
(ii>/ 742. 

Ignorance, (moha), 301, 327. 

Ignorance, (tamas), 213. 

Illusion, Divine, ( daivl mayaj, 

329. 

Illusory, ( mithydj, 298. 

Immortal Brahman (avindsi 

brahma=amrta ), 501. 

Immortality, (amrtatva), 
(ii) 682, 693. 

Imperceptible, (avyakta), 193, 
215. 

Immutable, (aksara), 193. 

Inactivity, path of, (nivrtti- 

marga), 19. 

Independence of Atman (see 

self-independence). 
Indira, (i) xxxvii, (ii) 1210. 

Individuation, (ahamkara ), 

197-9; 236-7; 243, 246, 
249. 

Individuation, ( aniruddha ), 

266. 

Individuation, (prthaktva), 236. 

Inference, (anumdna), 568. 

Inferior form, (aparasvarupa), 
247. 

Inferior, path, f hlnayana ) 

(ii) 815. 
Inspiration, ( codand ), 94-5. 

Inspired Morality, 94-5. 

Internal Examination, (anta- 

rahga-pariksana ), 9, 10. 

Intuitional Pain and Happi¬ 

ness, (ddhidaivika sukha- 

duhkha), 130. 

Intuitionist determination of 

Ethics, 528. 

Intuitionist School, 84, 85, 167 

to 176, (ii) 686. 

Intuitionistic (or theological) 

consideration, ( ddhidaivika 
vivecana), 85. 

Invisible, (adrsta), 374. 

Invisible, (anrta ), 336, 337. 

Jaya, 3,42, (ii) 738. Jnana, 275, 
380-3. 

Jna, 219. 

Jnana, 275. 380-3. 

J nana--Bhakti-y ukta-Karma- 
Yoga, (ii) 664. 

Jnana-Kanda, 401. 

Jnana-nistha, 20, 470, 577, 

(ii) 640. 

Jnana-vijnana, 431, (ii) 649-51. 

JnSnendriya, (Organs of 

Perception), 178-9, 186. 

Jnanin, (sage), 408, 414. 

Kapila-Samkhya. 205, 209, 215. 
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Karma, (Action), 72-76, 

362-66. 

Karma, (avidyd), 501, 502, 503, 

504, 505. 

Karma, 

(brahmarpana-purvaka), 603. 

(krsndrpana-purvaka), 604. 

Karma, uncommeneed, 375-77. 
Karma, bondage of, 395-400. 

Karma, commenced, (pra- 

rabdha), 374-377, 601. 

Karma, course of, (karma- 

pravdha), 369, 363. 

Karma, destruction, of 395- 
400. 

Karma, Pauranika, 74. 

Karma, release from, (karma- 

mukti), 378. 

Karma, suffering for, (karma- 

bhoga), 376. 

Karma-Yoga, (or Yoga, or 

Karma-nistha), 420, (ii) 640. 

Karma-Yoga, 80,148, 417, 418, 

420, 497, 512, 562, 607, 

(ii) 627, 638, 639, 655, 

(ii) 660, 664, 665, 700, 704, 

(ii) 747. 

Karma-Yoga (in the Gita), 

422-423. 

Karma-Yoga, with Knowledge 

and Devotion, (ii) 664. 

Karma-Yoga, Yedic, 489, 

Karma-Yoga-Sastra, 71, 83, 

(ii) 665. 

King, 

of Mysteries, 581-3, 591, 

(ii) 646, 648. 

of sciences, 581-3, 591, 

(ii) 646, 648. 

Knower, (jna), 219. 
Knowledge-envelope (jnana- 

maya-kosa J, 361. 

Knowledge, Path of, (jfidna- 

mdrga), 576-596, (ii) 649. 

Knowledge, Path of, (jnana- 

nistha), 20, 420, 577, 

(ii) 640. 

Knowledge, Perfect state of, 

(jndna-purndvastha), 320. 

Knowledge, (cit), 315, 

Knowledge, (jnana)> 275, 380-3. 

Knowledge, Spiritual and 

Empirical, (jnana-vijndna) 

431, (ii) 649, 650. 

Knowledge, true, 295, 342. 

Knowledge-Action, Combina¬ 

tion of, (jnana-karma- 

samuccaya), 428, 603. 

Ksetra, (Body), 195. 

Ksetrajna, (Atman), 199. 

Lighted Path, (sukla-marga), 
409. 

Lihga-body, 361. 

Love (or, Desire), (raga), 454. 

Mahabharata, 41, (ii) 737. 
Mahayana, (ii) 815. 

Manhood, fourfold ideal of, (m- 

turvidha-purumrtha), 88. 

Manhood, objects of, (purus- 
artha), 72, 88. 

Manifoldness, (prthaktva), 236. 

Materialistic Consideration, 

(ddhi-bhautika-vivecana), 84. 

Materialistic determination of 
Ethics, 528. 

Materialistic Pain and Happi¬ 

ness (adhibhautika sukha- 
dtihkha), 130. 
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Materialistic School, (adhibhau- 

tika-pantha), 84, (ii) 686. 

Materialistic Theory of Happi¬ 
ness, 104. 

Matrasparsa, 136. 

Maya, 217, 288, 301, 307, 362, 
363, 364, (ii) 742. 

Maya, divine, 329. 

Maya, {karma), 362-366. 

Mayic world, (mdyd-srsti), 359. 

Measure for measure, (retalia¬ 
tion), 550, 556, 562. 

Memorial (dhatu), 89. 

Mental deity, (or Conscience), 
(mano-devata), 168. 

Mental-envelope, ( manomaya- 
kosa), 361. 

Meritorious, (sreya), 126, 158- 
160. 

Metaphysical, {adhyatma), 85. 

Metaphysical Consideration, 

(ddhydtmika-vivecana), 85. 
Metaphysical determination of 

Ethics, 529. 

Metaphysical Pain and Happi¬ 

ness, (adhydtmika sukha- 
duhkha), 131. 

Metaphysical School, (adhydt- 

mika-pantha), (ii) 686. 

Metaphysical School, (adhyat- 
mika-paksa), 85. 

Mimamsa-Sutras, 401. 

Mlmamsaka path, (mimamsaka- 
marga), 401. 

Mind {manas), 178-9; 180-6. 

Mind, (developing), (vyakara- 

ndtmaka-manas), 182-5. 

Mind-sanctioned (manah-puta), 
171. 

Moral Concessions, (apaddhar- 

ma), 67. 

Morality, (see Dharma), 

Morality and Immorality, 
90-91. 

Mortal world, {mrtyu), 501. 

Movement, (cetand), 194. 

Mutable, (ksara), 193. 

Mystery, or Mysticism, King 

of, (rdja-guhya), 581-3, 591, 
(ii) 646, 648. 

Naiskarmya- s i d d h i, 378, 
(ii) 779. 

Name and Form, {nama-rupa), 
296. 

Narayanlya doctrine, 473, 

(ii) 766, 770. 

Nasadiya-Sukta, 347. 
Newness, (apurvata), 31. 
Nirvana, (ii) 807. 

Nirvana, state of, 319. 

Nirvana, tranquility of, 159. 
Nistha, (Final State), 435, 436, 

(ii) 640. 

Nityamuktavastlia, 345. 

Non-Dualism, (advaitavada), 19 
20, 21. 

Non-Dualism, ( Gross), (jada- 
dvaita), 219. 

Non-Dualism, pure, (suddha- 
dvaita), 2i. 

Non-enmity, (nirvaira), 547— 
553. 

Non-stealing, (asteya), 54. 

Not-Doable, (see Doable), 

Obiter dicta, (arthavddaj, 31, 
32, (ii) 657. 

Occasional Action, (naimittika- 
karma), 74. 
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OM-TAT-SAT, 338. 

Optimists, (asavadi), (ii) 695. 

Organ, (indriya), 238. 

Organs of Action, activities of, 

( karmendriya - vyap dr a), 

178, 184-185. 
Organs of Perception, activi¬ 

ties of, (jndnedriya-vyd- 

pdra), 178-9, 186. 

Other’s-interest, ( pardrtha ), 

114-6, 563. 

Own-duty, (svadharma), (11)697. 

Pain, (duhkha), 130. 

Pain and Happiness, (sukha- 

duhkha). 

Material, 130. 
Metaphysical, 131. 

Intuitional, 130. 

Pancaratra doctrine, 473, 509, 
(ii) 766, 770. 

Pancikarana, 254-255. 

Paramatman, 274. 

Paramesvara, inferior form of, 

(aparasvarupa), 247. 

Paramesvara, superior form of, 

(para prakrti), 247. 

Pasupata sect, (ii) 817. 

Patanjala-Yoga, (ii) 799. 

Path, (srti), 410, 

Path of Action, (see Karma- 

yoga ). 

Path of Action, with Devotion 

and Knowledge, (ii) 664. 

Path of Devotion, 89, 576-8, 

595, (ii) 648-50 ; 744. 

Path of Knowledge, 20, 420, 

576, 577, (ii) 640, 649. 

Peace, (or Tranquility), (sdnti), 

159-60. 

Penance, (or austerities) i 

(tapas), 353, 404, 

Perceptible, ( vyakta ), 193, 215. 

Perception, Organs of, activi¬ 

ties of, (jhanendriya- 

vyapara), 178-9, 186. 

Perfect, (arhat), (ii) 675. 

Perishable, (drtahi), 307. 
Perpetual Ascetic, (nitya- 

samnydsin), 485-6. 

Personal Self, (jiva or jivdtman), 

247, 289, 368. 
Pessimists, ( nirdsdvddi), 

(ii) 695. 
Placid Reason, (sdttviki bud- 

dhi), 189. 

Practical Morality, (vyavaha- 

rika dharma), 93. 
Practical Reason, (vdsanatmika 

buddhi), 186, 187, 528, 

(ii) 630, 683. 
Pradyumna, (ii) 756. 

Prakrti, 213-16, 248, 363-4. 

Prakrti, Eightfold, (astadha), 

247-8. 

Prakrti, ( mula), 245. 

Prakrti, (para ), 247. 

Prakrti, (sattva), 213-6, 363-4. 

Prakrti, (rajas), 213-6, 363-4. 

Prakrti, (tamas), 213-6, 363-4. 

Prakrti, (three-constituented),. 

363. 

Prakrti-vikrti, 245. 

Prasthanatrayl, 17. 

Primordial Elements, (maha- 

bhuta-s), 242, 249, 250. 

Prohibited Action, (nisiddha- 

karma), 74. 

Proper Conduct, (sistacara), 94. 
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Pure Desire, 

515. 

Pure Non-Dualism, 24. 

Pure Reason, (vyavasayatmika 
buddhij, 186, (ii) 683. 

Purusottama, 274. 

Purva-M Imamsa, 401. 
Pusti, 24, 159-161. 

Pusti-marga, 24. 

Qualification, (adhikdra), 464. 
Qualified Monism, ( visistd- 

dvaita ), 21 to 23. 

Quality, (guna), 278, 330. 

Qualities, development of, 

igu vaparindmavdda), 234 
331. 

Qualities, development of, 

(gunotkarsa), 234, 331. 
Qualityless, (nirguna), 330. 

Qualityless Parabrahman, 331. 

Qualityless, worship of the, 

(nirguna-bhakti), 227. 

Rajas, etc., (see rajas, etc., in 
Part I). 

Real, (or Existing), (sat), 315, 
337-9, 347. 

Reality, (satya), 45, 297-99 
307-8. 

Reason, (buddhiJ, 

Active, (rajasa), 189. 

Equable, (sama), 342. 

Equable, Yoga of, 

(buddhi-yoga), 531. 
Evil, (tdmasa), 189. 

functions of, 186-190. 
kinds of, 236. 

Placid, (sattvikl), 189. 

Reason—(contd). 

Practical, (vasandt- 

mika), 186 to 188, 

(ii) 683. 
Pure, 186, (ii) 683. 

Reason, (ii) 672, 679,683. 

Release, (amrta), 503, 506. 

Release, (brahma-nirvana), 343, 

(ii) 657, 689. 

Release, (samkhya), 223. 

Release, gradual, (krarna-mukti) 
412. 

Release, Science of, (moksa- 

dharma), 89. 

Release, by abstinence from 

Karma, (karmamukti, or 

naiskarmya-siddhi), 378. 
Released, (mukta), 224. 

Released-in-life, (jivanmukta), 
415, (ii) 640. 

Released-in-life state, (jivan- 
muktavastha), 463. 

Renunciation, (sammjdsa), 
420-22, 454-5, (ii) 607; 
(ii) 626- ■7, 638, 653-4, 704. 

Repetition, (abhyasa), 30, 
(ii) 656. 

Retaliation, (measure for 
measure), 550, 556, 562. 

Right Action, desire to know, 

(karma jijnasa), 40, 70. 

Right and Wrong, determina¬ 
tion of, 96-101. 

Ritualist, (karmatha), 408. 

Rk-chanda, (ii) 726. 

Sacrifice, 72, 404, (ii) 661. 

Sacrifice-remnant, (amrta), 403. 

Sacrifice-remnant-eater, (amrt- 
aii)t 535. 

(suddha-vasana), 
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Sage, (buddha), 224, 522. 

Samkalpa, 181. 

Saiva, 474. 475. 

Samkhya, 207, 420, 489, 506, 

(ii) 627, 631, 640, 641, 655, 

(ii) 661-2. 

Samkhya-nistha, (ii) 640. 

Santi, (See Tranquility). 
/ 

Sarlrika-Sutras, 16. 

Satkaryavada, 210-11, 326, 335. 

Satvata-dharma, 137, 473., 

509, (ii) 766, 770. 

School, 

Intuitional, 84, (ii) 686. 

167-176. 

Materialistic, 84, (ii) 686. 

Metaphysical,84,85,(ii)686. 

Science, (sastra), 100. 

Sciences, king of, (raja-vidya), 

581-3, 591, (ii) 646, 648. 

Self, (atma), 558. 

Self, Embodied, 340. 

Self, independent tendency of, 

385. 

Self, Personal, (jivatman), 368. 

Self, Personal, (jiva), 247, 289. 

Self-defence, (atma-samraksana), 

56, 57. 
Self-devoted Reason, (atma- 

nistha-buddhi ), 191. 

Self-devotion, (or devotion to 

the Atman), (atma-nistha), 

342, 386, (ii) 807. 

Self-enlightened, (buddha), 

224, 522. 

Self -independence (atma- 

svatamtrya), 385. 

Self-interest, enlightened, 113-5 

Self-knowledge, 386. 

Selfishness, 105-115. 

(Carvaka), 105-7. 

(long-sighted. 109-11,) 

( enlightned), 112-115. 

Senses, (indriya ), 238. 

Senses, (prana ), 242. 
Siddhavastha, 345. 

Smarta, 471, 474-6. 

Smarta Action, 73. 

Smarta-Yajna, 73. 

Smell, subtle element, 240, 

Solitudinal (ekantika), 13. 
Sphere of Deities, 503-4. 

Spirit, (purusa), 219. 

Spiritual and Empirical Know¬ 

ledge jhdna vijnana), 
421, (ii) 649, 656. 

S t e a d y ,-i n-Reason, ( sthita- 

prajha), 519, (ii) 652. 

I Steady-in-Reason, (siitha- 

prajiia), 

Karma-yogin, 521. 

Samnyasin, 521. 

Strange, ( apurva), 374. 

Sublime verities (drya satya) 

(ii) 806. 

Substance, Fundamental. 
(amrto), 306. 

Subtle, (suksma), 215. 

Subtle Body, 361. 

Suffering, for Karma, 376. 

Superintendence 198. 

Symbol, (pratika), 274, 584,. 
586. 

Tamas, 213. 

TamasI Reason, 189. 

Tanmatras, (Fine Elements). 
239. 

Tapa, 353. 
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Tat-Tvam-Asi, 20-21. 

THAT, (tat), 338. 

Theistic logician, 205. 

Theological, (or Intuitionistic) 

Consideration, (ddhi- 

daivika-vivecana ), 84, 85. 

Thing-in-Itself, (ding an 

sich), (vastu-tatva), 297, 

301, 311. 

Third Path, 412. 

Thirst (or Desire), (trsna), 134. 

THOU-ART THAT, 20-21. 

Thought-formed, (cidrupi), 335. 

Three-constituents, equal state 

of, (triguna-samyavasthd ), 

213. 

Three-Constituented, (trigund- 

tmaka) Prakrti, 363. 

Time, (kata), 410. 

To act or not to act, ( kartavya- 

mudha ) 38-41. 

To-be-suffered, (kriyamdna), 

375. 

Touch, subtle element of, 240. 

Taste, do do , 240. 

Tranquility, (or peace), (santi), 

159-160. 

Trayl-dharma, 401. 
Trayi-vidya, 401. 

Tridanda, 485. 

Trigunatita, 226-7, 344, 519, 

(ii) 652, 690. 

Trigunatltavastha, 228. 

Trivrtkarana, 253. 

Trivyuha (ii) 758. 

True Knowledge, 295, 342. 

Turlyavastha, 320. 

Uncommenced Karma, (and- 

rabdha karya), 375,376,377. 

Ungodly endowment (asuri- 

sampat) 148. 

Unhappiness, ( duhkha), 130. 

Union of three (trivrtkarana), 

253. 

Union of five, ( panelkarana), 

254-5. 

Universal Welfare, (lokasum- 

graha), 456-458, 463, 502, 

562. 

Universal welfare, (sarvabhuta- 
hita), 115-7. 

Unknown, beginning ot,(anddi), 

365. 

Unreal, (asat), 210, 337. 
Uttara-Mimamsa, 40J. 

Vaisnava sect, 23, 24, 475 . 

Vastu-tatva, (Thing-in-Itself^, 

297, 301. 311. 
Vasudeva Paramatma, 286. 

Vedantin, 40 L. 

(Karma-Yogin), 489. 

(Samnyasin), 489. 

Vedic Karma-Yoga, 489. 

Vedic Religion, (ii) 817. 

Verities, sublime, (arya-satya), 
(ii) 806. 

Videha-mukti, 412. 

Vidya, (Science), 283, 381, 501- 

6, 583. 

Vidya (upasand), 503. 

Vighas, 403. 

Vikalpa, 181. 

Visesa, (Primordial Elements), 
242,249, 250. 

Vision, difference of (buddhi- 
bheda), (ii) 658. 

Visistadvaita, 21-23. 
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Vital force, {prana), 242. 

Vivartavada, 331, 333, 356. 

Vows, observance of, (pratijnd- 

palana), 52, 53. 

Vyavasaya, 182. 

What is in the Body, is in the 

Cosmos, 313. 

Will, freedom of, (pravrtti- 

svatamtrya), 371, 388. 

Wise, (buddha), 224, 522. 

World, external, ( rmtrd), 135. 

World, contact with the 

external, 135. 

Worship, (updsana=vidya), 503. 

Yoga, ( see yoga, yoga-bhrasta, 

yoga-vidhi, yoga-sastra, 
karma-yoga, in part I.) 

Yajna, (sacrifice), 404, (ii) 661. 



SOME GENERAL INFORMATION ABOUT HINDU 
RELIGIOUS TREATISES. 

(N B.:—This note was not written by the author, but was 
first included in the 1923 edition of the Marathi text, which was 
published after the death of the author in 1920.—Trans.). 

Among the treatises, on which the Hindu Religion is based, 

the Vedas are the most superior and the most ancient, from 
the point of view of importance and chronology; and the 
Samhitas, the Brahmanas, and the Upanisads are included 
in them. The Karma-Kanda, consisting of Yajnas and Yagas 

(religious sacrifices), and the Jnana-Kanda, consisting of 
Metaphysical conceptions, both spring from this triad. 
Nevertheless, the Upanisadic treatises form the basis of 

the Jnana-Kanda. The social relations, included in the Hindu 

religion, are regulated according to the Smrti texts; but these 

are based on the Grhya-Sutras. There are many Sutra-treatises 

besides the Grhya-Sutras; but they have nothing to do with 

Ethics; and deal only with the various Metaphysical specu¬ 

lations started in order to solve the Riddle of the Universe 

These Metaphysical speculations, are called tha Sad-Darsanas. 

The Nyaya-Sutras of Gautama, the Vaisesika-Sutras, the Purva- 

Mimamsa-Sutras of Jaimini, the Vedanta-Sutras or the Brahma- 

Sutras of Badarayana, the Yoga-Sutras of Patanjali etc., are 

included in the Sad-Darsanas. But there are many Sutra- 

treatises, besides the Sad-Darsanas; and the Panini-Sutras, 

the Sandilya-Sutras, the Narada-Sutras etc., are included 
among them. The Puranas came into existence, when the 
ancient Vedic religion, which did not contain idol-worship, 

and which was purely Metaphysical in its aspect, was changed, 
and the worshipping of deities came into vogue. The 
Mahabharata and the Ramayana are not Puranas, but are 

historical treatises. The various Gitas are included in the 
Puranas. This subject-matter has been discussed in the Glta- 
Rahasya as occasion arose; but this information has been 

given below in the form of a list, in order that readers should 
have complete information about them collected in one place 

(1) THE VEDAS AND THE SRUTI TREATISES:— 

The Samhitas (i. e., the collection of 1 Karma-Kanda 
Reas or Mantras) ... ... > or 

The Brahmanas (Aranyakas) ... J Yajna-Kanda 

The Upanisads ... ... (Jnana-Kanda). 
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(2) SASTRAS:— 
(1) Scriptures: Grhya-Sutras, Smrti treatises ( Manu? 

Yajhavalkya, and Harita. ) 

(2) Sutras: ( Sad-Darsanas ), Jaimini-, ( Mlmarhsa- or 

Purva-Mlmamsa); Brahma-, (Vedanta-, 

Sarlrika-, or Uttara-Mimamsa ); Nyaya-, 

(Gautama); Yoga-, (Patanjala), Samkhya-, 

Vaisesika-, (Samkhya-Karika). 

(3) OTHER SUTRAS 

Vyakarana-Sutras ( Panini); Treatises relating to the 

Path of Devotion ( Narada, Sandilya ). 

(4) HISTORY:— 

Ramayana, Mahabharata, ( Harivamsa ). 

(5) PUR AN AS:— 

Mahapuranas, Upapuranas, and Gitas. 

These include 18 Mahapuranas, 18 Upapuranas, and 

and the various Gitas. 

The different Veda-,Smrti-, and Purana-treatises, referred 

to in the Glta-Rahasya are mentioned in the following list:— 

VEDAS:— 

Atharva. 

Taittiirlya. 

Manu. 

Arseya. 

Aitarlya.* 

Amrtabindu. 

Isa (Isavasya). 

Aitareya. 

Katha. 

Kena. 

Kaivalya. 

Kausltaki 

(Kau. Brahmana). 

Garbha. 

Gopalatapanl. 

15 

SAMHITAS:— 

BRAH MANAS :— 

Kausika. 

Taittirlya. 

UPANISADS :— 

Chandogya. 

Ohurika. 

Jabala-Samnyasa. 

Taittirlya. 

Dhyana-bindu. 

Narayanlya. 

Nrsimhottara- 

tapanlya. 

Prasna. 

Brhadaranyaka. 

Rg-Veda. 

Vajasaneyl. 

Suta. 

Kausltaki. 

Satapatha. 

Mahanarayana. 

Mandukya. 

Mundaka (Manda) 

Maitid (Maitrayani). 

Yogataa. 

Ramapurva (lapini) 
Vajrasucl. 

Svetasvatara. 
Sarva, 
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Manu. 

SMRTIS :— 

Yajnavalkya. Harlta. 

Apastarhba. 

Asvalayana. 

Grhyasesa. 

Gautama-Nyaya. 

Taittirlya. 

Narada. 

N arada-Pancaratra. 

SUTRAS :— 

Panini. 

Patanjala-Yoga. 
Baudhayana- 

Dharma. 

Baudhayana-Grhya. 

Brahma-( Vedanta-, 

Saririka-). 

KARIKAS 

Mimamsa. 

Vedanta (Brahma 

Saririka-). 

Saririka (Brahma-, 

Vedanta-). 

Sandilya. 

Gobhilagrhya. 

Samkhya-Karika. 

VYAKARANA 

Panini. 

HISTORIES 

Ramayana. MahabhSrata (Harivamsa). 

PURANAS 

Agni. Narada. Markandeya. 
Kurma. Nrsimha. Linga. 
Ganesa. Padma. Varaha. 
Garuda. Brahmanda. Visnu. 
Gaudlya-Padmottara. Bhagavata. Skanda. 
Devibhagavata. Matsya. 

GITAS :— 

Harivamsa. 

Avadhuta. Pingala. Vrtra. 
Astavakra. Brahma. Siva. 
Isvara. Bodhya. Sampaka. 
Uttar a. Bhiksu. Suta. 
Kapila. Manki. Surya. 
Ganesa. Yama. Hari. 
Devi. Rama. Hamsa. 
Parasara. Vicikhyu. Harlta. 
Pandava. Vyasa. 
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PALI TEXTS :— 

Amitayusutta. 

Udana. 

Cullavagga 

Taranatha. 

Tevijja-sutta. 

(Traividya-Sutra). 

Theragatha. 

Dasaratha-jataka. 

Dipavamsa. 

Dhammapada. 

Brabmajala-sutta. 

Brahmana- 

dhamika. 

Mahaparinibbana- 

sutta. 

Mabavamsa. 

Milinda-Prasna. 

Vattbugatba. 

Saddharma- 

pundarlka. 

Suttanipata. 

Sela-sutta. 

Sabbasava-sutta. 

Saundarananda. 



GLOSSARY. 
OF 

Important Terminological Expressions. 

abhyasa, repetition; continued 
practice. 

dcdra. conduct. 

dear a-samgr aha, code of con¬ 

duct. 

ddhibhautika, Material; Mater¬ 

ialistic. 

udhidaivika, Intuitional. 

adhikdra, authority ; qualifica¬ 

tion according to inherent 

natural qualities. 

adhydtma, Metaphysics; the 

Highest Atman. 

ddhydtmika. Metaphysical; re¬ 

lating to the Absolute 

Self. 

adhyavasdya, discriminating 

decision, (see, vyavasaya). 

adrsta, Accumulated Action, 

which is invisible (also 

called, apurva). 

advaita, Non-Dual. 

advaitavada, Non-Dualism. 

ahamkara, Individuation; 

Egoism. 
ahimsd, Harmlessness; Non¬ 

violence. 

ajndna, Ignorance. 

amrta, Release; sphere of dei¬ 

ties ; immortality ; sacri¬ 
fice-remnant food; Funda¬ 

mental Substance; the 

Brahman; 

amrtatva, Immortality. 

antidi, eternal, 

dnand\a, Beatitude, 

-maya, beatific. 

-maya kosa, beatific envelope. 

ananta, endless; eternal. 

andrabdha, Uncommenced 
(Action). 

aniruddha, Individuation (same 
as, ahamkara). 

annamaya-kosa, fcod-envelope. 

anubhavadvaita, combination of 

Knowledge and Action, 

based on Non-dualism: 

this is more or less the 

same as the Desireless 

Karm a-Y o g a doctrine 

(see p. 508). 

anrta, invisible, or impercep¬ 

tible, (the opposite of, 
satya, Real). 

dptavacana, advice of persons 
in whom one puts faith. 

apurva, (see, adrsta above). 

drabdha, Commenced ( Action). 

arambha, Commencement. 

drambhavada, Theory of Com¬ 
mencement, (see, pp. 204, 
205, 331). 

arhat, Perfect being (Buddhis¬ 
tic ), ( same as, siddlia). 

drtam, perishable (same as, 
vindsi). 

arthavada, statements, which 

are in the nature of obiter 

dicta (see pp. 31-32.) 

asimbhuti, ignorance, (same 
as, vindsa , avidya). 
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asat, unreal, ( same as, anrta). 

asi, art (thou), ( see, tat-tvam- 

asi). 
asteya, non-stealing. 

asuri, ungodly. 

asurl-sampat, ungodly endow¬ 

ment. 

atman, the Self. 
atma-svdlamtrya, Freedom of 

Will. 
avidyd, Illusion, (same as, 

Maya )• 

avyakta, Imperceptible. 

bhakti, devotion. 

bhaktimdr g a, the Path of 

Devotion. 

bhakti-y oga, the Yoga of 

Devotion. 

bhasya, Commentary, (see, tikd: 

see, p. 16.). 

Brahman, the ultimate Essen¬ 

tial Principle, which is 

the Root-Cause of the 

Cosmos. 

brahmdrpana, dedication to the 

Brahman. 

brahma-vrksa, the Brahman- 

Tree. 

buddha, sage; wise man. 

buddhi, Reason; the Mind; 

Desire. 

buddhibheda, destroying the 

conviction of a person. 

buddhi-yoga, the Yoga of the 

Equable Reason. 

caturvyuha, the four-fold 

scheme of the genesis of 

the world, from Vasudeva 

caturvyuhv—(contdj 

(Isvara) to Samkarsana 

(jiva), to Pradyumna 

(manas), to Aniruddha 

(Individuation). (see, 

pp. 756-758. 

cetana, vital activity seen in 
living beings (see p. 194). 

tit, or citta, consciousness. 

caitanya, that thought-power, 

which is responsible for 

activity in gross bodies 

(see, p. 194). 

codand, inspiration. 

ddtavya, that which it is 
a duty to give. 

daiva, Destiny. 

daivi, Godly (opposite of asuri, 
ungodly). 

daivi-sampat, godly endowment, 

dayd, kindness; pity. 

devatd, deity. 

devaydna, the path along which 

the subtle body of a 

deceased person passes, if 

the man has died at a 

particular time, being 

what is known as the 

‘ lighted path ’ (sukla- 

marga), (see pp. 408-410). 

dharma, a deity ; morality; 
right; duty ; religion, (see 
references given under 
' dharma ’ in Index of 
Definitions, part I). 

dharmadharma, right and 
wrong. 

dhrti, that principle of co-hesion 
by which all the various 
elements of the Body 
remain steady (see p. 195), 
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duhkha, pain; unhappiness. 

dvaita, Duality. 

dvaitadvaita, Dual-non-dualism 

daitavada, Dualism. 

ekantika, solitudinal. 

esana, desire, (same as, iccha, 

vasana, samga, and kama). 

gati, goal; path (same as, srti). 

gita, song. 

guna, constituent; strand; 

quality. 

gunaparindma, the unfolding of 

the constituents of Prakrti. 

gunotkarsa, (same as guna¬ 

parindma). 

hinaydna, (Buddhistic), the 

inferior path. 

iccha, Desire, (same as esana, 
kama, vasana, samga). 

icchdsvdtamtrya, freedom of 

desire or will (same as 

dtma-svdtamtrya above). 

indriya, senses, or organs. 

jada, gross. 

jadadvaita, gross, or materiali¬ 
stic non-dualism (see 

p. 219). 

jiva, the Personal Self; (same 

as the embodied Self, or 

the sarira-atman). 

jlvdtman, (same as, jiva). 

jivanmukta, Released-in-life; 

birth-released. 

jivamuktavastha,- the state of 

being Released-in-life. 

jna, the Knower. 

jnana, Knowledge; wisdom ; 

Realisation, 

jnana-kanda, treatises which 

maintain that the Know¬ 

ledge of the Brahman is 

superior to sacrificial 

ritual. 

jndna-nistha, the Path of 

Knowledge. 

jnana-mdrga, (same as, jndna- 

nistha), 

jhdnin, Knowledgeful; sage ; 

wise. 

jhata, Knower. 

jneya, the Knowable. 

kaivalya, Isolation. 

kala, Time ; death. 

kama, Desire (same as iccha, 

esana, or vasana). 

kamya, Desire-prompted. 

karma, Action. 

Icarma-bhoga, the suffering for 

Action. 

karma-jijhdsa, the desire to 

know Right Action. 

karma-kanda, ritualistic trea¬ 

tises. 

karma-mukti, Release from the 

effects of Action. 

lcarma-nistha, the Path of 

Knowledge. 

karma-phala, the Fruit of 

Action. 

karmaphala-tydga, abandon¬ 

ment of the Fruit of 

Action. 

karma-pravaha, the course of 

Action. 

Jcai'ma-samnydsa, Abandonment 

of Action. 
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karma-tyaga, Abandonment of 
Action. 

karma-vipaka, Causality. 
karma-yoga, Union by Right 

Action. 
karma-yogin, one who follows 

the Path of Karma-Yoga. 
karma-yogin-sthitaprajna, the 

Steady-in-Reason, follow¬ 
ing the Path of Karma- 
Yoga. 

karya, duty ; product; effect; 
doable. 

karyakarya, the doable and the 
not-doable. 

kosa, envelope. 
karma-mukti, gradual release. 
kriyamdna, (Action) to-be-per¬ 

formed. 
f 

krsiia, dark; Sri Krsna. 
krsiia-marga, the dark path 

(same as pitryana, and opp. 
of sukla-marga). 

krsnarpana, dedication to 
Krsna. 

ksama, forgiveness. 

linga, subtle. 
linga sarlra, subtle-body. 
loka, world, sphere. 
lokasamgraha, cosmic, or uni¬ 

versal welfare. 

mahayana, the superior path 
(Buddhistic), (the opp. of 
hlnayana). 

manas, the Mind. 
manahputa, mind-, or con- 

sciencesanctioned. 
rria,navadharmai the religion of 

humanity. 

manodevata, the mental deity, 
of Conscience. 

manomaya-kosa, the mental 
envelope. 

matra, the external world. 
matra-sparsa, contact with the 

external world. 
maya, Illusion. 
mithya, unreal (same as asat). 
moha, delusion ; confusion. 
moksa, Release. 
mrtyu, death ; mortal sphere. 
mukta, Released. 
mukti, Release, (same as moksa). 

naimittika, occasional (Action). 
naiskarmya, abstinence from 

Action ; desireless Action. 
naiskarmya-siddhi, Release by 

abstinence from Action, or 
by Desireless Action. 

nama-rupa, Name and Form. 
ndmarupdtmaka, Name-d and 

Form-ed. 

ndnatva, diversity; manifold¬ 
ness. 

niragni, one who does not 
maintain a sacrificial fire. 

nirdsa, freedom from hope; 
despair. 

nirasavadi, Pessimist, (opp. of 
asavadi). 

nirguya, quality less. 
nirguna-bhakti, worship of the 

Qualityless. 
nirvaira, non-inimical. 
nirvana, final emancipation; 

Release. 
niskdma, desireless. 
nissaniga, unattached 
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nistha. the ultimate state. 

nitya, daily (Action or ritual). 

mtya-samnyasin, perpetual asce¬ 

tic. 

panca-mahabhuta, five Primor¬ 

dial Elements. 

pancikaraya, union of five 

primeval elements. 

paramanuvada, theory of atoms; 

atomic theory. 

paramdrtha, the highest in¬ 

terest. 

paramatman, the Highest Self 

(same as the adhyatman). 

parartha, other’s-interest. 

pdtanjala-yoga, the system of 

Yoga enunciated by 

Patanjali. 

phala, Fruit. 
phalasa, Hope for Fruit (of 

Action). 

phalasa-tydga, abandonment of 

Hope for Fruit (of Action), 

pinda, the Body. 

pitryana, the dark path, (see 

p. 408 etc.) 

posana, Divine dispensation, or 

pleasure. 

prdkrta, vernacular; with 

Prakrti. 

prakrti, Nature; Matter; in¬ 

herent quality or tempera¬ 

ment. 

pralaya, Cosmic destruction. 

pramada, forgetfulness of duty, 

or heedlessness. 

pramdna, measure. 

prametya, measurable, 

prdya, life. 

prdrambha, commencement. 

prarabdha, Commenced (Ac¬ 

tion), 

prasthana-trayi, the three funda¬ 

mental treatises of the 

Vedic religion, dealing 

with the paths of Action 

and of Inaction, namely 

the Upanisads, the 

Vedanta-Sutras, and the 

Bhagavadglta. 

pratijnd, a vow. 

pratijnd-pdlana, observance of 

a vow. 
pratika, a symbol. 

pravrtti, Activity ; inclination. 

pravrtti-marga. Path of Action. 
pravrtti-svdtamtrya, freedom of 

activity (or Will), (same 

as, atma-svatamtrya). 

prthaktva, individuality ; 

purusa, Spirit. 

purusartha, ideals of manhood. 

purusottama, the Highest 

Spirit. 
pusti, divine pleasure (same as 

posana). 

pusti-marga, the Path of Divine 

Pleasure. 

raga, liking ; love ; pleasure. 

raja, king. 

rajas, the passionate or active 

constituent, out of the 

three constituents of 

Prakrti. 

rajasa, passionate; active; 

progressive. 

ruja-guhya, the King of Mysti¬ 

cisms. 
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rUja-vidya, the King of 

Sciences. 

sadsadviveka, discrimination 

between right and wrong. 

sadasadviveka-buddhi, the Rea¬ 

son, which discriminates 

between the right and the 

wrong. 

sadasadviveka-devata, the deity 

which discriminates bet¬ 

ween the right and the 

wrong; Conscience. 

samatd, equability. 

samatva-buddhi, equable Reason. 

samatva-buddhi-yoga, the Yoga 

of the equable Reason. 

sambhuti, Knowledge, which is 

the fundamental cause of 

the world ( see p. 501); 

(opp. of asambhuti, above). 

samcaya, accumulation. 

samcita, Accumulated (Karma). 

samga, Desire, (same as, iccha, 

esand, or vasana); Attach¬ 

ment. 
samghata, collection; aggregate 

(same as, samuccaya, 

below ). 

samgraha, collection; protec. 

tion; maintenance ; regula¬ 

tion; welfare., (see loka- 

samgraha above). 

samhdra, destruction. 

samkalpa, the mental decision 

that a particular thing is 

of a particular kind. 

samkhya, counters ; the follow¬ 

ers of the Samkhya philo¬ 

sophy. 

16 

samnyasa, Renunciation; asce¬ 

ticism ; the ‘nyasa', or giv¬ 

ing up of Desire-prompt¬ 

ed Action (cf. Gl. 18. 2). 

samnydsin, an ascetic; a re- 

nounoer ; one who follows 

the Path of Renunciation. 

sampat, endowment (see daivl 

sampat, and asuri sampat) 

above). 
samsara, worldly life ; worldly 

activity. 
samuccaya, collection (same as 

samghata). 
samya, (same as, sarnatg) 

equability. 

idnti, tranquility. 

sarira, the Body (same as 

pinda). 

sdrira-atman, the embodied 

Self. 

sarvabhutahita, universal wel¬ 

fare ; (same as, loka- 

samgraha). 

sastra, science. 

satkaryavada, (seep. 210), the 

doctrine that something 

must come out of some 

other thing, and that the 

fundamental cause of an 

evolute must possess the 

qualities of the evolute 

in some form or other. 

sattasamanya, pervasiveness; 

existing in a constant 

form in every thing. 

sattasdmdnyatva, the theory of 

constant pervasiveness. 
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sattva, the placid, equable, and 

pure, out of the three 

constituents of Prakrti. 

sattvika, possessing the sattva 

quality. 

satya, reality; real; existence. 

satydnrta, Reality, and Un¬ 

reality. 

satydnrtaviveka, the discrimina¬ 

tion between what is eter¬ 

nally existent, and what 

is not. 

siddha, perfect, released (same 

as, mukta). 

siddhdvasthd, the state of per* 

fection. 

Btnarta, following the path laid 

dov n by the Smrtis. 

smdrta-karma, ritual ordained 

by the Smrtis. 

smarta-iyajna, sacrifice prescri¬ 

bed by the Smrtis. 

sneha, attachment (same as, 

samga). 

sparsa, contact (see mdtra- 
sparsa). 

srti, path, or goal (same as, 

gati). 

srti, that which was heard. 

sthitappaftiq; Steady in.-Reason. 

sthula, gross (opp. of suksma 

belowX 
suddha, pure. 

suddhddvaita, pure non-dualism. 

suddha vdsand, pure desire. 

sukha, happiness (opp. of 

duhklia). 

sukhavada, the theory of happi¬ 

ness. 

sukla-marga, the lighted path 
(opp. of krsna-mdrga). 

suksma, subtle (opp. of sthida, 
above). 

suksma sarira, the subtle body. 

svadharma, own-religion; own- 
duty. 

svddhyaya, following the reli¬ 

gion prescribed for one’s 

status in life (cf. Gl. 16.1). 

svdrtha, own-interest (opp, 
pardrtha). 

tamas, ignorance; darkness, 

the inert, out of the three 

constituents of Prakrti. 

tdmasi, inert; ignorant; dark. 

tanmatra, fine element. 

tapas, religious austerity. 
tat, THAT. 

tatva, element. 

tat-tvam-asi, THOU ART 
THAT. 

\rayi-dharma. the religious 

sacrificial paths prescribed 
by the three Vedas. 

trayi-vidyd, same as, trayi- 
dharma, above. 

triguna, three constituents, or 
strands. 

trigundtmaka, three-consti- 
tuented. 

trigundtita, beyond the three 
constituents. 

trivrtkararia, union of three 
elements. 

trsnd, Desire (same as kama, 
vdsand ). 

tusti, contentedness. 

tydga, abandonment ; abandon¬ 

ment of the Fruit of 

Action (see Gl. 18. 2), 
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varnasrama-dharma, the Smrti 

arrangement of four 

classes, and four stages of 

life. 
vasaria, Desire, (same as icchd, 

trsna). 

vasana-svatamtrya, freedom of 

desire, (same as atma- 

svatamtrya). 

vasanatmaka, based on desire ; 

Practical ( Reason). 

vastutatva, the Fundamental 

Element, the Thing-in-it- 

self ; ding an sick, 

videha-mukti, the Release, after 

death, by reaching the 

sphere of the Brahman 

(see p. 412). 

vidya, science. 

vighas, food remaining over 

after every body has eaten 

(see p. 403). 

vikalpa, the mental decision 

that a particular thing is 

not of a particular kind. 

vikrti, evolute,(same as vikdra). 

vinasa, ignorance (same as 

avidyd or asambhuti, see 

p. 501). 

visesa, the five primeval ele¬ 

ments. 
visistadvaita, Qualified Monism 

(see p. 21). 

vyakta, perceptible. 

vyavasaya, discrimination. 

vyavasaydtmaka, discriminat¬ 

ing, and deciding; Pure 

(Reason.). 

yaga, sacrifice, minor than 

yajna. 

yajna, sacrifice. 

yoga, union ; merger ; assimila¬ 

tion ; the device of skilful 

performance of Action 

(see Gl. 2. .50). 

yoga-bhrasta, one fallen from 

Yoga. 

yoga-sastra, the science of 

Yoga. 

yoga-sntras, the canons deal¬ 

ing with Yoga. 












