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38. Thou art the ancient Soul and the first
and original Godhead and the supreme resting-
place of this All ; Thou art the knower and that
which is to be known and the highest status;
O infinite in form, by Thee was extended the
universe.1
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39. Thou art Yama and Yayu and Agni and
Soma and Vanina and Prajapati, father of crea-
tures and the great-grandsire.

1 He is the Knower who develops in man the-
knowledge of himself and world and God ; he is the-
one Object of all knowing who reveals himself to man’s
heart and mind and soul, so that every new opening
form of our knowledge is a partial unfolding of him up-
to the highest,by which he is intimately, profoundly
and integrally seen and discovered. By him in his own
existence the world is extended, by his omnipotent
power, by his miraculous self-conception and energy
and Ananda of never-ending creation.
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ELEVENTH CHAPTER m
my human friend and companion, ‘ 0 Krishna,.

O Yadava, O Comrade,’ not knowing this Thy-

greatness, in negligent error or in love, and for

whatsoever disrespect was shown by me to Thee in

jest, at play, on the couch and the seat and in

the banquet, alone or in Thy presence, O faultless-

one, I pray forgiveness from Thee, the immeasur-

able.
1

43. Thou art the father of all this world

of the moving and unmoving ;
Thou art one to be

worshipped and the most solemn object of vene-

ration. None is equal to Thee, how then another

greater in all the three worlds, 0 incomparable in

might ?

1 The supreme universal Being has lived here before

him with the human face, in the mortal body, the

divine man, the embodied Godhead, the Avatar, and

till now he has not known him. He has seen the

humanity only and has treated the Divine as a mere

human creature. He has not pierced through the earthly

mask to the Godhead of which the humanity was a

vessel and a symbol, and he prays now for that

Godhead’s forgiveness of his unseeing carelessness and

his negligent ignorance. Now only he sees this

tremendous, infinite, immeasurable Reality of all these-

apparent things, this boundless universal ’Form which

so exceeds every individual form and yet ofwhom each

individual thing is a house for his dwelling.
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44. Therefore I bow down before Thee and
prostrate my body and I demand grace of Thee,

the adorable Lord. As a father to his son, as

a friend to his friend and comrade, as one dear
with him he loves, so shouldst Thou, O Godhead,
bear with me. 1
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45. I have seen what never was seen before

and I rejoice, but my mind is troubled with fear.

v/ 1 What was figured in the human manifestation

and the human relation is also a reality. The trans-

cendence and cosmic aspect have to be seen, for with-

out that seeing the limitations of humanity cannot be
exceeded. But the infinite presence in its'unmitigated
splendour would be too overwhelming for the separate
littleness of the limited, individual and natural man.
A link is needed by which he can see this universal
Godhead in his own individual and natural being, close
to him, not only omnipotently there to govern all he is

by universal and immeasurable Power, but humanly,
figured to support and raise him to unity by an inti--

mate individual relation.
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<0 Godhead, show me that other form of Thine;
turn Thy heart to grace, O Thou Lord of the gods,

•O Thou abode of this universe.

n«^n

46. I would see Thee even as before crowned
and with Thy mace and discus. Assume Thy
four-armed shape, O thousand-armed, O Form
tuniversal.

1
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47. The Blessed Lord said : This that thou
now seest by my favour, O Arjuna, is my supreme
rshape, my form of luminous energy, the universal.

1
It is this mediating aspect which man must have

for his support constantly before him. For it is this
figure of Narayana which symbolises the truth that
reassures. It makes close, visible, living, seizabie the
vast spiritual joy in which for the inner spirit and life
•of man the universal workings behind all their stupen-
dous

^
circling, retrogression, progression sovereignly

-culminate, their marvellous and auspicious upshot.
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50 Sanjaya said: Vasudeva, having thus-

spoken, to Arjuna, again manifested his normal
(Narayana) image ; the Mahatman again assuming
the desired form of grace and love and sweetness
consoled the terrified one.
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51. Arjuna said : Beholding again Thy gentle
human form, O Janardana, my heart is filled with,

delight and I am restored to my own nature.
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’"be free from attachment and without enmity to

.all existences ;
for such a man comes to Me, O

Pandava.
1

1 In other words, superiority to the lower nature,

-unity with all creatures, oneness with the cosmic

•Godhead and the Transcendence, oneness of will with

the Divine in works, absolute love for the - One and for

•Godin all,—this is the way to that absolute spiritual

self-exceeding and that unimaginable transformation.
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I» having become the flame of life, sustain
the physical body of living creatures, and united
with Prana and Apana, digest the four kinds of
food.

1
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15 . I am lodged in the heart of all; from Me
are memory and knowledge and their absence. And
that which is known by all the Vedas (and by all
forms of knowing) am I

; and I indeed the knower
of Veda and the maker of Vedanta.
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Immutable (and impersonal) andthe Mutable (and personal); the Mutable is all

these existences, the Kutastha (the high-seated
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15 at once the Soul of matter and the-Soul of life and the Soul of mind as well as the Soul ofthe supramental light that is beyond mind and itslimited reasoning intelligence.
d *
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INTRODUCTION
. It may be useful in approaching an ancient .

Scripture, such as the Veda, Upanishads or Gita, to

indicate precisely the spirit in which we approach

it and what exactly we think we may derive from

it that is of value to humanity and its future.

First of all, there is undoubtedly a Truth one and
eternal which we are seeking, from which all other •

truth derives, by the light of which all other

truth finds its right place, explanation and relation

to the scheme of knowledge. But precisely for

that reason it cannot be shut up in a single

trenchant formula, it is not likely to be found in

its entirety or in all its bearings in any single

philosophy or scripture or uttered altogether and
for ever by any one teacher, thinker, prophet or

Avatar. Nor has it been wholly found by us if our
view of it necessitates the intolerant exclusion of

the truth underlying' other systems; for when we
reject passionately, we mean simply that we cannot
appreciate and explain. Secondly,- this Truth,
though it is one and eternal, expresses itself in Time
and through the mind of man ;

therefore every
Scripture must necessarily contain two elements,
one temporary, perishable, belonging to the ideas
of the period and country in which it was produced,
the other eternal and imperishable and applic-

able in all ages and countries. Moreover, in the
statement of the Truth, the actual form given to it,

the system and arrangement, the metaphysical and
intellectual mould, the precise expression used
must be largely subject to the mutations of Time
and cease to have the same force; for the human
intellect modifies itself always; continually divid-

xv



ing and putting together it is obliged to shift its

divisions continually and to re-arrange its synthesis.

What is of entirely permanent value is that which

besides being universal has berm experienced, lived

and seen with a higher than the intellectual vision.

We hold it therefore of small importance to •

extract from the Gita its exact metaphysical con-

notation as it was understood by the men of the

time,—even if that were accurately possible. That
it is not possible, is shown by the divergence of the

original commentaries which have been and are

still being written upon it; for they all agree in each

disagreeing with all the others, each finds in the

Gita its own system of metaphysics and trend of reli-

gious thought. Nor will even the most painstaking

and disinterested scholarship and the most lumi-

nous theories of the historical development of Indian
philosophy save us from inevitable error. But
what we can do with profit is to seek in the Gita
for the actual living truths it contains, apart from
their metaphysical form, to extract from it what
can help us or the world at large and to put it in

the most natural and vital form and expression we
can find that will be suitable to the mentality and
helpful to the spiritual needs of our present-day
humanity. If we steep ourselves in the spirit of
this great Scripture and, above all, if we have tried

to live in that spirit, we may be sure of finding in
it as much real truth as we are capable of receiving
as well as the spiritual influence and actual help
that, personally, we were intended to derive from
it. And that is after all what Scriptures were written
to give; the rest is academical disputation or
theological dogma. Only those Scriptures, reli-

gions, philosophies which can be thus constantly
renewed, relived, their stuff of permanent truth



constantly reshaped and developed in the inner

thought and spiritual experience of a developing

humanity, continue to be of living importance to

mankind. The rest remain as monuments of the

past, but have no actual force or vital impulse for

the future.

The thought of the Gita is not pure Monism
although it sees in one unchanging, pure, eternal

Self the foundation of all cosmic existence, nor
Mayavada although it speaks of the Maya of the
three modes of Prakriti omnipresent in the created
world ; nor is it qualified Monism although it places
in the One his eternal supreme Prakriti manifested
in the form of the Jiva and lays most stress on dwel-
ling in God rather than dissolution as the supreme
state of spiritual consciousness

;
nor is it Sankhya

although it explains the created world by the
double principle of Purusha and Prakriti ; nor is it

Vaishnava Theism although it preseats to us
Krishna, who is the Avatar of Vishnu according to
the Puranas, as the supreme Deity and allows no
essential difference nor any actual superiority of
the status of the indefinable relationless Brahman
over that of this Lord of beings who is the Master
of the universe and the Friend of all creatures.

Like the earlier spiritual synthesis of the Upani-
shads, this later synthesis, at once spiritual and
intellectual, avoids naturally every such rigid

determination as would injure its universal com-
prehensiveness. Its aim is precisely the opposite
to that of the polemist commentators who found
this Scripture established as one of the three highest

Vedantic authorities and attempted to turn it into

a weapon of offence and defence against other

schools and systems. The Gita is not a weapon
for dialectical warfare

;
it is a gate opening on the



whole world of spiritual truth and experience and
the view it gives us embraces all the provinces of

that supreme region. It maps out, but it does not

cut up or build walls or hedges to confine our

vision.

There have been other syntheses in the long

history of Indian thought. We start with the

Vedic synthesis of the psychological being of man in

its highest flights and widest rangings of divine

knowledge, power, joy, life and glory with the

cosmic existence of the gods, pursued behind the

symbols of the material universe into those superior

planes which are hidden from the physical sense

and the material mentality. The crown of this

synthesis was in the experience of the Vedic Rishis

something divine, transcendent and blissful in

whose unity the increasing soul of man and the

eternal divine fulness of the cosmic godheads meet
perfectly and fulfil themselves. The Upanishads
take up this crowning experience of the earlier

seers and make it their starting-point for a high
and profound synthesis of spiritual knowledge

;

they draw together into a great harmony all that
had been seen and experienced by the inspired and
liberated knowers of the Eternal throughout a
great and fruitful period of spiritual seeking. The
Gita starts from this Vedantic synthesis and upon
the basis of its essential ideas builds another
harmony of the three great means and powers,
Love, Knowledge and Works, through which the
soul of man can directly approach and cast itself

into the Eternal. There is yet another, the Tantrie
1
,'

which though less subtle and spiritually profound.

1 All the Puranic tradition, it must be remembered, draws
*

the richness of its contents from the Tantra.



is even more bold and forceful than the synthesis

of the Gita,—for it seizes even upon the obstacles

to the spiritual life and compels them to become
themeans for a richer spiritual conquest and enables

us to embrace the whole of Life in our divine scope

as the Lila® of the Divine; and in some directions

it is more immediately rich and fruitful, for it

brings forward into the foreground along with
divine knowledge, divine works and an enriched

devotion of divine Love, the secrets also of the
Hatha and Raja Yogas, the use of the body and of

mental askesis for the opening up of the divine life

on all its planes, to which the Gita gives only a
passing and perfunctory attention. Moreover it

grasps at that idea of the divine perfectibility of

man, possessed' by the Vedic Rishis but thrown
into the background by the intermediate ages,

which is destined to fill so large a place in any
future synthesis of human thought, experience
and aspiration.

We of the coming day stand at the head of a
new age of development which must lead to such a
new and larger synthesis. We are not called upon
to be orthodox Vedantins of any of the three

schools or Tantrics or to adhere to one of the
theistic religions of the past or to entrench our-

selves within the four corners of the teaching of the
Gita. That would be to limit ourselves and to
attempt to create our spiritual life out of the being,

knowledge and nature of others, of the men of the
past, instead of building it out of our own being
and potentialities. We do not belong to the past
dawns, but to the noons of the future. A mass of

new material is flowing into us; we have not only

*The cosmic Play.



to assimilate the influences of the great theistic

religions of India and of the world and a recovered

sense of the meaning of Buddhism, but to take full

account of the potent though limited revelations of

modern knowledge and seeking ;
and, beyond that,

the remote and dateless past which seemed to be
dead is returning upon us with an effulgence of

many luminous secrets long lost to the consciousness

of mankind but now breaking out again from behind

the veil. All this points to a new, a very rich, a
very vast synthesis; a fresh and widely embracing
harmonisation of our gains is both an intellectual

and a spiritual necessity of the future. But just

as the past syntheses have taken those which
precededthem for their starting-point, so also must
that df the future, to be on firm ground, proceed
from what the great bodies of realised spiritual

thought and experince in the past have given.

Among them the Gita takes a most important place.

Our object, then, in studying the Gita will not
be a scholastic or academical scrutiny of its thought,
nor to place its philosophy in the history of meta-
physical speculation, nor shall we deal with it in
the manner of the analytical dialectician. We
approach it for help and light and our aim must be
to distinguish its essential and living message, that
in it on which humanity has to seize for its perfec-
tion and its highest spiritual welfare.



The Gita

First Chapter

KURUKSHETRA

i
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I. Dhritarashtra said : On the field of

Kurukshetra, the field of the working out of the
Dharma, gathered together, eager for battle,

what did they, O Sanjaya, my people and the

Pandavas? 1

1 The teaching of the Gita is given as an episode

in an epic history of the Indian peoples and their

wars ;
it must therefore be regarded not merely in the

light of a general spiritual philosophy or ethical

doctrine, but as bearing upon a practical crisis in the
application of ethics and spirituality to human life.

A day must surely come when humanity will be
ready spiritually, morally, socially for the reign of

universal peace ; meanwhile the aspect of battle and
. the nature and function of man as a fighter have to be
•accepted and accounted for by any practical philo-
sophy and religion. The Gita, taking life as it is and
not only as it may be in some distant future, puts the
question how this aspect and function of life, which is

.really an aspect and function of human activity in
-general, can be harmonised with the spiritual exis-

tence.
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2, Sanjaya said : Then the prince Duryo-
dhana, having seen the army of the Pandavas

arrayed in battle order, aproached his teacher and
spoke these words:

—

q^di qiof'jqiunfiHiq i

gqarpji dq Ri^or m\
3. “Behold this mighty host of the sons of

Pandu, O Acharya, arrayed by the son of Drupada,
thy intelligent disciple.
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4-6. Here in this mighty army are heroes and
great bowmen who are equal in battle to Bhima and
Arjuna; Yuyudhana, Virata and Drupada of the
great car, Dhrishtaketu, Chekitana and the valiant
prince of Kashi, Purujit and Kuntibhoja, and
Shaibya, foremost among men; Yudhamanyu the
.strong, and Uttamauja the victorious; Subhadra’s
.son (Abhimanyu) and the sons of Draupadi ;.all of
them of great prowess.
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7. On our side also know those who are the

most distinguished, 0 best of the twice-bomi, the
leaders of my army; these I name to thee for thy
special notice.
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8-9. Thyself and Bhishma and Kama and
Kripa, the victorious in battle, Ashvatthama,
"Vikarna, and Saumadatti also ; and many other

heroes have renounced their life for my sake, they
are all armed with diverse weapons and missiles and
•all well-skilled in war.

siTqfa 33 I

33?fl 33 %lM^||^o||

10. Unlimited is this army of ours and it

is marshalled by Bhishma, while the army of theirs

is limited, and they depend on Bhima.

SP&S =3 3% WWPrafcrai: I

35RI: 3# qq f| ||^||

11. Therefore all ye standing in your respec-

tive divisions in the different fronts of the battle,

..guard Bhishma." '

•
.

’

%
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m i

iwift: sif ^ ot^uuii

12. Cheering the heart of Duryodhana, the

mighty grandsire (Bhishma), the Ancient of the

-Kurus, resounding the battlefield with a lion’s roar,

blew his conch.

aa: 5ifr«3 'mapraatgsi: i

13. Then conchs and kettledrums, tabors

and drums and horns, suddenly blared forth, and
the clamour became tremendous.

aa: i^al?# asfa srept wi! 1

am: qralia aft sR»ig: ii?»ii

14. Then, seated in their great chariot,,

-yoked to white horses, Madhava (Sri Krishna) and.

the son of Pandu (Arjuna) blew their divine

conchs.
1 '

xArjuna is the fighter in the chariot with the
• divine Krishna as his charioteer. There are indeed
three things in the Gita which are spiritually signifi-

-cant, almost symbolic, typical of the profoundest
relations and problems of the spiritual life and of
human existence at its roots; they are the divine-
personality of the Teacher, his characteristic relations
with his disciple and the occasion of his teaching.
The teacher is God himself descended into"humanity

: the disciple is the representative man of his age,
• closest friend and chosen instrument of the Avatar,
. his protagonist in an immense work and struggle the
secret purpose of which is unknown to the actors in it.
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qt<4 zw\ ?TfRrf i^tepc: n^n

3R<!(iraq TO gfefg*: I

11^11

15-16- Hrishikesha (Krishna) blew hisPancha-
janya and Dhananjaya ( Arjuna )

his Devadatta

,

(god-given); Vrikodara of terrific deeds blew his.

mighty conch, Paundra; the King Yiidhishthira, the

son of Kunti, blew Anantavijaya; Nakula and
Sahadeva, Sughosha and Manipushpaka.

(Yudhishthira, Vrikodara, Nakula and Saha-

deva are the four brothers of Arjuna.)

35ITO qjfclRT: |

’igspft few® eratamifacT: 11^11

|q^t ®q^«i sfsreta^ 1

item SSHIg:

17-18. And Kashya, of the great bow, and
Shikhandi, of the great chariot, Dhrishtadyumna

known only to the incarnate Godhead who guides it

.
all from behind the veil of his unfathomable mind of

Knowledge ; the occasion is the violent crisis of that
work and struggle at the moment when the anguish
and moral difficulty and blind violence of its apparent
movements forces itself with the shock of a visible,

revelation on the mind of its representative man' and
raises the whole question of the meaning of God in
the world and' the goal and drift and sense of human
life and conduct.
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and Virata and Satyaki, the unconquered, Drupada,.

and the sons of Draupadi, O Lord of earth, and

Saubhadra, the mighty-armed, on all sides their

several conchs blew.

^ 5^1^11^11

19. That tumultuous uproar resounding

through earth and sky tore the hearts of the sons

of Dhritarashtra.

53#-^ m I

^ qio^q;

d5fl I

20. Then, beholding the sons of Dhritarashtra

standing in battle order, and the flight of missiles

having begun, the son of Pandu (Arjuna), whose
emblem is an ape, took up his bow and spoke this

word to Hrishikesha, 0 Lord of earth.
1

1Arjuna and Krishna, this human and this

divine, stand together not as seers in the peaceful
hermitage of meditation, but as fighter and holder of
the rreins, in the clamorous field, in the midst of the
hurtling shafts, in the chariot of battle. The Teacher
of the Gita is, therefore, not only the God in man who
unveils himself in the word of knowledge, but the God
in man who moves our whole world of action, by and t

for whom all our humanity exists and struggles and i

labours, towards whom all human life travels and
.progresses. He is the secret Master of works and
sacrifice and the friend of the human peoples.
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nun

%m «f wgsft nun
qteraraH^st. 3 flffFTdl: i

Agw lilSI foiMife nun

21-23. Arjuna said: 0 Achyuta (the faultelss,

the immovable), stay my chariot between the two
armies, so that I may view these myriads standing,

longing for battle, whom I have to meet in this

holiday of fight, and look upon those who have
come here to champion the cause of the evil-minded

son of Dhritarashtra'.

gsfosrc *m i

^jqfei nun
S$qf =3 ^fYa^ I

qi# q^di^ fsftfa iiumi

-
1 Arjuna, the nearest friend and chief instrument

of Krishna, the divine incarnate, did not perceive that
he was an instrument and had to confess at last that
all the while he did not really know his divine friend.

Thus the figure of Krishna becomes, as it were, the
symbol of the divinfe dealings with humanity. - Through
our egoism and ignorance we are moved, thinking that
we are the doers of the work, vaunting of ourselves as
•the real causes of the result, and that which moves us
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24-25. Sanjaya said: Thus addressed by
Gudakesha (one that has overcome sleep, Arjuna),

Hrishikesha, O Bharata, having stayed that best of

chariots between the two armies, in front of

Bhishma, Drona and all the princes of earth, said,

"O Partha, behold these Kurus gathered together.”

IR^ll

26. Then saw Partha standing upon opposite

sides, uncles and grandsires, teachers, mother’s

brothers, cousins, sons and grandsons, comrades,

fathers-in-law, benefactors.

swf 11^11

27. Seeing all these kinsmen thus standing

arrayed, Kaunteya, invaded by great pity, uttered

this in sadnees and dejection.'

we see only occasionally as some vague or even some
human and earthly fountain of knowledge, aspiration,

force, some Principle or Light or Power which we
acknowledge and adore without knowing what it is until
the occasion arises that forces us to stand arrested
before the Veil.

1 The Gita starts from action and Arjuna is the
man of action and not of knowledge. It is typical of
the pragmatic man that it is through his sensations
that he awakens to the meaning of his action. It is
as he gazes that the revelation of the meaning of a
civil and domestic war comes home to him. It is not



FIRST CHAPTER 9

sot ^ i
•

gfafoi ot Jii^ifor w ^ ^3^1 IR4I

%qg«i 5ifft *t ?M«i ^ l

*irclte IPAii

28-29. .
Arjuna said: Seeing these my own

people, O Krishna, arrayed for battle, my limbs

collapse and my mouth is parched, my body

shakes and my hair stands on end; Gandiva

(Arjuna’s bow) slips from my hand, and all my skin

seems to be burning.

^ =3 SRdfa =3 ^ I

faffRlfa =3 q^ife %SR li^oU

30. I am not able to stand and my mind
seems to be whirling; also I see evil omens, O
Keshava.

3 qsi| fe? ^ n^n
*

that he did not know these things before, but he has
never realised it all; obsessed by his claims and
wrongs and by the duty of the Kshatriya to protect
justice and the law and fight and beat down injustice
and lawless violence, he has never thought out deeply
nor felt it in his heairt and at the core of his life.

And now it is shown to his vision by the divine
Charioteer, placed sensationally before his eyes, and
comes home to him like a blow delivered at the very
centre of his sensational, vital and emotional being

.
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31. Nor do I see any good in slaying my own

people in battle ; O Krishna, I desire not victory,

nor kingdom, nor pleasures.'

fis dt W. tftWfddd dl I

dflffd dt * NVW

d sfedferai 3I jpifaroi ddifa ^ 1

Bircrif: fe: S5^5
* ^ fiaPSI: mu

dl3«5I: qtdl: dTO: *RfcR««n |

Sdtsfa mil

srfq tat: t% 3 dgtfft l

«n^m: diT $&:. STOd^d mil

32-35. What is kingdom to us, O Govinda,
what enjoyment, what even life ? Those for whose
sake we desire kingdom, enjoyments and pleasures,

they stand here in battle, abandoning life and
riches—teachers, fathers, sons, as well as grandsires,

mother's brothers, fathers-in-law, grandsons,
brothers-in-law, and other kith and kin; these I

jsould not consent to slay, though myself slain, O
Madhusudana, even for the kingdom of the three
worlds

;
how then for earth ? What pleasures can

be ours after killing the sons of Dhritarashtra, O
Janardana ?

1 The first result is a violent sensational and physi-
cal crisis which produces a disgust of the action and
its material objects and of life itself. And thep
comes the cry of the emotions.
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m Di ^sr; i

wr ft m m Mm \\\m

36. Sin will take hold of us in slaying them,,

though they are the aggressors. So it is not fit that

we kill the sons of Dhritarashtra, our kinsmen
;
in-

deed how may we be happy, 0 Madhava, killing,

our own people.
1

M I

M WOTlWSsR I .
>

ll^ll

37-38. Although these, with a consciousness,

clouded with greed, see no guilt in the destruction

of the family, no crime in hostility to friends, why,
should not we have the wisdom to draw back from,
such a sin, 0 Janardana, who see the evil in the-

destruction of the family ?

TOrfScT SRIcRI: |

M& p5 \\\kj\ -

-

39. In the annihilation of the family the eter-

nal, traditions of the family are destroyed; in the
collapse of traditions, lawlessness overcomes the
whole family. .

1 The whole thing is a dreadful sin,—for now the-
moral sense awakens to justify the revolt of the sensa-
tions and the emotions.
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^5 pig qStfmi ii«°ii

40. Owing to predominance of lawlessness,

O Krishna, the women of the family become corrupt;

women corrupted, O Varshneya, the confusion of

the Varnas arises.
1

t ^ 1

qafo m gflfqflft^foqi: 11^11

41. This confusion leads to hell the ruiners of

the family, and the family
;
for their ancestors fall,

deprived of pinda (rice offering) and libations.

Sflfaqqf: fsqqfs* STl^dl: U«»||

42. By these misdeeds of the ruiners of the

family leading to the confusion of the orders, the
eternal laws of the race and moral law of the family
are destroyed.®

1 Varna is usually translated as caste, but the
existing caste system in India is a very different thing
from the ancient social idea of Cliatnrvarna, the four
clear-cut orders of the Aryan community, and in no
way corresponds with the description of the Gita.
See Ch. XVIII.

a Arjuna, in his ignorance, regards the social and
moral laws of his time as something absolute and
immutable

;
as a matter of fact, they are temporal and

-conventional and they cannot serve as a guide in. the
•deeper crises of life.
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*rat 5wdte®Bp-n*w43.

Andmen whose family morals are corrupt-

ed.* O janardana, -live for ever in hell. Thus, have

we heard.

sift m ^ I
44.

Alas ! we were engaged in committing a

great sin, we who were endeavouring to kill our

own people through greed of the pleasures of king-

ship.

1

qwqteTO TOTO>R: I I

45.

It is more for my welfare that the sons

of Dhritarashtra armed should slay me unarmed
and unresisting. (I will not fight.)

8

1 Granted that the aggression came from the other
side, but for what should we fight ? For the mainten-
ance of family morality, of the social law and the law
-of the nations? These are the very standards that will

be destroyed by this civil war.

$v^The dejection of Arjuna represents the dejection
and discouragement felt by the human being when he-
is forced to face the spectacle of the universe ‘ as it

really is with the veil of the ethical illusion, the illlsion

of self-righteousness torn from his eyes, before a higher
reconciliation with himself is effected. We must ac-

: knowledge • KurukShetra : we must submit to the law
of Life by Death before we can find our way to the
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fej^ S3R ^iq #fi#RWFra: ii^ii

46. Sanjaya said : Having thus spoken on the

battlefield Arjuna sank down on the scat of the

chariot, casting down the divine bow and the in-

exhaustible quiver
(
given to him by the gods for

that tremendous hour), his spirit overwhelmed with

sorrow.

Life Immortal: we must open our eyes, with a less ap-
palled gaze than Arjuna’s, to the vision of our Lord of
Time and Death and cease to deny, hate or recoil from
.the universal Destroyer.



Second Chapter

3. THE CREED OF THE ARYAN FIGHTER

||?||

1 . Sanjaya said: To him thus by pity
invaded, his eyes full and distressed with tears,

his heart overcome by depression and discourage-

ment, Madhusudana spoke these words.

1

iirii

2. The Blessed Lord said: Whence has
come to thee this dejection, this stain and darkness
•of the soul in the hour of difficulty and peril, O
Arjuna? This is not the way cherished by the
Aryan man; this mood came not from heaven nor
can it lead to heaven, and on earth it is the for-

feiting of glory.
9

1 Arjuna’s pity is a form of self-indulgence
; it is

the physical shrinking of the nerves from the act of
slaughter, the egoistic emotional shrinking of the heart
from the destruction of the Dhritarashtrians because
they are one's "own’’ people, and without them life

will be empty.
9 This question shows that Arjuna’s pity is not

• the god-like compassion mentioned .later on in the
Gita, but a deviation from his heroic qualities.
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Efto^ jit m jfc 3$ l

1^3*3 c^i%S 3*33 Iftll

3. Fall not from the virility of the fighter and

the hero, O Parthal it is not fitting in thee. Shake

off this paltry faint-heartedness ! Stand up, Paran-

tapa! ( Scourge of the foes l)
1

31^3 331=3

353 3^ =3
I

ll»l!

4. Arjuna said : How, 0 Madhusudana, shall

I strike Bhishma and Drona with weapons in battle,

they who are worthy of worship, 0 Slayer of foes

!

3WSSI ft flramR,

stag 1

ir-MI

5. Better in this world to live even on alms
than to slay these high-souled Gurus. Slaying
these Gurus, I should taste of blood-stained enjoy-
ments even in this world.

1 Such weakness may well be beneficial to men of
a lower grade of development, because otherwise they
will be hard and cruel. But Arjuna, the developed
Aryan man, must not suffer the sudden amazement of
his heart and senses, the clouding of his reason arid
the downfall of his will to betray him into the casting
away of his divine weapon and the refusal of his God-
given work.
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3T 5%: |

S^I R- Mftw-
cTs#srai: R5% sn&IEl: ||^||

6. Nor do I know which for us is better, that
we conquer them or they conquer us,—before us
stand the Dhritarashtrians whom having slain we
should not cafe to live.

1

S^lfa I

TF-m: ^lf%f«rd 5fff
A. <\

f«dsi; gife m swsp* iivsii

7. It is poorness of spirit that has smitten
away from me my (true heroic) nature

;
my whole

consciousness is bewildered in its view of right and
wrong. I ask thee which may be the better—that

l^It is a mistake to interpret the Gita from the
standpoint of the mentality of today and force it to

teach us the disinterested performance of duty as the

highest and all-sufficient law. For the whole point of

the teaching, that from which it arises, that which
compels the disciple to seek the Teacher, is an inex-

tricable clash of the various conceptions of duty ending
in the collapse of the whole, useful intellectual and
moral edifice erected by the human mind. The Gita

> does not teach the disinterested performance of duties,

[but the following of the divine life, the abandonment
of all dharmas, sarvadhartnan, taking refuge in the
'{.Supreme alone and becoming an instrument of • the
/'fulfilment of the divine will in the world.

2



tell me decisively. I take refuge as a disciple with

thee ;
enlighten me.

1

^ fe JTOllfa ^3^

im i^iormfq ^ifwi^iKii

8. I see not what shall thrust from me the

sorrow that dries up the senses, even if I should

attain rich and unrivalled kingdom on earth or

even the sovereignty of the gods.

cRdq
I

51 |fe ^ 5 Il'Ui

9. Sanjaya said: Gudakesha, terror of his

foes, having thus spoken to Hrishikesha, said to

him, “I will not fight!” and became silent.
9

1 Arjuna is the man of action and not a thinker.

The nature of the crisis he undergoes is that he can
nowhere find the dharma or valid law of action.

That for a man of action is the worst possible crisis.

9His whole conscious being, not the thought alone
but heart and vital desires and all, are utterly be-
wildered and can find nowhere any valid law of action.
For this alone he takes refuge as a disciple with
Krishna

;
give me, he practically asks, that which I

have lost, a true law, a clear rule of action, a path by
which I can again confidently walk. He does not ask
for the secret of life or of the world, the meaning and
purpose oi it all, but for a dharma. Yet it is pre-
cisely this secret for which he does not ask, or at least
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cEpra pto: im 1

SR: ||^ oil

10. To him thus depressed and discouraged,

Hrishikesha, smiling as it were, O Bharata, spoke

these words between the two armies.

(Arjuna in his reply to Krishna admits the

rebuke even while he strives against and refuses

the command. He is aware of his weakness and
yet accepts subjection to it. He attempts still to

justify his refusal on ethical and rational grounds,

but merely cloaks by words of apparent rationality

the revolt of his ignorant and unchastened emo-
tions. It is these claims of Arjuna’s egoistic being
that Krishna sets out first to destroy in order to

make place for the higher law which shall transcend
all egoistic motives of action).

*raro«nraig;«r sngsfafo n^n
[

11. The Blessed Lord said: Thou grievest

for those that should not be grieved for, yet
speakest words of wisdom. The enlightened man
does not mourn either for the living or for the
dead.

so much of the knowledge as is necessary to lead him
into a higher life, to which the divine Teacher intends
to lead his disciple ; for he means him to give up all

dharmzs except the one broad and vast rule of living

consciously in the Divine and acting from that con-
sciousness.
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(The answer of the Teacher proceeds upon two-

different lines, first, a brief reply founded upon the

highest ideas of the general Aryan culture in which

Arjuna has been educated, secondly, another and

larger founded on a more intimate knowledge,

opening into deeper truths of our being, which is

the real starting-point of the teaching of the Gita.

This first answer relics on the philosophic and moral

conceptions of the Vedantic philosophy and the

social idea of duty and honour which formed the

ethical basis of Aryan Society.)

=1 ™ d $ SRlfiRl: |

sf % * m \\\\\\

12 . It is not true that at any time I was
not, nor thou, nor these kings of men; nor is

it true that any of us shall ever cease to be
hereafter.

1

rn] 3;t 5RT If

m u^n f

'

13. As the soul passes physically through
childhood and youth and age, so it passes on to
the changing of the body. The self-composed

w,
1 The sorrow for the bodily death of friends and

kindred is a grief to which wisdom and the true know-
ledge of life lend no sanction. The enlightened man
does not mourn either for the living or the dead, for he
knows that suffering and death are merely incidents
in the history of the soul. The soul, not the body, is
the reality.
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man does not allow himself to be disturbed and
blinded by this.

1

TO ||?»|| .

14. The material touches, O son of Kunti,

giving cold and heat, pleasure and pain, things

transient which come and go, these learn to endure,

O Bharata.

2

q ft q I

ii^ii

15. The man whom these do not trouble nor
pain, O lion-hearted among men, the firm and wise

who is equal in pleasure and suffering, makes him-
self apt for Immortality.®

1 Human life and death repeated through the
aeons in the great cycles of the world are only a long
progress by. which the human being prepares and
makes himself fit for Immortality.

2 These things must be borne until they are con-
quered, till they can give no pain to the liberated

man, till he is able to receive all the material happen-
ings of the world whether joyful or sorrowful with a
wise and calm equality, even as the tranquil eternal

Spirit within us receives them.
3 By Immortality is meant not the survival of death,

—that is already given to every creature born with a
mind,—but the transcendence of life and death. It

means the ascension by which man ceases to live as a
mind-informed body and lives at last as a spirit and
in the Spirit. Whoever is subject to grief and sorrow,
a slave to the sensations and emotions, occupied by
the touches of things transient cannot become fit for
Immortalitv. -
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disidt *n4t didrat^ to i

sddftfa sitsTOid^d^reift: n^n

16. That which really is, cannot go out of

existence, just as that which is non-existent cannot

come into being. The end of this opposition of *is
>

and ‘is not' has been perceived by the seers of

essential truths.
1

g dfj*fe ^d dd^ I

fadKRSddTOH d *Fif«l^€d|fd ||^|i

17. Know that to be imperishable by which
all this is extended. Who can slay the immortal
spirit?

STOPS dll $$Roi: |

sidlfsidtesftd^ ddHp*Rd TO ll^ll

18. Finite bodies have an end, but that
which possesses and uses the body, is infinite,

illimitable, eternal, indestructible. Therefore fight,

O Bharata.

d %f% i?dR sarcc 1

dt d TdSfldldt did lf?d d C^cT \\{%\\

19. He who regards this (the soul) as a
slayer, and he who thinks it is slain, both of them
fail to perceive the truth. It does not slay, nor is
it slain.

1 The soul is and cannot cease to be, though it

may change the forms through which it appears.
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^ STR& 31 ^iN:
313 qftdl 31 3 I

si# ftc3: 3ira#s3 3^1°Tf

3 Sr*Rfr 1*13# 3I*ft IRo||

20. This is not born, nor does it die, nor is it a
thing that comes into being once and passing away
will never come into being again. It is unborn,

ancient, sempiternal
; it is not slain with the slay-

ing of the body.

33lf33lf$I3 f3<3 3 t*33335333.
|

353 g ^ 3i33fa ffo ^ ik^ii

21 . Who knows it as immortal eternal im-
perishable spiritual existence, how can that man
slay, O Partha, or cause to be slain ?

1

mifa m\ f3C13

33ifr sT^tsq^ifor i

m\ gftoiffir %3 #ofi-

^pnf3 mfo 331ft %£i ww\\

22. The embodied soul casts away old and
takes up new bodies as a man changes . worn-out
raiment for new.

1 1 There is no such thing as death, for it is the body
that dies and the body is not the man.
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fearfolmm ^ TO: I

* ^ ^qfd JTO: IR^
23. Weapons cannot cleave it, nor the fire

burn, nor do the waters drench it, nor the wind dry.

<rer ^ 1
?

TO: Slffid: IRVII

;

24. It is uncleavable, it is incombustible, it

can neither be drenched nor dried. Eternally

stable, immobile, all-pervading, it is for ever and
for ever.

ftM* ir^ii

25. It is unmanifest, it is unthinkable, it is

immutable, so it is described (by the Srutis) ; there-

fore knowing it as such, thou shouldst not grieve.
1

3I«r%T fesfld 31 I

sWlffi <3 *Tfl3Tft 33 |R^||

26. Even if thou thinkest of it (the self) as

being constantly subject to birth and death, still,

O mighty-armed, thou shouldst not grieve.

1 Not manifested like the body, but greater than
all manifestation, not to be analysed by the thought,
but greater than all mind, not capable of change and
modification like the life and its organs and their
objects, but beyond the changes of mind and life and
body, it is yet the Reality which all these strive to
figure.
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mw ft srat wr ^ 1

^ ir^ii

27. For certain is death for the born, and

certain is birth for the dead ;
therefore what is ^in-

evitable ought not to be a cause of thy sorrow.

315W«l$Fi sqTfJjqcqifq I
'

^ II

3

<41

28. Beings are unmanifest in the beginning,

manifest in the middle, O Bharata, unmanifest like-

wise are they in disintegration. What is there to

be grieved at ?
9

3n«pfa?EFlfa

. Wtafa && I

1 Constant subjection to birth and death is an

inevitable circumstance of the soul’s manifestation.

8 The birth of the soul is an appearing out of some

state in which it is not non-existent but unmanifest

to our mortal senses, its death is a return to that un-

manifest world or condition and out of it it wi g

appear in the physical manifestation. The to-do

made by the physical mind and senses about death

and the horror of death whether on the sick bed or the

battlefield, is the most ignorant of nervous clamours.

Our sorrow for the death of men is an ignoran g

ing for those for whom there is no cause to grieve,

since they have neither gone out of existence

suffered any painful or terrible change of condition

but are beyond death no less, in being and no mo

unhappy in circumstance than in life. .
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^ ^ % ^ftraiii^il

29. One sees it as a mystery or one speaks of

it or hears of it as a mystery, none knows it.

1

^ ftcZWcNtsq 44 *m I

*PR * ^ il^o||

30. This dweller in the body of everyone is

eternal and indestructible, O Bharata; therefore

thou shouldst not grieve for any creature.
9

Wife ^ ii^ll

31. Further, looking to thine own law of

action thou shouldst not tremble
;
there is no greater

good for the Kshatriya than righteous battle.®

1 The Absolute can be known only by identification

with it through spiritual experience.

a One thing only is the truth in which we have to
live, the Eternal manifesting itself as the soul of man
in the great cycle of its pilgrimage with birth and
death for milestones, with worlds beyond as resting

places, with all the circumstance of life happy or un-
happy as the means of our progress and battle and
victory and with Immortality as the home to which
the soul travels.

8 This world, this manifestation of the Self in the
material universe, is not only a cycle of inner develop-
ment, but a field in which the external circumstances
of life have to be accepted as an environment and an
occasion for that development. It is a world of
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32. When such a battle comes to them of it-

self like the open gate of heaven, happy are the

Kshatriyas then.

aa: ^ fei www

33. But if thou dost not this battle for the

right, then hast thou abandoned thy duty and

virtue and thy glory, and sin shall be thy portion.

Brflfd &s5*raw; 1

WWW

mutual help and struggle
;

^TT^T^dpeacefuL
gliding through easy joys is the progress i

but every step has" to be gained by heroic effort and

through a clash of opposing forces. Tho
most

up thl inner and the outer struggle even £
thejnort

physical clash of aU, that of war, are the Kshatriyas, the

mighty men.

.

1 There is continually a struggie between rightand

wrong, justice and injustice, the force
JPdwhen

and the force that violates and oppres ,
. ^

this has once been brought to the ^ue of physiral

strife, the champion and standard-beare
terrible

must not shake and tremble at the ^olent and terrible

nature of the work he has to do. His
attle‘

duty lie in battle and not in abstentio
her^.

it is not slaughter, but non-slaying whic

be the sin
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34. Besides, men will recount thy perpetual

disgrace, and to one in noble station, dishonour is

worse than death.

hsrsi: 1
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35. The mighty men will think thee (led from

the battle through fear, and thou, that wast highly

esteemed by them, wilt allow a smirch to fall on

thy honour.
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36. Many unseemly words will be spoken by
thy. enemies, slandering thy strength

;
what is worse

grief than that ?

# 31 RRdffl *33 foqf 31 3$^ I
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37. Slain thou shalt win Heaven, victorious

thou shalt enjoy the earth
;
therefore arise, 0 son

-of Kunti, resolved upon battle.
1

1 Indian ethics has always seen the practical
necessity of graded ideals for the developing moral
and spiritual life of man. This, says Krishna in effect,

is my answer to you if you insist on joy and sorrow
and the result of your actions as your motive of action.
But if you are not satisfied with your social duty and
the virtue of your order, if you think that leads you
-to sorrow and sin, then I bid you rise to a higher and
not sink to a lower ideal. Hence the next verse.
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38. Make grief and happiness, loss and gain,

victory and defeat equal to thy soul and then turn
to battle

; so thou slialt not incur sin.
1

II. THE YOGA OF THE INTELLIGENT WILL

m few I

3?3n 3^ m qi4 nv.ll

. 39. Such is the intelligence (the intelligent

knowledge of things and will) declared to thee in

the Sankhya, hear now this in the Yoga, for if thou

art in Yoga by this intelligence, O son of Piitha,

thou shalt cast away the bondage of works.
9
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1 Put away all egoism from you, disregard joy and
sorrow, disregard gain and loss and all worldly results,

look only at the cause you must serve and the work
that you must achieve by divine command; "so thou

shalt not incur sin."

8 The Teacher has given some metaphysical ideas

according to the Vedantic Sankhya which formed the

basis of the ancient Aryan ideal of conduct ; now he
turns to a deeper spiritual solution, to the system of

Yoga as preached in the Gita. It is in fact primarily a

practical systdm of Yoga that the Gita teaches and it

brings in metaphysical ideas only as explanatory of its

practical system.
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40. On this path no effort is lost, no obstacle

prevails ;
even a little of this dliarma delivers from

the great fear.

1
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41. The fixed and resolute intelligence is one

and homogeneous, 0 joy of the Kurus; many-
branching and multifarious is the intelligence of the

irresolute.
0

qiffRT #ldT m I

m \\v\\\

42-43. This flowery word which they declare

who have not clear discernment, devoted to the

1 Arjuna is seized with the great fear which be-

sieges humanity, its fear of sin and suffering, now and
hereafter, its fear in a world of whose nature it is

ignorant, of a God whose true being also it has not
seen and whose cosmic purpose it does not understand.
My Yoga, says the Divine Teacher to him, will deliver
you from the great fear.

8 Will and knowledge are the two functions of the
JBuddhi. The unified intelligent will is fixed in the
•enlightened soul, it is concentrated in inner self-

knowledge
; the many-branching and multifarious,

busied with many things, careless of the one thing
needful, is, on the contrary, subject to the restless and
•discursive action of the mind, dispersed in outward
life and works and their fruits.
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creed of the Veda, whose creed is that there is

nothing else, souls of desire, seekers of Paradise,

—

it gives the fruits of the works of birth, it is

multifarious with specialities of rites, it is directed

to enjoyment and lordship as its goal.
1
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44. The intelligence of those who are misled

by that (flowery word), and cling to enjoyment
and lordship, is not established in the self with
•concentrated fixity.®

tguqfqqqi ^ I
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1 The sacrifices of the Vedavadins are offerings of

•desire directed towards m iterial rewards
;

this the
system of the Gita cannot admit : for that in its very
inception starts with the renunciation of desire, with
its rejection and destruction as the enemy of the soul.

I''® It is the ignorant who worship the gods, not'
knowing whom they are worshippng (ignorantly), in;
these divine forms ; for they are worshipping, though. \

in ignorance, the One, the Lord, the only Deva, and it I

is He who accepts their offering. To that Lord must
the sacrifice be offered, the true sacrifice of all the
Life’s energies and activities, with devotion, without
desire, for His sake and for the welfare of the people.
It is because the Vedavada obscures this truth arid

with its tangle of ritual ties m in djwn to the action
•of the three gunas that it has to be severely censured
and put roughly aside ; but its central idea is not
destroyed ; transfigured and uplifted, it is turned into
a most important part of the true spiritual experience
and of the method of liberation.
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45. The action of the three gunas is the

subject matter of the Veda
;
but do thou become

free from the triple guna, 0 Arjuna
;
without the

dualities, ever based in the true being, without

getting or having, possessed of the se^.
1

iis^n

1 The Veda is the knowledge of the Divine, the

Eternal
;
but it is the knowledge of him in the work-

ings of Prakriti, in the workings of the three gums,
first qualities or modes of Nature. This Brahman or
Divine in the workings of Nature is born, as we may
say, out of the Aksliara, the immutable Purusha, the

Self who stands above all the modes or qualities or

workings of Nature. The Brahman is one but self-

displayed in two aspects, the immutable Being and the
creator and originator of works in the mutable be-

coming, Aiman, sarvabhutani ; it is the immobile omni-
present Soul of things and it is the spiritual principle

I
of the mobile working of things, Purusha poised in

I himself and purusha active in Prakriti ;
it is okshara

‘ and kshara. In both these aspects the Divine Being,
Purushottama, manifests himself in the universe ; the
immutable above all qualities is His poise of peace,

self-possession, equality, samatn Brahma ; from that
proceeds His manifestation in the qualities of Prakriti
and their universal workings. Men, in their ignorance,
lose themselves in the workings of Nature, of her three
gunas) they have to find their inner poise in the
Akshara, the silent, immobile, immutable Self, and from
that they can rise to the poise of the Purushottama,
attaining likeness to him, and act like him divinely in
the world as an instrument of his will, while never
losing their stable foundation in the pence and. silence
of the immutable Self. That is the state of the :

liberated man as envisaged by the Gita. What-
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46. As much use as there is in. a well with
water in' flood on every side, so much is there in all

the Vedas forthe Brahminwho has the knowledge.1

511 ^5 I /
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47. Thou hast a right to action, hut only1

to action, never to its fruits
;

let not the fruits of

thy works be thy motive, neither let there be in

thee any attachment to inactivity.®

gettings and havings has the free soul ? Once we are
possessed of the Self, we are in possession of all things.

And yet the liberated man does not cease from action.

There is the originality and power of the Gita that

having affirmed this static condition, this superiority

to Nature, the emptiness of all that constitutes ordi-

narily the action of Nature for the liberated soul, it is

still able to vindicate for it, to enjoin on it even the con-
tinuance of works and thus avoid the great defect of the
merely quietistic and ascetic philosophies,—the defect

fromwhich we find them today attempting to escape.

(

l The Vedas and the Upanishads are unnecessary
for the man who has knowledge by direct spiritual ex-
perience. Nay, they are even a stumbling-block;
for the letter of the Word—perhaps because of its con-
flict of texts and- its various and mutually dissentient

interpretations—bewilders the understanding, which,
can only find certainty and concentration by the light

within. (See si. 52, 53).
2The whole range of human works must be that

in which the God-knower shall move. But it is not
the works practised with desires by the Vedavadins, it

is not the claim for the satisfaction of the restless and
energetic mind by a constant activity, the claim made
by the practical or .the kinetic man, which is here
enjoined. . .

3
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Fixed in Yoga do thy actions, having
abandoned attachment, having become equal in

failure and success ;
for it is equality that is meant

by Yoga.
1
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49. Works are far inferior to Yoga of the
intelligence, O Dhananjaya; desire rather refuge in

the intelligence
;
poor and wretched souls are they

•who make the fruit of their works the object of

their thoughts and activities.

50. One whose intelligence has attained to
unity, casts away from him even here in this world
of dualities both good doing and evil doing;

1 It is because of wrong intelligence that man has
hope and fear, wrath and grief and transient joy

;

otherwise works are possible with a perfect serenity
and freedom. Therefore it is the Yoga of the Buddhi,'
the intelligence, that is first enjoined on Arjuna. To
act with right intelligence and, therefore, a right will,

fixed in the One, aware of the one self in all and acting
out of its equal serenity, not running about in diffe-
rent directions • under the thousand impulses of our
superficial mental self, is the Yoga of the intelligent
will.
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therefore strive to be in -Yoga; Yoga is skill in

-works.
1
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51. The sages whohave united their reason

.and will with the Divine renounce the fruit which
action yields and, liberated from the bondage of

“birth, they reach the status beyond misery.

^ *Rnfa fro ^ imn
52. When thy intelligence shall cross beyond

the whorl of delusion, then shalt thou become
indifferent to Scripture heard or that which thou
hast yet to hear.

surairor iimii

53. - When thy intelligence which is bewildered
by the Sruti, shall stand unmoving and stable in

Samadhi, then shalt thou attain to Yoga.9

* For he rises to a higher law beyond good and
evil/ founded in the liberty of self-knowledge. Action-

done in Yoga is not only the highest but the wisest,

the most potent and efficient even for the affairs of

-the world ; for it is informed by the knowledge and
will of the Master of works : “Yoga is the true skill-in

•works.”
9 Sruti is a general term for the Vedas and the

•Upanishads. In a subsequent passage the knowledge
of the knower is described as passing beyond the range
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54. Arjuna said : What is the sign of the-

man in Samadhi whose intelligence is. firmly fixed

in wisdom? How does the sage ofjettled under-

standingJpeak, how sit, how walk ?
l
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55. The Blessed Lord said : When a man
expels, O Partha, all desires from the mind, and
is satisfied in the self by the self, then is he called

stable in intelligence.

v/

I

56. He whose mind is undisturbed in the

midst of sorrows and amid pleasures is free from

desire, from whom liking and fear and wrath have-

passed away, is the sage of settled understanding.

of Veda and Upanishad (VI-44). At the same time the-

Gita does not treat such important parts of the Aryan
Culture in a spirit of mere negation and repudiation.

Arjuna, voicing the average human mind, asks

for some outward, physical, practically discernible

sign of Samadhi. But no such signs can be given.

Equality is the great stamp of the liberated soul and.

of that equality even the most discernible signs are-

still subjective.
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57. Who in all things is without affection

•though visited "by this good or that evil and neither

hates nor rejoices, his intelligence sits firmly found-

ed in wisdom.

qifgdl |1H<^1}

58. Who draws away the senses from the

•objects of sense, as the tortoise draws in his limbs
into the shell, his intelligence sits firmly founded
in wisdom.1

SET mil

59. If one abstains from food, the objects of

sense cease to affect, but the affection itself of the

1 The first movement must be obviously to get rid

|
of desire which is the whole root of the evil and suffer-

ing; and in order to get rid of desire we must put an
end to the cause of desire, the rushing out of the

senses to seize and enjoy their objects. We must
draw them back when they are inclined thus to

rush out, draw them away from their objects

into their source, quiescent in the mind, the mind
quiescent in the intelligence, the intelligence quies-

cent in the soul and its self-knowledge, .observing

the action of Nature, but not subject to it, not desir-

ing anything that the objective life can give.



sense, the rasa, remains
;
the rasa also ceases when

the Supreme is seen.
1
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60. Even the mind of the wise man who-

labours for perfection is carried away by the

vehement insistence of the senses, O son of Kunti.
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61. Having brought all the senses under
control, he must sit firm in Yoga, wholly given up
to Me; for whose senses are mastered, of him the
intelligence is firmly established (in its proper
seat).*

1 Rasa is the pleasure of the sense in the object,

the liking and disliking,—for rasa has two sides : the
soul must be capable of enduring the physical contact
without suffering inwardly any sensuous reaction.

Sri Krishna does not teach external asceticism, but an
inner withdrawal, a renunciation of desire. (See si. 64).

9 Nothing is more common than the advice to
control the senses ; but it cannot be done perfectly by
the act of the intelligence itself, by a merely mental
self-discipline; it can only be done by Yoga with
something which is higher than itself and in which
calm and self-mastery are inherent. And this Yoga
can only arrive at its success by devoting, by conse-
crating, by giving up the whole self to the Divine,

I "to Me", says Krishna, Yukta asita matpdra—-three
!, words which .contain in seed the whole gist of the
* highest secret yet to be developed in 'the Gita.
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62. In him whose mind dwells on the objects

of sense with absorbing interest, attachment to

them is formed; from attachment comes desire;

from desire anger.

63. Anger leads to bewilderment, from be-

wilderment comes loss of - memory
;
and by that

the intelligence is destroyed; from destruction of

intelligence he perishes.
1
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64-65. It is by ranging over the objects

with the senses, but with senses subject to the self,

freed from liking and disliking, that one gets into-

a large and sweet clearness of soul and tempera-
ment in which passion and grief find no place

;
the

'
1 By passion the soul is obscured, the intelligence

and will forget to see and be seated in the . calm ob-
serving soul, there is a fall from the memory, of one's
true self,,and by that lapse the intelligent will is also-

obscured, destroyed even. •

:



40 . THE GITA

intelligence of such a man is rapidly established

(in its proper seat).
1
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66. For one who is not in Yoga, there is no.

intelligence, no concentration of thought; for him*

without concentration there is no peace, and for

the unpeaceful how can there be happiness?
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67. Such of the roving senses as the mind
follows, that carries away the understanding, just

as the winds carry away a ship on the sea.

vmmit 1
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68. Therefore, O mighty-armed, one who has

utterly restrained the excitement of the senses by
their objects, his intelligence sits firmly founded in
calm self-knowledge.
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1 But how is this desireless contact with objects;
this unsensuous use of the senses possible? It is

possible, pararn drishtwa, (si. 59), by the vision of the
Supreme, —param, the Soul, the Purusha,—and by
living in the -Yoga, in union or oneness of the whole
•subjective being with that, through the Yoga of the
intelligence.
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' 69. That (higher being) which is to all

.'•creatures a night, is to the self-mastering sage his

-waking (his luminous day of true being, knowledge
andpower) ; the life of the dualities which is to them
their waking (their day, their consciousness, their

bright condition of activity) is a night (a troubled
:sleep and darkness of the soul) to the sage who sees.

'
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*^70. He attains peace, into whom all desires

•enter as waters into the sea (an ocean of wide being
and consciousness) which is ever being filled, yet
•ever motionless—not he who (like troubled and
muddy waters) is disturbed by every little inrush

of desire.
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71. Who abandons all desires and lives and
acts free from longing, who has no “I" or "mine''

(who has extinguished his individual ego in the One
and lives in that unity)

,
he attains to the ! great

peace.
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^he culmination of the Yoga of the intelligent

•will is in the Brahmic status, bralrnv sthiti (si: 72) ; it

is a reversal of the whole view, experience, knowledge,

values, seeings of earth-bound creatures. .
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72. This is brdhmi sthiii (firm standing in the
Brahman), O son of Pritha. Having attained

thereto one is not bewildered
;
fixed in that status

at his end, one can attain to extinction in the-

Brahman. 1

‘"Nirvana is not the negative self-annihilation of
the Buddhists, but the great immergence of the-

separate personal self into the vast reality of the one
infinite impersonal Existence. Throughout the first

six chapters the Gita quietly substitutes the still im-
mutable Brahman of the Vedantins, the One without
a second immanent in all cosmos, for the still im-
mutable but multiple Purusha of the Sankhyas. It

accepts throughout these chapters knowledge and
realisation of the Brahman as the most important, the
indispensable means of liberation, even while it insists

on desireless works as an essential part of knowledge.
'Such, subtly unifying Sanlchya, Yoga and Vedanta, is-

Lthe first foundation of the teaching of the Gita. It is-

far from being-, all, but it is the first indispensable
.practical unity of knowledge: and works with.a hint
.already of the third crqwning intensest element in the
soul’s completeness, divine love and devotion. •



* Third Chapter

I. WORKS AND SACRIFICE
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x. Arjuna said : If thou holdest the intelli-

gence to be greater than works, O Janardana, why
then dost thou, 0 Keshava, appoint me to .a.

terrible work?1
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2. Thou seemest to bewilder my intelligence

with a confused and mingled speech; tell me then
decisively that one thing by which I may attain to-

my soul’s weal.
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' 1 Arjuna is not unfamiliar with the current teach-
ing which points man to the path of knowledge and to-

the renunciation of life and works as his way of perfec-
tion. Krishna seems quite to admit the orthodox
Sankhya doctrine when he says that works are far in-
ferior to the Yoga of the intelligence (11-49)* .

And yet
works are insisted upon as part of the Yoga.
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3. The Blessed Lord said: In this world two-

fold is the self-application of the soul (by which it

•enters into the Brahmic condition) ,*as I before said,

O sinless one : that of the Sankhyas by the Yoga of

knowledge, that of the Yogins by the Yoga of

works.
1
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4. Not by abstention from works does a man
enjoy actionlessness, nor by mere renunciation (of

works) does he attain to his perfection (to siddJri,

the accomplishment of the aims of his self-discipline

by Yoga).3
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-q* The whole object of the first six chapters of the
>Gita is to synthetise in a large frame of Vedantic truth
the two methods, ordinarily supposed to be diverse
.and even opposite. Krishna begins by showing that
the renunciation of the Sankhyas, the physical renuncia-
tion, Sannyasa, is neither the only way, nor at all the
better way.

2 Naishkarmya, a calm voidness from works, is no
-doubt that to which the soul, the Purusha, has to
attain

; for it is Prakriti which does the work and the
-soul' has to rise above involution in the activities of
the being and attain to a free serenity and poise
watching over the operations of Prakriti, but not
.affected by them. That, and not cessation of the
work,of Prakriti, is what is really meant by the soul's
naishkarmya .
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5.

For none stands even for a moment not-

doing work, everyone is made to do action help-

lessly by the modes born of Pralcriti.
1
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6.

Who controls the organs of action, but
continues in his mind to remember and dwell upon
the objects of sense, such a man has bewildered,

himself with false notions of self-discipline.®
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7.

He who controlling the senses by the mind,
O Arjuna, without attachment engages with the

organs of action in Yoga of action, he excels.

* The Sankhya teaches that as the intelligence of

the man who engages in the activities of Nature, is

entangled in egoism and ignorance, the giving up of life-

and works is a necessary part, an inevitable circums-
tance and an indispensable last means of the movement
to liberation. This objection of a current logic the
Teacher immediately anticipates. No, he says, such
renunciation, far from being indispensable, is not even

' possible.

* Mithyachara does not mean a hypocrite. How is-

a- man a hypocrite who inflicts on himself so severe and
complete a privation ? He is mistaken and deluded,
vimudhatma, and his acliara, his formally regulated-

method of self-discipline, is a false and vain method.
s Knowledge does not mean renunciation of works,

it means equality and non-attachment to desire and
the objects of sense; and it means the poise of: the intel-

ligent will in the Soul free and high-lifted above the-
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8. Do thou do controlled action, for action

is greater than inaction
;
even the maintenance of

thy physical life cannot be effected without

action.
1
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9. By doing works otherwise than for sacrifice,

this world of men is in bondage to works ; for

sacrifice practise works, O son of Kunti, becoming
iree from all attachment.”

5PT: m mnfa: I

lower instrumentation of Prakriti and controlling the
-works of the mind and the senses and body in the
power of self-knowledge and the pure objectless self-

delight of spiritual realisation, niyatam karma.
1 Krishna has said that knowledge, intelligence, is

greater than works, but he did not mean that inaction
is greater.than action. Niyatam karma does not mean
nityakarma, the regular works of sacrifice, ceremonial
and the daily rule of Vedic living. Not formal works
fixed by an external rule, but desireless works control-
led by the liberated bitddhi, is the Gita's teaching.

a How, our nature being what it is and desire the-
common principle of its action, is it possible to insti- •

tute a really desireless action ? By doing all works
with .sacrifice as the only object. j ,
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10. With sacrifice the Lord, of creatures of old

•created creatures and said: By this shall you bring

forth (fruits or offspring), let this be your milker of
,

•desires.
1
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11. Foster by this the gods and let the gods

foster you ;
fostering each other, you shall attain to

the supreme good.®

1 All being and all action of Prakriti exist only for

the' sake of the Divine; from that it proceeds, by that

it endures, to that it is directed. All life, all world-

ly existence is the sacrifice offered by Nature to the

\Purusha. So long as we are dominated by the ego-

sense we cannot perceive or act in the spirit of this

truth, but act for the satisfaction of the ego and in the

spirit of the ego, otherwise than for sacrifice. Egoism

is the knot of the bondage. By acting Godwards,

without any thought of ego, we loosen this knot and
finally arrive at freedom.

*The Gita dwells on the ancient Indian system
and idea of sacrifice as an interchange between gods
and men,—a system and idea which have long been
practically obsolete in India itself and are no longer
Teal to the general human mind

; but we find here a
sense so entirely subtle, figurative and symbolic given
to the word "sacrifice” and the conception of the gods
is so little’ local or mythological, so entirely cosmic and
philosophical that we can easily accept both as ex-
pressive of a practical’fact of psychology and general
law of Nature and so apply them to the modem con-;
ception .of interchange between life and life and of
ethical sacrifice,and self-giving as to widen and deepen
these and cast over . them a more spiritual aspect and
the light of a profounder and more far-reaching Truth*
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12. Fostered by sacrifice the gods shall give

1

you desired enjoyments; who enjoys their given,

enjoyments and has not given to them, he is a thief.

qwi %

13. The good who eat what is left from the-

sacrifice, are released from all sin
; but evil are they

and enjoy sin who cook (the food) for their own sake.
1

\ V&tl 2RJ; qrfr«l3i3; ll^ll

;
^ sratitf fafe 1

•
.

Israra&Er m 3# 11^11

14-15. From food creatures come into being,,

from rain is the birth of food, from sacrifice comes
into being the rain, sacrifice is born of work; work
know to be born of Brahman, Brahman is born of

the Immutable; therefore is the all-pervading Brah-
man established in the sacrifice.

9

1 The good man subordinates his desires, becomes-
satisfied with sacrifice as the law of life and works and
is content with whatever remains over from sacrifice,

giving up all the rest freely as an offering in the great
and beneficent interchange between his life and the
world-life.

a Purushottama, the Divine Being, manifests him-
self,in the universe in two. aspects, the immutable;
Akshara and the mutable, Kshara. (see II-45) ; the
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16. He who follows not here the wheel thus

set in movement; evil is his being, sensual is his

delight, in vain, O Partha, that man lives.
1

TOlcJT3ff5J fllflfl: |

Sffifl^fl =4 ^ fl \\^\\

immutable above all qualities is His poise of peace, self-

possession, equality, samam Brahma ; from that
proceeds His manifestation in the qualities of Prakriti

and their universal workings; from the Purusha in
Prakriti, from this Brahman with qualities, proceed
all the works of the universal energy. Karma, in man
and in all existences; from that work proceeds the
principle of sacrifice. Even the material interchange
between gods and men proceeds upon this principle,

as typified in the dependence of rain and its product
food on this working and on them the physical birth

of creatures. For all the working of Prakriti is in its

true nature a sacrifice, yajna, with the Divine Being
as the enjoyer of all energisms and works and sacrifice

and the great Lord of all existences (5-29) ; and to

know this Divine all-pervading and established in

sacrifice is the true, the Vedic knowledge.
1 The ignorant man does not see that Nature is

not at all concerned with satisfying him, but obeys a
higher universal will and seeks to satisfy a Godhead
who transcends her and her works and creations.

I Because of this ignorance whose seal is egoism, the
\ creature ignores the law of sacrifice and seeks to take
fall he can for himself. He misses the true meaning of
life and, since he. does: not use life and works for the
enlargement and elevation of his being through sacri-

fice, he lives in vain.
-'

4
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17. But the man whose delight is in the Self

and who is satisfied with enjoyment of the Self and
in the Self he is content, for him there exists no
work that needs to be done.

1

^ 11^11

18. He has no object here to be gained by
action done and none to be gained by action un-
done

;
he has no dependence on all these existences

for any object to be gained.

mti 35$ *3 wra I

msfii h^ii

19. Therefore without attachment3 perform
ever the work that is to be done (done for the
sake of the world, lokasangraha, as is made clear

1 Here are the two ideals, Ygdist and Ve.dantist,
standing as if in all their sharp ongmaT separation and
opposition—the ideal of action and enjoyment acquired
by sacrifice and the ideal of the liberated man, who
independent in the Spirit, has nothing to do with en-
joyment or works. The next verses create a ground
for the reconciliation between the two extremes

; the
'secret is not inaction as soon as one turns towards the
|higher truth, but desireless action both before and
after it is reached. The liberated man has nothing to

' gain by action, but nothing also to gain by inaction,
and it is not at all for any personal object that -he has
to make his choice.

3 It is true that works and sacrifice are a means of
arriving at the highest good ; but there are three
kinds of works, that done without sacrifice for personal
enjoyment which is entirely selfish and egoistic and
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immediately afterward)
;

for "by doing work with-

out attachment man attains to the highest.

• ft I

ip.on

20. It was even by works that Janaka and
the rest attained to perfection. Thou shouldst do
works regarding also the holding together of the
peoples.

1

a ataflag*®’ ik^iu

21. Whatsoever the Best® doeth, that the

lower kind of man puts into practice ; the standard

he creates, the people follows.

misses the true law and aim and utility of life, that

done with desire, but with sacrifice and the enjoyment-
only as a result of sacrifice and therefore to that
extent consecrated and sanctified, and that done!
without desire or attachment of any kind. It is the!

last which brings the soul of man to the highest. S
1 There are few more important passages in the Gita

than these seven (20-26) striking couplets. But let us
clearly '.understand that it is not the rule of a large

moral and intellectual altruism which is here an-
nounced, but that of a spiritual unity with God and with
this world of beings who dwell in Him and in whom
He dwells. It is not an injunction to subordinate the
individual to society and humanity or immolate
egoism on the altar of the human collectivity, b.ut to

.
fulfil the individual in God and to sacrifice the ego on
the one true altar of the all-embracing Divinity. . .

*/
a The superman of the Gita is not of the Nietzschean

type
;
he is the man whose whole personality has been
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^
22. O Son of Pritha, I have no work that

I need to do in all the three worlds, I have nothing-

that I have not gained and have yet to gain, and

I abide verily in the paths of action (varfa eva cha

karmani,—eva implying, I abide in it and do not

leave it as the sanyasin thinks himsel fbo nnd to

.abandon works).

qfe mk 3 1

m ng^n: mi ip^ip

star q 1

mm ** ^igq^ifqqi: m-. ii^ip

23-24. For if I did not abide sleeplessly in

the paths of action, men follow in every way my
path, these peoples would sink to destruction if I

did not work and I should be the creator of confu-

sion and slay these creatures.
1

offered up into the being, nature and consciousness of
the one transcendent and universal Divinity and by
the loss of the smaller self has found its greater self,

has been divinised. His influence, his example must
have a power which that of no ordinary superior man
can exercise. The Avatar gives his own example, his
•own standard to Arjuna.

1 The giving of the example of God himself to the
liberated man is profoundly significant

; for it reveals
the whole basis of the Gita's philosophy of divine
works. The liberated man is he who has exalted him-
self into the divine nature and according to that
divine nature must be his actions. Neither the
dynamism of the kinetic man nor the actionless light
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25. As those who know not act with attach-

ment to the action, he who knowsshould act without
attachment, having for his motive to hold together

the peoples.
1

*1 I

5f|q^WTf5l WVH&, ll^ll

26. He should not create a- division of their

understanding in the ignorant who are attached to

their works; he should set them to all actions, doing

them himself with knowledge and in Yoga.9

,»

of the ascetic or quietist, neither the vehement
personality of the man of action nor the indifferent

impersonality of the philosophic sage is the complete-

divine ideal. These are the two conflicting standards

of the man of this world and the ascetic or the quietist

philosopher, one immersed in the action of the Kshara,

the other striving to dwell entirely in the peace of the

Akshara ; but the complete divine ideal proceeds from
the nature of the Purushottama which transcends this

conflict and reconciles all divine possibilities.
1 The motive of his action cannot be personal

desire, for that has been abandoned. This great
march of the peoples towards a far-off divine ideal has
to be held together by the rule and example, by the
visible standard and the invisible influence of the Best.

“The indiscriminate teaching of asceticism and
actionlessness confuses the understanding of ignorant
.people and diminishes the sustained aspiration, the
confidence in living, the power of effort which the
soul of man needs for its salutary, its necessary rajasic
struggle to master its environment; -
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II. THE DETERMINISM OF NATURE

(We have always to keep in mind the two
great doctrines which stand behind all the Gita’s

teachings with regard to the soul and Nature,—the
Sankhya truth of the Purusha and Prakriti cor-

rected and completed by the Vedahtic' truth of {fife

threefold Purusha and thejdpiiBle[Prakriti of which
the'lower form is 'the""Maya of the three gunas and
file higher is the divine nature and the true soul-

hature. Tliis is the key which 'reconciles^arict

explains what we might have otherwise to leave as

contradictions and inconsistencies.)

sbljch feffPIlfo I

Wrscfi# ***% ik^ii

27. While the actions are being entirely done
by the modes of Nature, he whose self is bewildered

by egoism thinks that it is his "I” which is doing

them. 1

3011 gStg sfd m\ d iivil

1 The Gita here accepts the Sankhya analysis of

the dual principle in our nature, Purusha and Prakriti.

(
Purusha is inactive, akarta

;

Prakriti is active, harlri :

1
Purusha is the being full of the light of consciousness;

‘ Prakriti is the Nature, mechanical, reflecting all her
works in the conscious witness, the Purusha. Prakriti
works by the inequality of her three modes, gunas in

perpetual collision and intermixture and mutation
with each other

; and by her function of ego-mind she
gets the Purusha to identify himself with all this

working and so creates the sense of active, mutable*
temporal personality in the silent eternity of the Self.
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28. But one, O mighty-armed, who knows the

true principles of the divisions of the modes and of

works, realises that it is the modes which are acting

and reacting on each other and is not caught in

them by attachment.
1

29. Those who are bewildered by the
modes, not knowers of the whole, let not the

'This superiority of the calm soul observing its

action but not involved in it is a high sign of the
divine worker. By itself the idea might lead to a
doctrine of the mechanical determinism of Nature and
the perfect aloofness and irresponsibility of the soul

;

but the Gita effectively avoids this fault of an in-

sufficient thought by its illumining supertheistic idea

of the Purushottama. It makes it clear that it is not in;-

the end Nature which mechanically determines its own',

action ; it is the will of the Supreme, the Purushot-
1

tama which inspires her. The Sankhya recognises,

only two statuses of the Purusha, the liberated and
the bound,-the -silent, inactive, witnessing free Purusha
and the Purusha involved in Nature and her action.

According to the Gita the former is the Akshara
Purusha, the impersonal and immutable, and the latter

is the Kshara Purusha, the personal and mutable.
And these two aspects, the inactive and the active are
there simultaneously in the Purushottama who trans-

cends both of them (XV-18). Identifying ourselves
with Him, attaining His Sadharmya by our complete
surrender to him of all our life and all our action, we
can have the inner silence and calm and freedom of the
Akshara and yet do all our actions in the world with
the greatest skill.
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knower of the whole disturb in their mental

standpoint.
1

fjTCRftfWSt famm: \\\o\\

30. Giving up thy works
fc
to Me, with thy

consciousness founded in the Self, free from desire

and egoism, fight delivered from the fever of thy

soul.®

^ qmi 1

^sfq Ill'll

% ff
1

1 Here there is the clear distinction between two
le/els of consciousness, two standpoints of action, that

of the soul caught in the web of its egoistic nature
and doing works with the idea, but not the reality of

free will, under the impulsion of Nature, and that of

the soul delivered from its identification with the ego,

observing, sanctioning and governing the works of

Nature from above her.

® The reposing, of works in the Impersonal, viewing
that all work is done by Prakriti and not by Purusha,
is a means of getting rid of the personal egoism of the
doer, but the end is to give up all our actions to the
great Lord of all (V-29). The Divine motives, inspires,
determines the entire action ; the human soul imper-
sonal in the Brahman is the pure and silent channel
of his power; that power in the Nature executes
the divine movement. Such are the actions of the
accomplished Karmayogin.
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31-32. Who, having faith and not trusting to’

the critical intelligence, constantly follow this teach-;

ing of mine, they too are released from (the bondage

•of) works. But those who find fault with my;
teaching and act not thereon, know them to be of

unripe mind, bewildered in all knowledge and fated ;

'

to be destroyed.

qffd ||3^||
•

33. All existences follow their nature and
what shall coercing it avail ? Even the man* of

knowledge acts according to his own nature.
1

erercprsNrt usi qf^dt 11^11

34. In the object of this or that sense liking

and disliking are set in ambush ;
fall not into their

power, for they are the besetters of the soul in its

path.

fqguT: q^KRfgfgdid;
j

\

m-. qiw mm-. 11^11 1

35* Better is one’s own law of works, swa
dhanna, though in itself faulty, than an alien law

1 A distinction is to be made between what is
essential in the nature, its native and inevitable action,
which it avails not at all to repress, suppress, coerce,
and what is accidental to it, its wanderings, confusions,,
perversions, over which we must certainly get control,
as indeed is made clear in the next verse.
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well wrought out ;
death in one’s own law of being

is better, perilous is it to follow an alien law.
1

aw qiq ^fa cpq:
I

sqfejvlfq II^Mi

36. Arjuna said: But (if there is no fault in

following our Nature) what is this in us that drives

a man to sin, as if by force, even against his own
struggling will, O Varshneya ?

m <$q #3013353: 1

37. The Blessed Lord said: This is desire

and its companion wrath, children of rajas, all-

devouring, all-polluting, know thou this as the

soul's great enemy (which has to be slain).
3

qfMbiRsrf 1

^v^nidi jpferai WV-U'/

1 Man has a conscious intelligent will, a buddhi,
and to that he must refer his actions. If he does not
do so, if he acts blindly according to his impulses and
passions, then the law of his being is not rightly worked
out, he acts not as a man, but as an animal.

\/s The kinetic man's ideal of human perfection is

the highest fulfilment of the human activity of mind
and heart and body. But if you seek it only in the
external, in life, in the principle qf action you will
never find it ; . for you will then not only act according
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38. As a fire is covered over by smoke, as a.

mirror by dust, as an embryo is wrapped by the

amnion, so this (knowledge) is enveloped by it.

snid feqftui 1

^OTi^ =3 II^H

39. Enveloped is knowledge, 0 Kaunteya, by
this eternal enemy of knowledge in the form of

desire which is ,an insatiable fire.

l!2cl|

40. The senses, mind- and intellect are its-

seat
;
enveloping knowledge by these it bewilders-

the embodied soul.

'

• qjWIR qclft Ift ^fejFPIRR^ ||«?||

to your nature, which is in itself a rule of perfection,,

but you will be—and this is a rule of the imperfection

—

eternally subject - to its modes, its dualities of liking

and dislike, pain and pleasure and especially to the
rajasic mode with its principle of desire and its snare
of wrath and grief and longing.

Ul
It is vain to search for perfection within this-

sense, mind and intellect. The kinetic side of your
nature must first seek to add to itself the quietistic ,\

you must uplift yourself beyond this lower nature to
that which is above the three gunas, that which is.

founded in the highest principle, in the soul. Only
when you have .attained to peace of soul, can you.
become capable of a free and divine action.
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41. Therefore, 0 Best of the Bharatas, con-

trolling first the senses, do thou slay this thing of

sin destructive of knowledge (in order to live in the

calm, clear, luminous truth of the Spirit).

Sailor I

W il: II8RII

42. Supreme, they say, (beyond their objects)

are the senses, supreme over the senses the mind,

supreme over the mind the intelligent will: that

which is supreme over the intelligent will, is he
(the Puruslia).

1$? p[: 'll ^wflWFWIWII I

sift m \\*\\\

43. Thus awakening by the understanding to

the Highest which is beyond even the discerning

mind, putting force on the self by the self to make
it firm and still, slay thou, O mighty-armed, this

i-enemy in the form of desire, who is so hard to assail.
1

' The Akshara is the self higher than the buddhi ;

man has to go beyond his restless mobile mental to
his calm eternal spiritual self. It is this Purusha, this
supreme cause of our subjective life, which we have to
understand and become aware of by the intelligence;
in that we have to fix our will.



Fourth Chapter

I. THE POSSIBILITY ANI) PURPOSE OF
AVATARHOOD

Ulf ||?||

1. The Blessed Lord said: This imperishable'

Yoga I gave to Vivasvan (the Sun-God), Vivasvan;

gave it to Manu (the father of men), Mann gave it;

to Ikshavaku (head of the Solar line).
1

qTORlHfw %: I

s to: irii

2. And so it came down from ro}'al sage to

royal sage till it was lost in the great lapse of Time,
O Parantapa.

SW m %T: TO: JUTO: !

TOtsffl % *KdI 5Ri<pq^||3||

1 In speaking of this Yoga in winch action and
knowledge become one and both arc offered to the
Purushottama, Krishna declares in passing that this/

is the ancient original Yoga.
[
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3. This same ancient and original Yoga has

been to-day declared to thee by Me, for thou art

my devotee and my friend; this is the highest

secret
1

arc* sw q* sw i

q^dfgsrftkr rcqid qidtfiftfd imi

4. Arjuna said : The Sun-God was one of the

first-born of beings (ancestor of the solar dynasty)

and Thou art only now born into the world
; how

am I to comprehend that Thou declaredst it to him
in the beginning ?

Sgft arataift swift dd =dISfd I

drat %c[ sdifar d ft ^ q^dq 11^11

5. The Blessed Lord said : Many are my lives

that are past, and thine also, O Arjuna; all of them
I know, but thou knowest not, 0 scourge of the foe.

1 It is superior to all other forms of Yoga because
those others lead to the impersonal Brahman or

to a personal Deity, to * a liberation in actionless

knowledge or a liberation in absorbed beatitude, but
this gives the highest secret and the whole secret;

it brings us to divine peace and divine works, to divine
knowledge, action and ecstasy unified in a perfect
freedom

;
it unites into itself all the Yogic paths as

the highest being of the Divine reconciles and makes
one in itself all the different and even contrary powers
and principles of its manifested being.
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6. Though I am the unborn, though I am
imperishable in my self-existence, though I am the-

Lord of all existences, yet I stand upon my own
Nature and I come into birth by my self-Maya.

1

qS[T 3o[T ft WW ^ifjpfofd I

mi
7. Whensoever there is the fading of the

Dharma and the uprising of unrighteousness, then
I loose myself forth into birth.

iicii

8. For the deliverance of the good, for the
destrucrion of the evil-doers, for the enthroning of

the Right I am born from age to age.

1 How can God who is infinite be bom as a finite

human being? Far from this being impossible, the
whole universe is nothing but an appearance of the
infinite One in finite forms. Every conscious being is

in part or in some way a descent of the Infinite into
the apparent fmiteness of name and form. But it is a
veiled manifestation and there is a gradation between
the supreme being of the Divine and the consciousness
shrouded partly or wholly by ignorance of self in the
finite. When the Unborn knows itself and acts in the
frame of the mental being and the appearance of birth,
that is the height of the conditioned manifestation

; it

is the full and conscious descent of the . Godhead, it is

the Avatar.
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9. He who knowelh thus in its right principles

my divine birth and my divine work, when he
abandons his body, comes not to rebirth, lie comes
to Me, O Arjuna.

1

vm Jflsjnfsrai: 1

3# «jjn usmiirai: n^ou

10. Delivered from liking and fear and wrath,
full of me, taking refuge in me, many purified by
austerity of knowledge have arrived at my nature
-of being (madbhvam

,

the divine nature of the
Purushottama).

%m iif swsrt toSN I

ngczTi: ||^||

1 The Avatar is a direct manifestation in humanity
by Krishna, the Divine Soul, of that divine condition of

being to which Arjuna, the human soul, the type of a
highest human being, a Vibhuti, is called upon by
the Teacher to arise, and to which he can only
arise by climbing out of the ignorance and limi-

tation of his ordinary humanity. It is the mani-
festation from above of that which we have to develop
from below ;

it is the descent of God into that divine

birth of the human being into which we mortal crea-

tures must climb ; it is the attracting divine example
given by God to man in the very type and form and
perfected model of our human existence. '
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11. As men approach Me, so I accept them to

my love (ibhajami) ;
men follow in every way my

path, O son of Pritha.

3513^1: ^°TT 1

'ft mg* <5% MisMz nun

12. They, who desire the fulfilment of their

works on earth sacrifice to the gods (various forms

and personalities of the one Godhead) ;
because the

fulfilment that is born of works (of works without

knowledge)isvery swift and easy in thehuman world.

Wl m\\V

13. -The fourfold order was created by Me

according to the divisions of quality and active

function. Know Me for the doer of this (the fourfold

law of human workings) who am yet the imperish-

able non-doer.
3

JThe other, the divine self-fulfilment m man by the

sacrifice with knowledge to the supreme Godhead is

much more difficult. Men therefore have to follow the

fourfold law of their nature and works.

|?/The Gita does not take the fourfold order m the

narrow sense in which it is commonly understood, nor

does it regard it as an eternal and universal social orde

( see Chap. XVIII ). The fourfold order of society is

merely the concrete form of a spiritual truth which is

itself independent of the form ;
it rests on the concep-

tion of right works as a rightly ordered expression o

the nature of the individual being through whom th

work is done, that nature assigning -him his lme and.

scope in life according to his inborn quality and hi

'self-expressive function.

5
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14. Works fix not themselves on Me, nor have
I desire for the fruits of action ; he who thus

knoweth Me is not bound by works.
1

'

'<?3 sirai fa w 59§f*r: I

fa awfq $: ftp?. irmi

15 . Soknowing was work done by themen of old

who sought liberation; do therefore, thou also, work
of that more ancient kind done by ancient men.®

'God is not the doer of works in the personal

sense of our action involved in Prakriti
; for God works

through his power, conscious nature, effective force,

—

Shakti, Maya, Prakriti,—but yet above it, not affected

or bound by them, not unable to distinguish himself,

as we are unable, from the workings of life, mind and
body ;

He is the doer of works who acts not, kartaram

akartaram .

v/The inner fruit of the Avatar's coming is gained

by those who learn from it the true nature of the divine

birth and the divine works. The Avatar comes to

reveal the divine nature in man above the lower nature
and to show what are the divine works, free, un-
egoistic, disinterested, impersonal, universal, full of
the divine light, the divine power and the divine love.
He comes as the divine personality which shall fill the
consciousness of the human being and replace the
limited egoistic personality, so that it shall be liberated
out of ego into infinity and universality, out of birth,

into immortality.
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II.. .THE DIVINE WORKER .

(To attain to the divine birth;—a divinising

new birth of the soul into a higher consciousness,

—

and to do divine works both as a means towards

that before -it is attained and as an expression

of it after it is attained, is then all the Kannayoga
of the Gita. The Gita does not try to define works
by any outward signs, it deliberately renounces

•even the ordinary ethical distinctions by which
men seek to guide temselves in the light of the

human reason. The signs,by which it distinguishes

•divine works are all profoundly intimate and sub-

jective.

fa q?} fanmfa wtora 1 *

tRT m i

16. What is action and what is inaction, as

-to this even the sages are perplexed and deluded.

I will declare to thee that action by the knowledge
•of which thou shalt be released from all ills.

1

rfort qfe: ii^n

1 In the midst of conflicting standards of action?

•one is obliged to raise the last supreme questions
-whether all action and life itself are not a delusion andi
.a snare and whether cessation from action, akarma, is'

•not the last resort of the tired and disillusioned human \

soul. But, says Krishna, in this matter even the
j

sages are perplexed and deluded. For by. action, by
•works, not by inaction comes the knowledge and the 1

•release.
.

-



68 THE GITA

17. One has to understand about action as

well as to understand about wrong action and
about inaction one. has to understand ;

thick and
tangled is the way of works.

ll^ll

18. He who in action can see inaction and
can see action still continuing in cessation from
works, is the man of true reason and discernment

among men ;
he is in Yoga and a many-sided

universal worker (for the good of the world, for

God in the world).
1

ap mWY. !

mg: pi: ll^H

xg. Whose inceptions and undertakings are-

all free from the will of desire, whose works are-

burned up by the fire of knowledge, him the wise

have called a sage.
3

*No work the world needs, be shunned. The
mind that takes refuge in physical inactivity, is

still under the delusion that it and not Nature is the

doer of works ; it does not see that even in what seems
absolute inertia greater than that of the stone or clod.

Nature is at work, keeps unimpaired her hold. On the
contrary, in the full flood of action the soul is free from,
its works, is not the doer, not bound by what is done;
and he who lives in the freedom'of the soul, not in the-

bondage of the modes of Nature, alone has release from
works.

9 The Divine is the lord of his works, he is only
their channel through the instrumentality of his nature

-

conscious of and subject to her Lord. By the 'flaming
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20. Having abandoned all attachment to the

fruits of his works, ever satisfied without any
kind of dependence, he does nothing though

{through his nature) he engages in action .

1

21. He has no personal hopes, does not seize

on things as his personal possessions; his heart and
self are under perfect control

;
performing action

by the body alone, he does not commit sin*

intensity and purity of this knowledge all his works
are burned up as in a fire and his mind remains with-

out any stain. To do all in this liberating knowledge,

without the personal egoism of the doer, is the first

sign of the divine worker. The second sign is .freedom

from desire ; for where there is not the personal egoism f

of the doer, desire becomes impossible. »

1 Another sign of the divine worker is that which
is central to the divine consciousness itself, a perfect

inner joy and peace which depends upon nothing in

the world for its source or its continuance ;
it is innate, l

it is the very stuff'of the soul’s consciousness.
2 The action of the liberated man is indeed a purely

physical action ; for all else comes from above, is not
generated.on the human plane, is only a reflection of

the will, knowledge, joy of the divine Purushottama.
This spiritual impersonality is a third sign of the divine
worker. The result

,
of this knowledge, this disireless-

ness and this impersonality is a perfect equality in the
soul and the nature. .Equality;is.thejourth.sign of the
divine-worker.

*

7
' ' '
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22 . He who is satisfied with whatever gain

comes to him, who has passed beyond the dualities,

is jealous of none, is equal in failure and success,

he is not bound even when he acts.
1
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23. When a man liberated, free from attach-

ment, with his mind, heart and spirit firmly

founded in self-knowledge, does works as a sacri-

fice, all his work is dissolved.
0

III. THE SIGNIFICANCE OF SACRIFICE

( The Gita now proceeds to give an elaborate

explanation of the meaning of Yajna which leaves

no doubt at all about the symbolic use of the words
and the psychological character of the sacrifice

enjoined by this teaching.)

1 Good happening and evil happening, so all-impor-

tant to the human soul subject to desire, are to the
desireless divine soul equally welcome since by their
mingled strand are worked out the developing forms of
the eternal good.

s His liberation does not at all prevent him from
acting. His actions rise from a free spirit and dis-
appear without modifying it, like waves that rise and
disappear on the surface of conscious, immutable
depths.



FOURTH CHAPTER -7*

m mini i

4N cfa was* srsRwwifaqi ik«ii

24. Brahman is the giving, Brahman-

is the

food-offering, by Brahman it is offered into the
Brahman-fire, Brahman is that which is to be
attained by samadhi in Brahman-action.*

wmmt iivmi

25. Some Yogins follow after the sacrifice

which is of the gods ;
others offer the sacrifice by

the sacrifice itself into the Brahman-fire.®

I

1
It is the knowledge declared of old in such great

Vedantic utterances as “All this verily is the Brahman".
For the man who has this knowledge and lives and acts
in it, there can be no binding works, no personal and
egoistically appropriated action; there is only the
divine Purusha acting by the divine Prakriti in His
own being, offering everything into the fire of His self-

conscious cosmic energy, while the knowledge and the
possession of His divine existence and consciousness by
the soul unified with Him is the goal of all this God-
directed movement and activity.

* Those who follow after the sacrifice of the gods,,

conceive of the Divine in various forms and powers and
seek him by various means and settled; rites of action
but for those who- have the knowledge, the simple fact
of sacrifice, of offering whatever work to the Divine
itself, of casting all their activities into the unified
•divine consciousness and energy, is their one means r

their one dharma. -
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26. Some offer hearing and the other senses

into the fires of control, others offer sound and the

other objects of sense into the fires of sense.
1

snrofe 1
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27. And others offer all the actions of the

sense and all the actions of the vital force into the

fire of the Yoga of self-control kindled by know-
ledge.®

w: tffoaaar: ircii

28 The offering of the striver after perfection

may be material and physical [dravyayajna, like

that consecrated in worship by the devotee to his

deity), or it may be the austerity of his self-disci-

pline and energy of his soul directed to some high

aim, tapo-yajna, or it may be some form of Yoga
(like the Pranayama of the Raja-yogins and Hatha-

1 The means of sacrifice are various ; the offerings

are of many kinds, psychological and material. There
is the discipline which stills the senses so that the soul

in its purity may appear from behind the veil of mind-
action. Again, there is the discipline which recieves

the objects of sense-perception without allowing the
mind to be disturbed or affected by its sense-activities,

the senses themselves becoming pure fires of sacrifice.

B There is the discipline by which, when the self is

known, all the actions of the sense-perceptions and all

the actions of the vital being are received into that one
still and tranquil soul.
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•yogins, or any other yoga-yajna) ;
or it may be the

.'offering of reading and knowledge.

siqft nfe qi°i i
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29. Others again who are devoted to control- .

ling the breath, having restrained the Prana (the

-outgoing breath) and Apana (the incoming breath)

pour as sacrifice Prana into Apana and Apana into

.Prana.

frraisKi: life 1
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30. Others having regulated the food pour as

•sacrifice their life-breaths into life-breaths. All

these are knowers of sacrifice and by sacrifice have
-destroyed their sins.

1
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31. They who enjoy the nectar of immortality .

left over from the sacrifice attain - to the eternal

1
All these tend to the purification of the being ; all

sacrifice is a way towards the attainment of the highest.
The one thing needful, the saving principle constant in
all these variations, is to . subordinate the lower activi-
ties, to diminish the control of desire and replace it by
a superior energy, to abandon the purely egoistic
•enjoyment for that diviner delight which comes by
sacrifice, by self-dedication, by self-mastery, by the
igiving up of one’s lower impulses to a greater and
higher aim.
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Brahman ; this world is not for him who doeth not
sacrifice, how then any other world P

1

=5iri nun

32. Therefore all these and many other-

forms of sacrifice have been extended in the mouth:

of the Brahman (the mouth of that Fire which
receives all offerings) . Know thou that all these

are born of work and so knowing thou shalt be free.
9 ’

a! qfomioRt ||^||/

33. The sacrifice of knowledge, O Parantapa,.

is greater than any material sacrifice. Knowledge-
is that in which all this action culminates (not any
lower knowledge, but the highest self-knowledge-

and God-knowledge), 0 Partha !

dftfe |

>yi Here we have still something of the old Vedic
symbolism in which the Soma-wine was the physical
symbol of the amrita, the immortalising delight of the-
divine ecstasy won by the sacrifice, offered to the gods-
and drunk by men.

9 All these proceed from and are ordained by the-
one vast energy of the Divine which manifests itself in
the universal Karina and makes all the cosmic activity
a progressive offering to the one Self and Lord and of
which the last stage for the human being is self-know-
ledge^ and the possession of the divine or Brahmic
consciousness.
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34. Learn that by worshipping the feet of the-

teacher, by questioning and by service; the men of'

knowledge who have seen (not those who know
merely.by the intellect) the true principles of things,,

will instruct thee in knowledge.

1
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35. Possessing that knowledge thou shalt not-

fall again into the mind’s ignorance, OPandava;.
for by this, thou shalt see all existences without,

exception in the Self, then in Me.1

sjfq TOMTOM
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.

36. Even if thou art the greatest doer of sin.

beyond all sinners, thou shalt cross .over all the-

crookedness of evil in the ship of knowledge.3

1 For the Self is that one, immutable, all-pervading,

.

all-containing, self-existent reality or Brahman hidden -

behind our mental being into which our consciousness-

widens out when it is liberated from the ego; we come
to see all beings as becomings, bhutani, within that one-
self-existence. But this Self or immutable Brahman
we see too to be/the self-presentation to our essential
psychological consciousness of a supreme Being who is-

the source of our existence and of whom all that is

mutable or immutable is the manifestation. He is-

God, the Divine, the Purushottama. By “T” and "Me"
’

Krishna always refers to the Purushottama.
•2 Yogajan^knowledge are, in .this early part of the-

Gita's teaching, the-twcfwings of.the soul’s ascent. By-
Yoga is meant, union through divine works done
without desire,-with equality of. soul, to all things and '

all men, as a sacrifice to the Supreme, while.knowledge-
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37. As a fire kindled turns to ashes its fuel,

- 0 Arjuna, so the fire of knowledge turns all works
to ashes.

^ ft I

38. There is nothing in the world equal in

purity to knowledge; the man who is perfected

by Yoga, finds it of himself in the Self by the
• course of Time.'

srsifefir m I
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39. Who has faith, who has. conquered and
• controlled the mind and senses, who has fixed^

his whole conscious being on the supreme Reality,

he attains knowledge
;
and having attained know-

ledge he goes swiftly to the supreme Peace.

m mmmm ii»o|i

40. The ignorant who has not faith, the soul
• of doubt goeth to perdition

;
neither this world, nor

is that on which this desirelessness, this equality, this
power of sacrifice is founded.

' The knowledge grows within him and he grows
' into it as he goes on increasing in desirelessness, in

• equality, in devotion to the Divine.
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the supreme world nor any happiness is for the soul-

full of doubts.
1
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41. He who has destroyed all doubt by know-
ledge and has by Yoga given up all works and is in.

possession of the Self is not bound by his works,.

O Dhananjaya.8
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42. Therefore, having cut asunder with the-

sword of knowledge this doubt that has arisen out
of ignorance and abides in the heart, resort to Yoga,
do thou stand up, O Bharata. 3

c/
1 We must have a faith which no intellectual doubt

can be allowed to disturb. It is only by laying hold-

of some sure basis and positive support that man can
attain any measure of terrestrial or celestial success.

3 When the Gita says that all the totality of work,
finds its completion in knowledge or that the fire of

knowledge turns all works to ashes, it is not at all

meant that there is cessation from works. What is

meant by the Gita is made clear in this sloka ; the man
of Yoga and knowledge is not bound by his works.

3 In the' lower knowledge doubt and scepticism
have their temporary uses

;
in the higher they are

stumbling-blocks : for there the whole secret is not the
balancing .of truth and error, but a constantly pro-
gressing realisation of revealed truth. Doubts have to •

be cut away by the knowledge that realises, by resort-

ing constantly to Yoga, that is, by living, out.the union
with the Supreme whose truth being known all is known.
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RENUNCIATION AND YOGA OF WORKS
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1. Arjuna said: Thou declarest to me the

renunciation of works, O Krishna, and again thou
•declarest to me Yoga; which one of these is the

better way, that tell me with a clear decisiveness .
1

IK||

2. The Blessed Lord said: Renunciation and
Yoga of works both bring about the soul’s salvation,

:but of the two the Yoga of works is distinguished

.above the renunciation of works.

tra: a fj gfs 0 isissjfa i|
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1 Arjuna’s practical mind is perplexed : here are

desirdess works, the principle of Yoga, and renuncia-

tion of works, the principle of Sankhya, put together

•side by side
!

as if part of one method,-

yet there is no
•evident reconciliation between them. •
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3. He shouldbe known as always a Sannyasin
•(even when he is doing action) who neither dislikes

nor desires
;
for free from the dualities he is released-

•easily and happily from the bondage.

wqifera: m\
4. Children speak of Sankhya and Yoga apart

from each other, not the wise; if a man applies

himself integrally to one, he gets the fruit of both.

^ ^ ^ m liMlK

5. The status which is attained by the
•Sankhya, to that the men of the Yoga also arrive ;

ivho sees Sankhya and Yoga as one, he sees.
1

iis.il

6. But renunciation, 0 mighty-armed, is dif-

ficult to attain without Yoga; the sage who has
Yoga attains soon to the Brahman.®

11 The Gita insists that .Sankhya and Yoga.are one
Jn_their_principl.e_and.aim.; they differ only in their

method and .starting-point. Sankhya starts with
•intellectual discrimination and analysis. Yoga proceeds
by works ; in the end the two paths coalesce and lead
±0 the same goal. In their integrality each contains
the other.

“ The painful process of outward Sannyasa is an
unnecessary process. The true Sannyasa of action is

the reposing of all works on the Brahman (see slokas
10-12).
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7. He who is in Yoga, the pure soul, master

of his self, who has conquered the senses, whose-

self becomes the self of all existences (of all things-

that have become), even though he does works, he-

is not involved in them. 1

dd f%fe*Wd pit d^d dxdfdd; !
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8-g. The man who knows- the principles of’

things thinks, his mind in Yoga (with the inactive-

impersonal), "I am doing nothing”; when he sees,,

hears, tastes, smells, eats, moves, sleeps, breathes,,

speaks, takes, ejects, opens his eyes or closes them,
he holds that it is only the senses acting upon the-

objects of the senses.

$mfoT dW tddtdT ^itfd d: I
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10. He who, having abandoned attachment,,

acts reposing (or founding) his works on the-

1 He sees all existences as becomings
(
bhutani

)

of'

the Self, the self-existent Being, the Brahman, his own
Only one of them, all their actions as only the develop-
ment of cosmic Nature working through their indivi-
dual nature and his own actions also as a part of- the
same cosmic activity. •

. :
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Brahman, is not stained by sin even as water clings

not to the lotus-leaf.

1
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it. therefore the Yogins do works with the
body, mirid, understanding, or even merely with the
organs of action, abandoning attachment, for self-

purification.

gxfi:
|
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12. By abandoning attachment to the fruits

of works, the soul in union with Brahman attains to
peace of rapt foundation in Brahman, but the soul

not in union is attached to the fruit and bound
by the action of desire.

nt'buff"! <PRlt I
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13. The embodied soul perfectly controlling

'its nature, having renounced all its actions by the

1 The Yoga of works is the offering of all action to
the Lord, which induces as its culmination an inner
and not an outer, a spiritual, not a physical giving up
of works into- the Brahman, into the being of the
Lord. When works are thus " reposed on the Brah-
man ”, the personality of the instrumental doer ceases;

though he
.
acts, he does nothing

;
for he has given up

not only the fruits of his works, but the works them-
selves and the doing of them to the Lord. The Divine
then takes the'burden of works from him ; the Supreme
becomes the doer and the act.and the result.

6
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mind (inwardly, not outwardly), sits serenely in its

nine-gated city neither doing nor causing to be done.
1
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14. The Lord neither creates the works of the

world nor the state of the doer nor the joining of

the works to the fruit; nature works out these

things.
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15. The all-pervading Impersonal accepts

neither the sin nor the virtue of any; knowledge is

enveloped by ignorance; thereby creatures are

bewildered.

fl^sf Sfaf sn^Tj]^:
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16. Verily, in whom ignorance is destroyed by
self-knowledge, in them knowledge lights up like a
sun the supreme Self (within them).

8

,

1 Seven gates in the upper body—the two eyes, the
two ears, the two nostrils and the mouth, and the two.
gates in the lower body for ejection—these are the.

nine gates.
a The immutable Brahman- is there in the spirit’s-

skies above this troubled lower nature of the dualities,

untouched either by its virtue or by its sin, accepting
neither our sense of sin nor our self-righteousness,-

untouched by its joy and its sorrow, indifferent to our
joy in success and our grief in failure, master of all,-
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17. Turning their discerning nlind to That,

•directing their whole consciousbeing to That, making
That their whole aim and the sole object of their

devotion, they go whence there is no. return, their

sins washed by the waters of knowledge.
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18. Sages see with an equal eye the learned

.and cultured Brahmin, the cow, the elephant, the

dog, the outcaste.

#r fife fed JR: I

fd#? ft m ddn^lfoi ^ fedT: ll^ll

supreme, all-pervading, inablm, v\bjm, calm, strong,

pure, equal in all things, the source of Nature, not the
•direct doer of our works, but the witness of Nature and
her works, not imposing on us either the illusion of
being the doer, for that illusion is the result of the
ignorance of this lower Nature. -But this freedom,
•mastery, purity -we cannot see

; we are bewildered by
the natural ignorance which hides from us the eternal
self-knowledge of the Brahman secret within our being.
But knowledge comes to its persistent seeker and
.removes the natural self-ignorance ; it shines out likp a
long-hidden- sun and lights up to our vision 'that self-

being supreme beyond the- dualities of this lower
•existence. The result is a perfect equality to all things
mid all persons ; and then only can we repose our workk-
•completely in the Brahman.
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19. Even here on earth they have conquered
the creation whose mind is established in equality

;

the equal Brahman is faultless, therefore they live

in the Brahman. 1

|Re[|

20. With intelligence stable, unbewildered,

the knower of Brahman, living in the Brahman,
neither rejoices on obtaining what is pleasant, nor
sorrows on obtaining what is unpleasant.9

a \\W
21. When the soul is no longer attached to

the touches of outward things, then one finds the
happiness that exists in the Self

; such a one enjoys
an imperishable happiness, because his self is in

Yoga, yukta, by Yoga with the Brahman.

siISRiW. ^5^ p: IRJOI

l Sin and stain then cannot be; for we have
overcome that creation full of desire and its works and
reactions which belongs to the ignorance. The equal
Brahman is faultless, beyond the confusion of good and
evil, and living in the Brahman we too rise beyond good
and evil ;

we act in that purity, stainlessly, with an
equal and single purpose of fulfilling the welfare of all

existences (see si. 25).
9 The Gita after speaking of the perfect equality of

the Brahman-kiiower who has risen into the Brahman-
consciousness, develops in nine verses that follow its

idea of Brahmayoga and'of nirvana in the.Brahman, j
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22. The enjoyments bom of the touches of

things axe causes of sorrow, they have a beginning
and an end ;

therefore the sage, the man of awaken-
ed understanding, budhah, does not place his delight

in these.
,

•
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23. He who can bear here in the body the
velocity of wrath and desire, is the Yogin, the

happy man.1

ST qtft srafoK |ft9||

24. He who has the inner happiness and the

inner ease and repose and the inner light, - that

Yogin becomes the Brahman and reaches self-

extinction in the Brahman, brahmanirvanani *

1 He is not to suffer any least remnant of the

subjection to the troubled lower nature to remain in

the idea that the perfect release will come by a putting

off of the body ,* a perfect spiritual freedom is to bel

won here upon earth and possessed and enjoyed in thej

human life. -

“Here, very clearly,Nirvana means the extinction

of the ego in the higher spiritual inner Self, that which
jsJEpr_eyerjtimeless, spaceless, riot bound by the chain
of cause arid effect and the changes of the world-
mutation,’ self-blissful, self-illumined and for ever at
peace. The Yogin ceases to be the ego, the little

person limited by. the mind and the body ; he becomes
the Brahman ; he is unified in consciousness with the
immutable divinity of the eternal Self which is imma-
nent in his natural being. -
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25. Sages win Nirvana in the Brahman, they
in whom the stains of sin are effaced and the knot
of doubt is cut asunder, masters of their.selves, who
are occupied in doing good to all creatures.

orator 1

26. Yatis (those who practise self-mastery by
Yoga and austerity) who are delivered from desire

and wrath and have gained self-mastery, for them
Nirvana in the Brahman exists all about them,
encompasses them, they already live in it because
they have knowledge of the Self.'

wfelT I
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27-28. Having put outside of himself all

outward touches and concentrated the vision be-

, .

1 That is to say, to have knowledge and possession

z of the Self is to exist in Nirvana. This is clearly a
large extension of the idea of Nirvana. .This Nirvana
is clearly compatible with world-consciousness and with
action in the world. For the sages who possess it are
conscious of and in. intimate relation by works with the
divine in the; mutable universe'; they are occupied with
the good of all creatures. ;
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tween the eyebrows and made equal the prana and
the apana moving within the nostrils, having
controlled the senses,' the mind and the understand-

ing, the sage devoted to liberation, fromwhom desire

and wrath and fear have passed away, is. ever

free.

1

.....
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29. When a man has known Me as the
Enjoyer of sacrifice and tapasya (of all askesis and
energisms), the mighty Lord of all the worlds, the

Friend of all creatures, he comes by the peace.
3

1 Here we have a process of .Raja Yoga. The Gita
gives.this process not aslhe'Iast movement of a release

by dissolution, but only as a special means and a strong

aid to overcome the outward-going mind. The climax
comes in a verse that follows and is the last couplet of

the chapter.

9 The power of the Karmayoga comes in again;
the knowledge of the active Brahman, the cosmic
supersoul, is insisted on among the conditions of the
peace of Nirvana. We get back to the great idea of

the Gita, the- idea of the Purushottama. He is the
enjoyer of all sacrifice and of all tapasya, therefore

shall the seeker of liberation do works as a sacrifice

and as a tapasya; he is the lord of all the worlds,
manifested in Nature and in these beings, therefore
shall the liberated.man still do works, for- the right

government and leading . on. of the peoples in these
worlds, loka-sangraha. Even when he has found one-
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mess with the Divine in his timeless and immutable
self, is he still capable, since he embraces the relations

also of the play of Nature, of divine love for man
and of love for the Divine, of bhakti. The sixth

chapter is a full development of the idea of these

closing verses of the fifth.
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NIRVANA AND WORKS IN THE WORLD
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1. The Blessed Lord said : Whoever does
the work to be done without resort to its fruits, he
is the Sannyasin and the Yogin, not the man who
lights not the sacrificial fire and does not the
works.1 ' ‘

A SRrafaft snpft d fife i
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2. What they have called renunciation

(Sannyasa), know to be in truth Yoga, O Pandava;
for none becomes a Yogin who has not renounced
the desire-will in the mind.

5PT: ll^ll
^

3. For a sage who is ascending the hill of

Yoga, action is the cause
;
for the same sage when

1 The Teacher emphasises—and this is very signifi-

cant—his often repeated asseveration about the real 1

essence of Sannyasa, that it is an inward, not an
outward renunciation.
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he has got to the top of Yoga, self-mastery is*

the cause.’
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4. When one does not get attached to the

objects of sense or to works and has renounced all

will of desire in-, the mind, then is he said to have-

ascended to the top of Yoga.

aim umt 11
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5. By the self thou’sliouldst deliver the self,

thou shouldst not depress and cast down the self

(whether by self-indulgece or suppression) ;
for the-

self is the friend of the self and the self is the enemy..

Rd: I
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6. To the man is his self a. friend in whom*,

the (lower) self has been conquered by the (higher)

self, but to him who is not in possession of his*

*By doing works with a steady practice of the
inner renunciation, the conquest of the desire-mind and.
the ego-self and the lower nature are easily accom-
plished. But when one has got to the top, works are
ho longer the cause, but the calm of self-mastery and-
self-possession gained by works becomes the cause.
The cause of what ? Of fixity in the self, in the-

Brahman-consciousness and of the perfect equality in*

which the divine works, of the liberated man are-

done. ..
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(higher) self, the (lower) self , is as if an
:
enemy and

it acts as an enemy.’

SRIRTCT WtfI j

'

'
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7. When one .has conquered one’s self and.
attained to the calm of a perfect self-mastery and
self-possession, then is the supreme self in a man
founded and poised (even in his outwardly con-
scious human being) in cold and heat, pleasure

-

and pain as well as in honour and dishonour.®

ikii yf
;

8. The Yogi, who is satisfied with self-know-

-

ledge, tranquil and self-poised, master of his senses,

regarding alike clod and stone and gold,’ is said to-

be in Yoga.3

1 To master
.
the lower self by • the higher, the

natural self by the spiritual is the way of man’s
perfection and liberation.

'

2 The liberated man has conquered his lower self,

reached the perfect calm in which his highest self is -

manifest to him, that higher self always concentrated
in its own being, samahita, in Samadhi, not only in the •

trance of .the inward-drawn consciousness but always,
in the waking state of the mind as well, in exposure' to •

the causes of desire and. of the disturbance of calm, to-

grief and pleasure, heat and cold, honour arid disgrace,

all the dualities. This higher self is the Akshara,
kutastha.

3 The Akshara, the, higher self stands » above, the -

• phanges and the perturbations of,-the natural .-being,;

arid the Yogin
:is said to, be in Yoga with it; when^he-

also is like it, kutastha.
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9. He who is equal in soul to friend and
•enemy and to neutral and indifferent, also to

.sinner and the saint, he excels.

gsfe SrERlcRH^ I

10. Let the Yogin practise continually union
with the Self (so that that may become his normal
•consciousness) sitting apart and alone, with all

desire and idea of possession banished from his

mind, self-controlled in his whole being and con-
sciousness.

1

3^ 1st sriagw t

aqfomft 11^11

11-12. He should set in a pure spot his firm

seat, neither too high, nor yet too low, covered
with a cloth, with a deer-skin, with sacred grass,

.and there seated with 1 a concentrated mind and
with the workings of the mental consciousness and
the senses under control, he should practise Yoga
for self-purification.

1 This Yoga is after all no easy thing to acquire, as
Arjuna indeed shortly afterwards suggests, for the
•restless mind is always liable to be pulled down into
=the strong control of grief and passion and inequality.
'Therefore, it would seem, the Gita proceeds to give us



SIXTH CHAPTER 93*

f%R:T .^ ll^ll

SRIRn^l f^RI: I

*R: Sfa**T *rf%€t 3^5 sngla JffR: ||?tf|l

'

13-14. Holding the body, head and neck erect,

motionless (the posture proper to the practice of'

Rajayoga), the vision drawn in and fixed between
the eye-brows, not regarding the regions, the mind
kept calm and free from fear and the vow of

Brahmacharya observed, the. whole controlled

mentality turned to Me (the Divine), he must sit

firm in Yoga, wholly given up to Me (so that the

lower action of the consciousness shall be merged,

in the higher peace).

sttrt fNfrraf 11^11

15. Thus always putting himself in Yoga by
control of his mind, the Yogin attains to the supreme
peace of Nirvana which has its foundation in Me.

:

in addition to its general method of knowledge and
works a special process of

.
Rajayogic^meditation also, a-

powerful method of practice, abhyasa, a strong way to*
the complete control of the.mind and all its workings. •'

1 The peace of Nirvana, though it is gained through
*

the Akshara, is founded upon the being of the-

Purushottama, and that is extended, the Divine, the
Brahman is extended too in the world of beings and,
though transcendent of it, not imprisoned in its own-
transcendence.- One has to see all things asHe and live

and act wholly,in that vision
; that is the perfect fruit

of the Yoga .
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•.16. Verily this Yoga is not for him who eats

too much or sleeps too much, even as it is not for

him who gives up sleep and food, O Arjuna.

pasRftsrcsi purest i

fiwwmtasi %ft gaag npii

17. Yoga destroys all sorrow for him in whom
the sleep and waking, the food, the play, the

putting forth of effort in works are all yitkta.

1

^ d5[I H^ll

18. When all the mental consciousness is

perfectly controlled and liberated from desire and
remains still in the Self, then it is said,

“ he is

in Yoga.”8

1 This is generally interpreted as meaning that all

should be moderate, regulated, done in fit measure, and
that may indeed be the significance. But at any rate
when the Yoga is attained, all this has to be yukta in

another sense, the ordinary sense of the word every-
where else in the Gita. In all states, in waking and in

sleeping, in food and play and action, the Yogin will

then be in Yoga with the Divine, and all will be done
by him in the consciousness of the Divine as the self

.and as the All and as that which supports and contains
his own life and his action.

.

9 Desire and ego and personal will and the thought
•tif the mind are the motives of action only in the lower
•nature. When the ego is lost and the Yogin becomes1
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19. Motionless like the light of a lamp in a

windless place is the controlled consciousness (free

-from its restless action, shut iii from its outward

-motion) of the Yogin who practises union with the

Self;

m 11VH

20. That in which the mind becomes silent

;and still by the practice of Yoga; that in which

the Self. is seen within in the Self by the Self (seen,

riot as it is mistranslated falsely or partially by the

mind and represented to us through the ego, but
self-perceived by the .Self, swaprakasha) , and the

.
:Soul is satisfied.

3 %nq rixHJcf: IK\„

21. That in which the soul knows its own true
.-andexceedingbliss, which is perceived by theintelli-

Brahman, when he lives in and- is, even, a transcendent
and universal consciousness, action conies spontaneously
out of that, luminous knowledge higher than the mental
-thought comes out of that, a power other and mightier
than the personal will comes out of that to do for him
his works and bring its fruits; personal. -action has-
•ceased, all has been taken up into the -Brahman and,
assumed by. the Divine, mayi scmnyasya Harmani.
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gence and is beyond the senses, wherein established r

it can no longer fall away from the spiritual truth

of its being.

^ \R\[\

22. That is the greatest of all gains and the*

treasure beside which all lose their value, wherein,

established he is not disturbed by the fieriest assault

of mental grief.

3 ir^ii

23. It is the putting away of the contact with
pain, the divorce of the mind’s marriage with grief.

The firm winning of this inalienable spiritual bliss

is Yoga ; it is the divine union. This Yoga is to be
resolutely practised without yielding to. any dis-

couragement by difficulty or failure (until the

release, until the bliss of Nirvana is secured as an.

eternal possession).
f

seifafte I

5R: «pS5II I
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24-25. Abandoning without any exception or
residue all the desires born of the desire-will and
holding the senses by the mind so that they shall

not run to all sides, (after their usual, disorderly

-

and restless, habit), one should slowly - cease from-
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mental action by a buddhi held in the grasp of

fixity, and having fixed the mind in the higher

Self one should not think of anything at all.
1

.

. aawt ^ ll^ll

26. Whenever the restless and unquiet mind

goes forth, it should be controlled and brought into

subjection in the Self.

SRIffiiRS 1R ^39^9 |

sqft sirito 11^11

27. When the mind is thoroughly quieted,

then there comes upon the Yogin stainless, passion-

less, the highest bliss of the soul that has become
the Brahman.

S^TRRM I

'
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28. Thus freed from stain of passion and
putting himself constantly into Yoga, the Yogin
easily and happily enjoys the touch of the
Brahman which is an exceeding bliss.

. . fltqpSRWfti ft I
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.

Not only- the emotive niind, the mind of desire
and the senses, has to be stilled, but’’ even the mental
thought has to be stilled in the' silence of the self-

• existent being.
.

“

7
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29. The man whose self is in Yoga, sees the

self in all beings and all beings in the self, he
is equal-visioned everywhere.

Tff I
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30. He who sees Me everywhere and sees all

in Me, to him I do not get lost, nor does he get

lost to Me. 1

dt f{\
I
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31. The Yogin who has taken his stand upon
oneness and loves Me in all beings, however and
in all ways he lives and acts, lives and acts in Me.

m dtssp 1

dl ^ dT qd: \\V(\\

1
If the Yogin dwells at all in the mutability of the

Kshara, is there no danger of his losing all the results

of this difficult Yoga, losing the Self and falling back into

the mind, of the Divine losing him and the world
getting him ? No, says the Gita (see note on si. 15).

* Is it not^ safer for the Yogin to give up life and
activity and live -in the inner Samadhi ? Should not
that be the law, the rule of this highest spiritual

condition ? No, again ; for the liberated Yogin there
is no other law, rule, dharma than simply this, to live

in the Divine and love the Divine and be one with all

beings
;
his freedom is an absolute and not a contin-

gent freedom, self-existent and not dependent any longer
on any rule of conduct, law of life or limitation of any
kind.
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32. He, O Arjuna, who sees with equality

everything in the image, of the self whether it be
grief or it be happiness, him I hold to be the

supreme Yogin.
1

qtTfJ: I
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33. Arjuna said: This Yoga of the nature of

equality which has been described by Thee, O
Madhusudana, I see no stable foundation for it

•owing to restlessness.

ft TO: TOlfr 35*^ I
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34. Restless indeed is the mind, O Krishna

;

it is vehement, strong and unconquerable; I deem
it as hard to control as the wind. 2

1 By this it is not meant at all that he himself shall

fall from the griefless spiritual bliss, but seeing in others

the, play of the dualities which he himself has left and
surmounted, he shall see all as himself, his self in all,

God in all and, not disturbed or bewildered by the
.appearances of these things, moved only by them to

help and heal, to occupy himself with the good of alj.

beings, to lead men to the spiritual bliss, to work for

the progress of the world Godwards, he shall live the
divine life, so long as days upon earth are his portion.

“When Arjuna realises fully the nature of the
Yoga which he is bidden to embrace, his pragmatic
nature accustomed to act from mental will and prefe-
rence and desire is appalled by its difficulty and he asks
what is the end of the soul which attempts and fails.
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35. The Blessed Lord said : Without doubt,
O mighty-armed, the mind is restless and very diffi-

cult to restrain; but, 0 Kaunteya, it may be
controlled by constant practice and non-attachment.

3Rj«raRRsn ^ *#':
I
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36. By one who is not self-controlled, this

Yoga is difficult to attain; but by the self-controlled,

it is attainable by properly directed efforts.

3?£11^ qfatffafig *TET fcof J]x®(gr H^ll

37. Arjuna said: He who takes up Yoga with,

faith, but cannot control himself with the mind
wandering away from Yoga, failing to attain per-

fection in Yoga, what is his end, O Krishna ?

Stflfdit vmil 3WTO: ll^Cll

38. Does he not, O mighty-armed, lose both
this life (of human activity and thought and

-

emotion which it has left behind) and the Brahmic
consciousness to which it -aspires .and falling from
both peiisii -like a.dissolving cloud?'
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39.

This my doubt, 0 Krishna, please dispel

completely without leaving any residue; for there

is none else* than Thyself who can destroy this

doubt.

,q$ dtt 1 .

40. The Blessed Lord said : O son of Pritha,

neither in this life nor hereafter is there' destruction

for him
;
never does any one who practises good,

O beloved, come to woe.

sift grerfidi sfaigta ^rradh aht: i

5t| dtrafteftsiraa n^n

41. Having attained to the world of the

righteous and having dwelt there for immemorial
years, he who fell from Yoga is again born in the

house of such as are pure and glorious.

awn dtftdftd # ddfd dfadl^ I

'gifts, ii«rii

42. Or he may be bom in the family of the

.
wiseYogin; indeed such a birth is rare to obtain
in this world.

. dd. d 9$- 3$^$^ / ' ^
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43. There he recovers the mental state of

union (with the Divine) which he had formed in his

previous life; and with this he again endeavours
for perfection, O joy- of the Kurus. .

•

•jsfcn&r f|^ ft: |

44. By that former practice he is irresistibly

carried on. Even the seeker after the knowledge
of Yoga goes beyond the range of the Vedas and
Upanishads.

'KT Jif^n^n

45. But the Yogin, endeavouring with assi-

duity, purified from sin, perfecting himself through
many Jives attains to the highest goal.

^ifqvqtsfq JTdtsfe: |

46. The Yogin is greater than the doers

of askesis, greater than the men of knowledge,

greater than the men of works ; become then the

Yogin, O Arjuna.
1

1 Become the Yogin, one who seeks for and attains,

by works and knowledge and askesis or by whatever
other means, not.even spiritual knowledge or power or
anything, .else for „• their own sake, but the union with
.God alone

;
for in that all else is contained and. in that

lifted beyond itself to a divihest significance.
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47. Of all Yogins he who. with aU his inner

self given up to Me, for Me has love and faith, him.

I hold to be the most united with Me in Yoga.
1

1
It is this that is the closing word of these first six

chapters and contains in itself the seed of the rest,

of that which still remains unspoken and is nowhere
entirely spoken ; for it is always arid remains some-
thing of a mystery arid a secret, rabasyarh, the highest
spiritual mystery arid the divine secret.

' ‘

: "
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I. THE TWO NATURES
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1. The Blessed Lord said : Hear, O Partha,

how by practising Yoga with a mind attached to

Me and with Me as ashraya (the whole basis, lodg-

ment, point of resort of the conscious being and
action) thou shalt know Me without any remainder

of doubt, integrally.
1

ikii

2. I will speak to thee without omission or

remainder the essential knowledge, attended with
all the comprehensive knowledge, by knowing which
there shall be no other thing here left to be known.

1 The Divine Being is all, vasudevah sarvam, and
therefore if he is known integrally, there is nothing else

here left, unknown, because all is that Divine Existence.,
It is, only because our view here is not thus integral,,

because it rests on the dividing mind and reason and
the separating idea of the ego, that our mental percep-
tion of things is an ignorance.
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3. Among thousands of men one here and

there strives after perfection, and of those who
strive and attain to perfection one here and there

knows Me in all the principles of my existence.

qig: Sf =3
I
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4. The five elements (conditions ,of material

being), mind ‘(with its various senses and organs),

xeason, ego, this is my eightfold divided Nature.
1

51#^^1
sfapp^ ^ iimi

5. This the lower. But know my other

Nature . different from this, O mighty-armed, the

supreme which becomes the Jiva and by which
this world is upheld.

2

‘An eightfold nature is the Sankhya description of

Prakriti. If the Gita stopped there, it would have to

make like the Sankhya an incurable antinomy between
the Self and cosmic Nature which would then be only
the Maya of the three gunas and all this cosmic
existence would be simply the result of this Maya; it'

could be nothing else. But there is something else;

there is a higher principle, a nature of spirit, para,

prakritir mama.
. ®The supreme Nature is the .infinite timeless

conscious power of the self-existent Being out of which
all .existences in the cosmos are manifested and come
out- of timelessness into Time. But .iii order .to provide
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6. Know this to be the womb of all beings*.

I am the birth of the whole world and so too' its-

dissolution.
1

Jffi: SRSW I
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7. There is nothing else supreme beyond Mer

O Dhananjaya. On Me all that is here is strung like-

pearls upon a thread.
3

a spiritual basis for this manifold universal becoming in

the cosmos the supreme Nature formulates itself as the

Jiva.
1 Here the supreme Soul, Purushottama, and the-

supreme Nature, Para Prakriti are identified, for it is

evident that it is this Para Prakriti which is both the

“birth of the world and its dissolution”; they are put
as two ways of looking at one and the same reality.

The Spirit is the supreme Being in his infinite conscious-

ness and the supreme Nature is the infinity of power or
will of being of the Spirit,—it is his infinite conscious-
ness in its inherent divine energy and its supernal divine
action. The birth is the movement of evolution of
this conscious Energy out of the Spirit, para prakritir

jivabhuta, its activity in the mutable universe; the-

dissolution is the withdrawing of that activity by
involution of the Energy into the immutable existence
aiid self-gathered power of the Spirit.

3 It is the supreme nature of Spirit, the infinite
conscious power of its being, which maintains these-

phenomenal existences in relation to each other,,

-penetrates them, abides in and supports them and
weaves them into the system of its manifestations.
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8. I am taste in the waters,’O son of Kunti,.

I am the light of sun and moon, I am pranava
(the syllable OM) in all the Vedas, sound in ether
and manhood in men.1

ipft TP*: #(^IT ^ I

sfcra msnfa d#Ji ini ^
9. I am pure scent in earth and energy of

light in fire; I am life in all existences, I am the-

ascetic force of those who do askesis.
0

^ *lf fit** 'll^ I

This one supreme power manifests not only in all as

the One, but in each as the Jiva, the individual

spiritual presence ; it manifests also as the essence of
all quality of Nature.

1 The one original and eternal fact is the energy of

Nature, the power and quality of being which manifests-

. itself’ as matter to the soul through the senses. And
what is essential in the senses, most spiritual, most
subtle is itself stuff of that eternal quality and power.
But energy or power of being in Nature is the Divine-
himself in his Prakriti ; each sense in its purity is there1

fore that Prakriti; each sense is the Divine in his-

dynamic conscious force.
2 In each case it is the. energy of the essential

quality on which each of these becomings depends for’

What it has become, that is given as the characteristic

Sign iiidicatifig the presence of the divine !Power in

their nature. ‘
- • — - - -
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io. Know Me to be the eternal seed of all

•existences, 0 son of Pritha. I am the intelligence

of the intelligent, the energy “of the enegretic.*

5R5 i
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ii. Iam the strength of the strong devoid

•of desire and liking. I am in beings the desire*

which is not contrary to dharma, O Lord of the

Bharatas.

m^ sifcfe * mi ^3 d qfr n^i!

l
It is not the phenomenal developments of the

senses, of life etc., that are proper to the supreme
Prakriti. It is the essential quality in its spiritual

power that constitutes the sivabhava. It is the force

•of spirit so manifesting, it is the light of its conscious-

ness and the power of its energy in things revealed in a
pure original sign that is the self-nature. That force,

S

light, power is the eternal seed from which all other

things are the developments and derivations and varia-

bilities and plastic circumstances.

8 The desire meant here is not the desire of the
.lower nature of the gunas but the purposeful will of the
Divine in us searching for and discovering not the

• pleasure of the lower Prakriti, but the Ananda of its own
\ play and self-fulfilling ; it is .the desire of the divine
* Delight of existence unrolling its own conscious force of
Action in accordance with the law of the swabhava.

I
Dharma in the spiritual sense is not morality or ethics.

,j

Dharma, says the Gita elsewhere, is action governed by
i. the swabhava

, the essential law of one’s nature.
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12. And as for; the secondary subjective-

becomings of Nature, bhavah (states of mind,
affections of desire, movements of passion, the

reactions of the senses, the limited and dual play

of reason, the turns of the feeling and moral sense),

which are jsattmc,,rajasic and - tamasic, they are'

verily fronTHfe, but I am not in them, it is they'

that are in Me.1

qifwnfa ll^ll

13. By these three kinds of becoming which,
are of the nature of the gunas, this whole world is-

bewildered and does not . recognise Mo supreme
beyond them and imperishable.

2

l The true and supreme spiritual nature of the
Divine is notimprisoned there ;

they are only pheno-
mena in his being created out of it by the action of the'
ego and the ignorance. The workings of the gunas are-

only the superficial unstable becomings of reason, mind,
sense,' ego, life and matter; but swabhava is a funda-
mental truth of the Becoming. The soul or Jiva-
involved here in the shackled, poor and inferior play
of the phenomenal qualities, if he would escape from it

and be divine and perfect, must by resort to the pure-
action of his essential quality of swabhava go back to*
that higher law of his own being in which he canf
discover the will, the power, the dynamic principle, the!
highest workings of his divine nature.

2 The lower nature of the three gunas which creates a'
false view of things and imparts to them-an inferior cha-
racter-is, aJ£aya,„a .power of illusion,, by which ’it is not
meant that it is all non-existent or deals with unrealities

'

but that it bewilders our; knowledge, " creates - false;

values, envelops us in- ego,- mentality, sense/physicality,^
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14. This is my divine Maya of the gunas and
it is hard to overcome; those cross beyond it who
approach Me. 1

11. THE SYNTHESIS OF DEVOTION AND
KNOWLEDGE

J^T: siqsffi 5RP5WI: I
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15. The evil-doers attain not to Me, souls

bewildered, low in the human scale; for their know-

limited intelligence and there conceals from us the

Divine that we are, the infinite and imperishable spirit.

If we could see that the Divine is the real truth of our
existence, all else would change to our vision, assume
its true character and our life and action acquire the

divine values and move in the law of the divine nature.

f> Tt is a cosmic veil which the Godhead has spun
around our understanding ;

Brahma, Vishnu and Rudra
have woven its complex threads; the Shakti, the
Supreme Nature is there at its base and is hidden in

its every tissue. We have to work out this web in

•ourselves and turn through it and from it leaving it

behind us when its use is finished, turn from the gods
to the original and supreme Godhead in whom we
shall discover at the same time the last sense of the
gods and their works and the inmost spiritual verities

•of our own imperishable existence.
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ledge is reft away -from them by
:
Maya and they

Tesort to the nature of being of the Asura.j.

HT 3RT: l
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16. Among the virtuous ones who turn to-

wards Me (the Divine) with devotion, O Arjuna,

there are four kinds of bhaktas

;

the suffering, the
seeker-for good injthe world, theseeker ’for" know-
Tedge r-and those~who adore"Me with, knowledge,. O
Lord of the Bharatas.'

2
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1 The evil-doer cannot attain to the Supreme, be-

cause he is for ever trying to satisfy the idol ego on
. the lowest scale of human nature ; his real God.is this

ego. Sin is the working of the lower nature for the
erucfe satisfaction of its own ignorant, dull or violent

rajasic and tamasic propensities in revolt against any
high self-control and self-mastery of the nature by the
spirit. The Purusha, the soul within us which assents in

Nature to the varying impulse of the gunas, has to

;
give its sanction to that sattwic impulse and that
:sattwic will and temperament in our being which .seeks

.after a right rule of action and a harmonious light of
[knowledge. Man has first of all to become ethical,

sukriti, and then to rise to heights beyond any mere
•ethical rule of living, to the light, largeness and power
of the spiritual nature, where he gets beyond the grasp
•of the dualities and its delusion.

* Self-knowledge, equality, impersonality are the
first necessities, as we have already seen, and that is
the way of reconciliation between knowledge and
works, between spirituality and activity. . But the
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17. Of these the knower, who is ever in

constant union with the Divine, whose bhakti is

all concentrated on Him, is the best
;
he loves Me

perfectly and is my beloved.
1
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18. Noble are all these without exception,,

but the knower is verily my self
;

for as his highest

goal he accepts Me, the Purushottama, with whom
he is in union."

m mfofa a mm 11^11

ig. At the end of many births the man of

knowledge attains to Me. Very rare is
.
the great

soul who knows that Vasudeva, the omnipresent
Being, is all that is.

Gita now lays down another and greater necessity for

'the Karmayogin who has unified his Yoga of works-

with the Yoga of knowledge. Not knowledge and.
works alone are demanded of him now, but bhakti also,

devotion to the Divine, love and adoration and the-

soul’s desire of the Highest.
1 This single devotion is his whole law of living

and he has gone beyond all creeds of religious belief,,

rules of conduct, personal aims of life.

2 His is the divine' birth in the supreme Nature,,
integral in

.
being, completed in will, absolute in love,,

perfected in knowledge. In' him the Jiva’s cosmic
existence' is justified because it has exceeded itself and
ko found its own whole and highest truth of being.
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20. Men are led away by various outer

desires which take from them the working of the

inner knowledge; they resort to other godheads

and they set up this or that rule, which satisfies

the need of their nature.
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21. Whatever form of Me any devotee with

faith desires to worship, I make that faith of his

firm and undeviating.
1
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22.. He endowed with that faith worships

that form ;
and by the force of that faith in his

cult and worship he gets his desires, it is I myself
who (in that form) give these fruits.

2

1 These forms are after all a certain kind of mani-
festation through which the imperfect human intelli-

gence can touch him , these, .desires are first means by.

which, our. souls tunrtowards him ; nor is any devotion
worthless or inefiectiveT whatever its limitations. It

has the one grand necessity, faith.
2 So far as there is a spiritual attainment by this

way, it is only to the gods ; it is only the Divine in

formations of mutable nature and as- the giver of her
results that they realise. But those who adore the
transcendent and integral Godhead embrace all • this

8
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23. But these fruits are temporary, sought
after by those who are of petty intelligence and
unformed reason. To the gods go the worshippers
of the gods, but my devotees come to Me.

HK TOT5TR?dt IP^II

24. Petty minds think of Me, the unmanifest,

as being limited by manifestation, because they
know not my supreme nature of being, imperish-

able, most perfect.
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25. Nor am I revealed to all, enveloped in

my Yogamaya ;
this bewildered world knows Me

not, the unborn, the imperishable.
1
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and transform it all, exalt the gods to their highest,

Nature to her summits, and go beyond them to the
very Godhead, realise and attain to the Transcendent.

1
If after thus bewildering them with his workings

in Nature, he were not to meet them in these at all,

there would be no divine hope for man or for any soul
in Maya. Therefore according to their nature, as they
approach him, he accepts their bhakti and answers to

it with- the reply of divine love and compassion.
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26.

I know all past and all present and future

existences, 0 Arjuna, but Me none yet knows.

Sratt W |RV3||

27. By the delusion of the dualities which
arises from wish and disliking, 0 Bharata, all

existences in the creation are led into bewilder-

ment.

1
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28. But those men of virtuous deeds, in

whom sin is come to an end, they, freed from the

delusion of the dualities, worship Me, steadfast in

the vow of self-consecration.
9

1We have now set before us three interdependent

movements of our release out of the normal nature and
our growth into the divine and spiritual being. It is

the ignorance, the egoism which fails to see and lay

hold on the Divine everywhere, because it sees only
1

the dualities of Nature and is constantly occupied with'

its own separate personality and its seekings and
shrinkings. For escape from this circle the first neces-

sity in our works is to get clear of the sin of the vital

ego, the fire of passion, the- tumult of desire of the
rajasic nature, and this has to be done by the steady-
ing sattwic impulse of the ethical being.

“When one is growing into the sattwic nature, it

is neeessary to rise above the dualities and to become
impersonal, equal, one self with the Immutable, one
self with all existences. This process of growing into
the spirit completes our purification. But while this

is being done, while the soul is enlarging into self*

knowledge, it has also to increase in devotion. Equal-
ity and vision of unity once perfectly gained, a supreme
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29. Those who have resort to Me as their

refuge,those who turn to Me in their spiritual effort

towards release from age and death (from the

mortal being and its limitations)
, come to know

that Brahman and all the integrality of the spiri-

tual nature and the entirety of Karma. 1
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30. Because they know Me and know at the

same time the material and the divine nature of

being and the truth of the Master of sacrifice, they

keep knowledge of Me also in the critical moment
of their departure from physical existence and have

at that moment their whole consciousness in union

with Me (the Purushottama).8

bhakti, an all-embracing devotion to the Divine, be-

comes the whole and the sole law of the being. All

other law of conduct merges into that surrender, sarva-

dharman parityajya.

f
1 The knowledge of the Purushottama, the Gita

Isays in effect, is the perfect knowledge of the Brahman.
s Therefore they attain to Me. No longer bound

to the mortal existence, they reach the very highest
status of the Divine quite as effectively as those who
lose their' separate personality in the impersonal and
immutable Brahman. Thus the Gita closes this

important and decisive seventh chapter.
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THE SUPREME DIVINE
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1. Arjuna said: What is tad brahman, what
adhyatma, what karma, 0 Purushottama? Arid

what is declared to be adhibliuta, what is called

adhidaivd ?

3lfTO: TO to I
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2. What is adhiyajna in this body, 0 Madhu-
sudhana? And how, in the critical moment of

departure from physical existence, art Thou to be
known by the self-controlled ? »

sftwrafit

• mi W I

ijjrotfteTOt ^r%er: h^ii

3. The Blessed Lord said: The Akshara is

the supreme Brahman; swabhava is called adhyatma ;

Karma is the name given to the creative movement,
visarga, which brings into existence all beings and
their subjective and objective states.
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4. Adhibhuta is ksharabhava, adhidaiva is the

Purusha; I myself am the Lord of sacrifice,

odhiyajna, here in the body, 0 best of embodied
beings.

1
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1 Here we find the universal principles enumerated
in two slokas. By that Brahman, a phrase which in

the Upanishads is more than once used for the self-

existent as opposed to the phenomenal being, the Gita
intends, it appears, the immutable self-existence which
is the highest self-expression of the Divine and on
whose unalterable eternity all the rest, all that moves
and evolves, is founded, aksliaram paramam. By
adhyatma it means swabhava, the spiritual way and
law of being of the soul in the supreme Nature.

Karma, it says, is the name given to- the creative

impulse and energy, visctrga, which looses out thihgs

from this first essential self-becoming, this swabhava,
and effects, creates, works out under its influence the
cosmic becoming of existences in Prakriti. By adhi-

ohuta is to be understood all the result of mutable
becoming, ksharo bhava. By adhidaiva is intended
the Purusha, the soul in Nature, the subjective being
who observes and enjoys as the object of his conscious-
ness all that is this mutable' - becoming of his essential
existence worked out here by Karma in Nature. By
ddhiyajna, the Lord of works and sacrifice, I,mean,
says Krishna, myself, the divine, the Godhead, the
Purushottama here secret in the body of all' these
embodied existences. All that is, therefore, falls within
this formula.
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5. Whoever leaves .his body and ..departs

remembering Me at bis ‘time of end, comes to my
bhava (that of the Purushottama, my status of

being) ;
there is no doubt of that.

1
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6. Whosoever at' the’ end’ abandons the body,
thinking* upon- any form of being, to that form he
attains, 0 Kaunteya, into which the soul was at each
moment growing inwardly during the physical life.

2

*>‘The thought" of the Gita here is not on a par
with the indulgences and facilities of popular religion

;

it has nothing in common with the crude fancies that

make the absolution and last unction of the priest an
edifying "Christian” death after an unedifyiug, profane

life or the precaution or accident of a death in sacred

Benares or holy Ganges a sufficient machinery of

salvation. The divine subjective becoming on which
the mind has to be fixed firmly in the moment of the

physical death, must have been one into which the

soul was at each moment growing inwardly during the

physical life.

VMan, born into the world, ' revolves between A

world and world in the action of Prakriti and Karma.
Purusha in Prakriti is his formula : what the soul in

him thinks, contemplates and acts, thait always he
becomes. All that he had been, determined his present
birth ;

.and all that he is, thinks, does in this life up to

the moment of his death, determines what he will

become in the worlds beyond and in lives yet to be. \
If birth is a becoming, death also is a becoming, not /

by any .means a cessation. The body, is- abandoned 1

but the soul goes on its way.
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7. Therefore at all times remember Me and
fight

; for if thy mind and thy understanding are

always fixed on and given up to Me, to Me thou
shalt surely come.

^JllffRI I
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8. For it is by thinking always of him with

a consciousness united with him in an undeviating

yoga of constant practice that one comes to the

divine and supreme Purusha, O Partha.
1

1
If we have become in our consciousness one self

with all, one self which is always to our thought the

Divine, and even our eyes and our other senses see and
sense the Divine Being everywhere so that it is impos-
sible for us at any time at all to feel or think of any-
thing as that merely which the unenlightened sense

perceives, but only as the Godhead at once concealed

and manifested in that- form, and if our will is one in-

consciousness with a supreme will and every act of

will, of mind, of body is felt to come from it, to be its

movement, instinct with it or identical, then what the
Gita demands can be integrally done. The remem-
brance of the Divine Being becomes no longer an
intermittent act of the mind, but the natural condition
of our, activities and in a way the very substance of the
consciousness. The Jiva has become possessed of
its right and natural, its spiritual relation to the
Purushottama and all our life is a Yoga, an accom-
plished and yet an eternally self-accomplishing
oneness.
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9-10. This supreme Self is the Seer, the

Ancient of Days, subtler than the subtle and (in his

eternal self-vision and wisdom) the Master and
Ruler of all existence who sets in their place in his

being all things that are
;
his form is unthinkable,

he is refulgent as the sun beyond the darkness ; he
who thinketh upon this Purusha in the time of

departure, with motionless mind, a soul armed with

the strength of Yoga, a union with God in bhakti

and the life-force entirely drawn up and set between
the brows in the seat of mystic vision, he attains

to this supreme divine Purusha.
1
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’We arrive here at the firstv description of .this

supreme Purusha,—the GodheacI who is even more and
greater 'tharrtKe Immutable and to whom the Gita'

gives subsequently the name of Purushottama. He-
too in his timeless eternity is immutable far beyond
all this manifestation and here in Time there dawn on
us only faint glimpses of his being conveyed through'
many varied symbols and disguises, avyakto akshara.

• The union by love is not here superseded by the
featureless, unification through knowledge', -it remains
to the end a part of the supreme force.of the Yoga. r
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ii. This supreme Soul is the immutable self

-

exisjtent Brahman of whom the Veda-knowers
speak, and this is that into which the doers of

askesis enter when they .have passed beyond the

affections of the mind of mortality and for the

desire of which- they practise the conlrol of the

bodily passions
;
that status I will declare to thee

with brevity.

1
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12-13. All the doors of the senses closed, the

mind shut in into the heart, the life-force taken up
out of its diffused movement into the head, the

intelligence concentrated in the utterance of the

sacred syllable OM and its conceptive thought in

the remembrance of the supreme Godhead, he who
goes forth, abandoning the body, he attains to the

highest status.
3

1 That eternal reality is the highest step, place,

foothold of being
(
padam) ; therefore is it the

supreme goal of the soul's movement in Time, itself

no movement but a status original, sempiternal and
supreme, paramam sthanam adyam.

9 This is the established Yogic way of going, a last

offering up of the whole being to the Eternal, the
Transcendent. But still that is only a process ; the
essential condition is the constant undeviating memory'
of the Divine in life, even in action and battle, and the
turning of the whole act of living into an uninterrupted
Yoga, nitya-yoga. - ......
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14. He who continually remembers Me, think-

ing of none else, the Yogin, 0 Partha, who is in

constant union with Me, finds Me easy to attain,

^t^h: mi m : ii^ii \

15. Having come to Me, these great souls

come not again to birth, this transient and painful

condition ot our mortal . being.; they reach the

highest perfection.;
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16. The- highest heavens of the cosmic plan

are subject to a return to rebirth, but, O Kaunteya,
there is no rebirth imposed on the soul that comes
to Me (the Purushottama).
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1 Whatever fruit can be had from the aspiration
of knowledge to the indefinable Brahman, is acquired
also by this other and comprehensive aspiration
through knowledge, works and love to the self-existent

Godhead who is the Master of works and the Friend
of mankind and of all beings. To know him so and so
to seek him does not bind to rebirth or to the chain of
Karma ; the soul can satisfy its desire to" escape per-
manently from the transient and -painful condition of

our mortal being.
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17. Those who know the day of Brahma, a

thousand ages (Yugas) in duration, and the night,

a thousand ages in ending, they are the knowers of

day and night.
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18. At the coming of the Day all manifesta-

tions are born into being out of the unmanifest, at

the coming of the Night all vanish or are dissolved

into it.

I
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19. This multitude of existences helplessly

comes into the becoming again and again, is dis-

solved at the coming of the Night, O Partha, and

is born into being at the coming of the Day.
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20. But this unmanifest is not the original

divinity of the Being
;
there is another status of his

existence, a supracosmic unmanifest beyond this

cosmic non-manifestation, (which is eternally self-

seated, is not an opposite of this cosmic status of

manifestation but far above and unlike it, change-
less, eternal), not forced to perish with the perishing

of all these existences.
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21. .
He is called the unmanifest immutable,

him they speak of as thesupreme soul and' status;

and those who attain to him return not; that- is my
supreme place of being .

1
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22. But that supreme Purusha has to be won
by a bhakti which turns to him alone in whom all

beings exist and by whom all this world has been
extended in space."
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1
It might seem that the proper way to reach this

eternally unnianifested Being is to get rid of all that

we have become in the manifestation, not to carry up
to it our whole inner consciousness in a combined
concentration of the mind’s knowledge, the heart's

love, the Yogic will, the vital life-force. Especially,

bhakti seems inapplicable to the Absolute who is void
of every relation, avyavaharya. But the Gita insists

in the next sloka that although this condition is

supracosmic and although it is eternally unmanifest,
still that supreme Purusha has to be won by bhakti.

f^In other words,. the supreme Purusha is not an
entirely relationless Absolute aloof from our illusions,

but he is the Seer, Creatpr and Ruler of the worlds, and*

it is by knowing an'd by loving Him as the One and
the All that we ought by a union with him of our
whole conscious being in all things, all energies, all

actions to seek the supreme consummation, the perfect
perfection, the absolute release.
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23. That time wherein . departing Yogins do
not return, and also that wherein departing they

return, that time shall I declare to thee, 0 foremost

of the Bharatas.
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24-25. Fire and light and smoke' or mist, the

day and the night, the bright fortnight of the lunar

month and the dark, the northern solstice and the

southern, these are tlie opposites. By the first in each
pair the knowers of the Brahman go to the Brah-
man

;
butby the second the Yogin reaches the “lunar

light” and returns subsequently to human birth.
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26. These are the bright and the dark paths

(called the path of the gods and the path of the

fathers in the Upanishads)
;
by the one he departs'

who does not return, by the other he who returns

again.
1

•
1 Whatever psycho-physical fact or else symbolism

there may be behind this notion,—it comes down from
the age of the mystics who saw in every physical

thing an effective symbol of the psychological and
who traced everywhere an interaction and a sort of

identity of the outward with the inward, light and
knowledge, the. fiery principle and the spiritual energy,

—we- need observe only the turn by which the Gita
closes the passage : “Therefore at all times be in Yoga.”.
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27. The Yogin who knows them is not misled

into any error, therefore at all times he in Yoga,

O Arjuna. ,
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28. The fruit of meritorious deeds declared in

the Vedas, sacrifices, austerities and charitable gifts,

the Yogin passes all these by having known this

and attains.to the supreme and sempiternal status.



Ninth Chapter

WORKS, DEVOTION AND KNOWLEDGE
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X. The Blessed Lord said : What I am going

to tell thee, the uncarping, is the most secret thing

of all, the essential knowledge attended with all the

comprehensive knowledge, by knowing which thou
shalt be released from evil.

1
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2. This is the king-knowledge, the king-secret

(the wisdom of all wisdoms, the secret of all secrets),

it is a pure and supreme light which one can verify

1 The Teacher is going to open the mind of Arjuna
to the knowledge and sight of the integral Divinity

and lead up to the vision of the eleventh book, by
which the warrior of Kurukshetra becomes conscious
of the author and upholder of his being and action and
mission, the Godhead in man and the world. Arjuna
is to become aware of himself as existing only in God
and as acting only by the power within him, his

workings only an instrumentality of the divine action,
his egoistic consciousness only a veil and to his ignor-
ance a misrepresentation of the real being within him
which is an immortal spark and portion of the supreme
Godhead.
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by direct spiritual experience, it is the right and
just knowledge, the very law of being. It is easy
to practise and imperishable.

ll^ll
•

3. (But faith is necessary). The soul that
fails to get faith in the higher truth and law, O'

Parantapa, not attaining to Me, must return into

the path of ordinary mortal living (subject to death,

and error and evil).'
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4. By Me, all this universe has been extended
in the ineffable mystery of my being; all existences

are situated in Me, not I in them.®

"Vlt cannot grow into the Godhead which it denies.

For this is a truth which has to be lived,—and lived

in the soul’s growing light, not argued in the mind’s
darkness.

The reason why the practice of this Yoga be-
comes possible and easy is that in doing it we give up
the whole working of all that we naturally are into the
hands of the Godhead secret within our present limit-

ed nature. That inner divine Purusha works out the
divine birth in us progressively, simply, infallibly, by
taking up our being into his and by filling it with his
own knowledge and power

;
he lays hands, on our

obscure ignorant nature and transforms' it into his own
light and wideness.

^The supreme and integral secret is the mystery
of the transcendent Godhead who is all and everywhere,
yet so much greater and other than the universe and

9
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5. And jmt all existences are not situated in

Me, behold my divine Yoga; my self is that which
supports all beings and constitutes their existence

but does not dwell in them.
1
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6. It is as the great, the all-pervading aerial

principle dwells in the etheric that all existences

dwell in Ale, that is how you have to conceive of it.
2
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all its forms that nothing here contains him, nothing

expresses him really, and no language which is borrow-
ed from the appearances of things in space and time

and their relations can suggest the truth of his unima-
ginable being. The consequent law of our perfection is

an adoration by our whole nature and its self-surrender

to its divine source and possessor.
1 There is a Yoga of divine Power, by which the

Supreme creates phenomena of himself in a spiritual,

not a material, self-formulation of his extended infinity,

an extension of which the material is only an image.
0 The Self does not dwell in all these existences or

in any of them
;
that is to say, he is not contained by

any,—just as the ether here is not contained in any
form, though all torms are derived ultimately from
the ether. But still in the movement also is the
Divine ; he dwells in the many as the Lord in each
being. Both these relations are true of him at one
and the same time.
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7. All existences, O Kaunteya, return into my
divine Nature (out of her action into her immobility

and silence) in the lapse of the cycle; at the
.beginning of the cycle again I loose them forth.
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8. Leaning—pressing down upon m3- own
Nature (Prakriti) I create (loose forth into various
being) all this multitude of existences, all helplessly

subject to the control of Nature.
1
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9.

Nor do these works bind Me, 0 Dhanan-
jaya, for I am seated as if indifferent above,
unattached to those actions.*
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‘Ignorant, the Jiva is subject to her cyclic whirl,
not master of itself, but dominated by her ; only by
return to the divine consciousness can it attain to
mastery and freedom.

.' v" 2
If in his power he accompanies Nature and causes

.all her workings, he is outside it too, as if one seated

.above her universal action in the supracosmic mastery,
not attached to her by any involving and mastering
•desire and not therefore bound by her works, because
he infinitely exceeds them and precedes them, is the
same before, during and after all their procession in
the cycles of Time.
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10. I am the presiding control of my own
action of Nature, (not a spirit born in her, but) the-

creative spirit who causes her to produce all that

appears in the manifestation. Because of this, 0 '

Kaunteya, the world proceeds in cycles.
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11. Deluded minds despise me lodged in the-

human body because they know not my supreme-

nature of being, Lord of all existences .

1
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12. All their hope, action, knowledge are vain-,

things (when judged by the Divine and eternal

standard) ; they dwell in the Rakshasic and Asuric
nature which deludes the will and the intelli-

gence .

2

1 Mortal mind is bewildered by its ignorant reli-

ance upon veils and appearances it sees onty the

outward human body, human mind, human way of

living and catches no liberating glimpse of the Divi-
nity who is lodged in the creature. It ignores the-

divinity within itself and cannot see it in other men,
and even though the Divine manifest himself in huma-
nity as Avatar and Viblmti . it is still blind and ignores-

or despises the veiled Godhead.
a Those who have given themselves up too entirely,

to the outward drive of the mentality, fall into thie-

hands of the lower nature, cling to it and make it their
foundation.
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13. The great-souled, 0 Partha, who dwell in

-the divine nature know Me (the Godhead lodged in

human body) as the Imperishable from whom all

existences originate and so knowing they turn to

Me with a sole and entire love.
1
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14. Always adoring Me, steadfast in spiritual

endeavour, bowing down to Me with devotion, they
worship Me ever in Yoga. 2 *
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1 The great-souled, who open themselves to the

light and largeness of the divine nature of which man
is capable, are alone on the path narrow in the begin-

ning, inexpressibly wide in the end that leads to libera-

tion and perfection. The growth of the god in man is

man’s proper business ; the steadfast turning of this

lower Asuric and Rakshasic into the divine nature is

the carefully hidden meaning of human life.

2 All the long stress of the inner self to break out-
ward becomes a form now of spiritual endeavour and
aspiration to possess the Divine in the soul and realise

the Divine in the nature. All life becomes a constant
Yoga and unification of that Divine and this human
spirit. This is the manner of the integral devotion

;

it creates a single uplifting of our whole being and
nature through sacrifice by the dedicated heart to the
eternal Purushottama.
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15. Others also seek Me out by the sacrifice

of knowledge and worship Me in my oneness and.

in every separate being and in all my million

universal faces (fronting them in the world and its

creatures).

1
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16. I the ritual action
;

I the sacrifice, I the

food-oblation, I the fire-giving herb, the mantra I,

I also the butter, I the flame, the offering I.
9

ffianw m\ 1

1 This knowledge becomes easily an adoration, a
large devotion., a vast self-giving because it is the know-
ledge of a Spirit, the contact of a Being, the embrace
of a supreme and universal Soul which claims all that

we are even as it lavishes on us when we approach it

all the treasures of its endless delight of existence.

2 The way of works too turns into an adoration

and a devotion of self-giving because it is an entire

sacrifice of all our will and its activities to the one
Purushottama. The outward Vedic rite is a powerful
symbol, effective for a slighter though still a heaven-
ward purpose ; but the real sacrifice is that inner
oblation in which the Divine All becomes himself the
ritual action, the sacrifice and every single circum-
stance of the sacrifice. The flame is the Godward will
and- that will’ is God himself within us. All that has
been received from him is given up to the service and
the worship, of its own Reality, its own supreme Truth
and Origin.
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17. I the Father of this world, the Mother,

the Ordainer, the first Creator, the object of

Knowledge, the sacred syllable OM and also the
Rik, Sama and Yajur (Vedas).

*ifd4a? 33 : fimi 5R°t mi •
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18. I the path and goal, the upholder, the
master, the witness, the house and country, the
refuge, the benignant friend; I the birth and status

and destruction of apparent existence, I the
imperishable seed of all and their eternal resting-

place.
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19. I give heat, I withhold and send forth

the rain ;
immortality and also death, existent and

non-existent am I, O Arjuna.

tfe 3i 3taqT: ijaqiqi:
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20. The knowers of .the triple Veda, who-
drink the soma-wine, purify themselves from sin,

worshipping Me with sacrifice, pray of Me the way
to heaven; they ascending to the heavenly. worlds
by their righteousness enjoy: in paradise, the divine

feasts of the gods. !
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21. They, having enjoyed heavenly worlds of

larger felicities, the reward" of their good deeds

exhausted, return to mortal existence. Resorting

io the virtues enjoined by the three Vedas, seeking

thef[satisfaction of desire, they follow the cycle of

birth and death .

1
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22 To those men who worship Me making Me
alone the whole object of their thought,, to those

1 This firm belief in a Beyond and this seeking of

a diviner world secures to the soul in its' passing the

strength to attain to the joys of heaven on which its

faith and seeking were centred : but the return to

mortal existence imposes itself because the true aim of

that existence has not been found and realised. Here
and not elsewhere the highest Godhead has to be found,
the soul’s divine nature developed out of the imperfect
physical human nature and through unity with God
and man and universe the whole large truth of being
•discovered and lived and made visibly wonderful.
That completes the long cycle of our becoming and
admits us to a supreme result ; that is the opportunity
given to the soul by the human birth and, until that is

accomplished, it cannot cease.
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.constantly in Yoga with Me, I spontaneously bring

•every good.
1
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23. Even those who sacrifice to other god-

heads with devotion and faith, they also sacrifice

-to Me, O son of Kunti, though not according to

rthe true law.

3Tt f| =r ^ I
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24. It is I myself who am the enjoyer and
-the Lord of all sacrifices, but they do not know Me
an the true principles and hence they fall.

ftpifcr fq^u 1
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25.

They who worship the gods go to the gods,

to -the (divinised) Ancestors go the Ancestor-wor-
shippers, to elemental spirits go those who sacrifice

1 To see nothing but the Divine, to be at every
-moment in union with him, to love him in all crea-

tures and have the delight of him in all things is the
whole condition of the spiritual existence of the God-
lover. His God-vision does not divorce him from life,

nor does he miss anything of the fulness of life ;
for

God himself becomes the spontaneous bringer to him
of every good and of all his inner and outer getting

.

.and having.
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to elemental spirits; but my worshippers come*
to Me.’
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26. He who offers to Me with devotion a-

leaf, a flower, a fruit, a cup of water, that offering;

of love from the striving soul is acceptable to Me.a

3^ll%^ I
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.27. Whatever thou doest, whatever thou’
enjoyest, whatever thou sacrificest, whatever thou
givest, whatever energy of tapasya, of the soul’s-

will or effort, thou puttest forth, make it an offer-

ing unto Me.

1 An entire seeing of the Divine is the condition of

an entire conscious self-surrender ;
the rest attains to •

things that are incomplete and partial and has to fall,

back from them and return to enlarge itself in a
greater seeking and wider God-experience. This abso-
lute self-giving, this one-minded surrender is the*

devotion which the Gita makes the crown of its-

I' synthesis. All action and effort are by this devotion
turned into an offering to the supreme and universal

.

f. Godhead.
2 Here the least, the slightest circumstance of life -

the most insignificant gift out of oneself or what one -

has, the smallest action assumes a divine significance *

and it becomes an acceptable offering to the Godhead,
who makes it a means for his possession of the soul,
and life of the God-lover.
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28. Thus shalt thou be liberated from good
and evil results which constitute the bonds of
action; with thy soul in union with the Divine-
through' renunciation, thou shalt become free and
attain to Me. ,

d ^ 51 |
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2g. I (the Eternal Inhabitant) am equal in all

existences, none is dear to Me, none hated; yet
those who turn to Me with love and devotion, they
are in Me and I also in them. 1

511^3 H ft 51: ||^o||

. 30. If even a man of very evil conduct turns
to Me with a sole and entire love, he must be
regarded as a saint, for the settled will of endeavour
in him is a right and complete will.

iferctft 5f tT TOlfd ll^ll

1
All at last equally come to him through their

circlings in the Ignorance. But it is only this perfect
adoration that can make this indwelling of God in man
and man in God a -conscious thing..and an .engrossing’ •

and perfect union.
.

,Love of the Highest and a total
self-surrender are the straight and. swift way.to thip-
divine oneness.



M* THE HISTORY OF SOOTLAOT
A ])J

acy was to be renounced, and tire independence of Scotland, in church and

‘ state, was carefully provided for, together with an obligation on Ldward,

when he should succeed to the throne, binding him to use Scottish coun-

sellors in all the national concerns of the kingdom, and to employ native Scots-

men in all offices of trust.
. , , * * .1 T, V ,

But the same schedule of articles contams a clause for giving the English

king the command of the Scottish national and feudal levies; a condition

which alone must have had the consequence of placing the country at Ed-

ward’s unlimited disposal. The minutes of this conference open with a pro-

vision of strict secrecy, and a declaration that what follows is not to be con-

sidered as anything finally resolved upon or determined, but merely as the

heads of a plan to be hereafter examined more maturely, and adopted, al-

tered, or altogether thrown aside at pleasure. By the last article the king

of Scotland undertook to sound the inclinations of his people respecting this

scheme, and report the result to the English king within fifteen days after

Easter. It is probable that David, on his return to Scotland, found the

scheme totally impracticable.

A circumstance of personal imprudence now added to the difficulties by
which King David was surrounded. With a violence unbecoming Ins high rank

and mature age he fell in love with a beautiful young woman, called Mar-

garet Logie, daughter of Sir John Logie, executed for accession to that plot

against Robert Bruce which was prosecuted and punished in the times of

the Black Parliament. The young lady was eminently beautiful; and the

king, finding he could not satisfy his passion otherwise, gave her his hand in

marriage, 1364. This unequal alliance scandalised his haughty nobles, and
seems to have caused an open rupture betwixt David and his kinsman the

Stewart, whose views to the crown were placed in danger of being disap-

pointed, if the fair lady should bear a son to her royal husband. It was
probably on account of some quarrel arising out of this subject of discord
that King David seems to have thrown the Stewart with his son, the lord of

Badenocn, into prison, where both were long detained.

The accomplishment of a general and enduring peace betwixt the two
kingdoms was now the occupation of commissioners. The payment of the
ransom of David was the principal obstacle. The first instalments had been
discharged with tolerable regularity. For this effect the Scottish parliament
had made great sacrifices. The whole wool of the kingdom, apparently its

most productive subject of export, was directed to be delivered up to the
king at a low rate [four marks a sack], and the surplus produced over prime
cost in disposing of the commodity to the foreign merchants in Flanders
was to be applied in discharge of the ransom. A property tax upon men of
every degree was also imposed and levied. From these funds the sum of
20,000 marks had been raised and paid to England. But since these pay-
ments the destined sources had fallen short. The Scots had applied to the
pope, who having already granted to the king a tenth of the ecclesiastical
benefices for the term of three years, refused to authorise any further tax
upon the clergy. They solicited France, who, as her own king was unran-
somed and m captivity in England, had a fair apology for declining further
assistance, unless under condition that the Scots would resume the war with
England, m which case they promised a contribution of 50,000 marks towards
the ransom of King David.— ?1^ , , ,,

° *v^ul v.ud, the stipulated instal-
ments of the ransom necessarily fell into arrear, and heavy penalties were,

rimer to the terms of the treaty, incurred for default of payment. Ed-
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ward acted the part of a lenient creditor. He was less intent on payment
of the ransom than to place the Scottish nation in so insolvent a condition
that the estate.? mipht be glad, in one way or other, to compromise that debt
by a .-aerifiee of I heir independence. The penalties and arrears were now
computed to amount to 100,000 pounds, to be paid by instalments of 6,000
marks yearly. The truce was prolonged for about three years. These pay-
ments, though most severe on the nation of Scotland, seem to have been
made good with regularity by means of the taxes which the Scottish parlia-

ment had imposed for defraying them: so that in 1369 the truce between
the nations was continued for fourteen years, and the English conceded that
the balance of the ransom, amounting still to 56,000 marks, should be cleared

by annual payments of 4,000 marks. In this manner the ransom of David
was completely discharged, and a receipt in full was granted by Richard II in

the seventh year of his reign. These heavy but necessary exactions were not
made without internal struggles and insurrections.

DAVID DIVORCES HIS WIFE; HIS DEATH (1371 A.D.)

Family discord broke out in the royal family. Margaret Logic, the young
and bcauiiful queen, was expensive, like pcr.-oV? who are Maidenly it moved
from narrow io opulent circmnsiiinee4*. David’* passion was: so! in led. nod he

was desirous: of dissolving i!:e unequal marriage which he had so imprudently

formed. The bishops of Scotland pronounced a sentence of divorce, bin upon
what grounds we are left ignorant by historians. Margaret Logie appealed to

the pope from the sentence of the Scottish church, and went to Avignon to

prosecute the cause by means of such wealth as she had amassed during her

continuance in power, which is said to have been considerable. Her appeal

was heard with favour by the pope in 1369; bill she did i:»! live 10 bring il

to an issue, as she died abroad. After the divorce of this lady by the Scottish

prelates the Stewart and his son were released from prison and restored to

the king’.? favour, which plainly showed by what influence they had incurred

dbgrace and captiviiy.

Little more remains to be said of David II. He became affected with a
mortal illness', and died in the castle of Edinburgh, February 22nd, 1371, at

the early age of forty-seven, and in the forty-fifth year of his reign. He had
courage, affability, and the external graces which become a prince. But his

life was an uniform contrast to the patriotic devotion of his father. He
exacted and received the most painful sacrifices at the hands of his subjects,

and never curbed himself in a single caprice, or denied himself a single in-

dulgence, in requital of their loyalty and affection. Tn the latter years of

his life he acted as the dishonourable tool of England, and was sufficiently

willing to have exchanged, for paltry and personal advantages, the indepen-

dence of Scotland, bought by his heroic father at the expense of so many suffer-

ings, which terminated in ruined health and premature death.

PROGRESS OF THE COUNTRY AT THIS PERIOD

The reign of David II was as melancholy a contrast to that of his father

as that of Robert I had been brilliant when contrasted with his predecessors.

Yet we recognise in it a nearer approach to civil polity, and a more absolute

commixture of the different tribes by which Scotland was peopled into one

general nation, obedient to a single government. Even the chiefs of the Isles

and Highlands were so much subdued as to own the allegiance of the Scottish
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king, to hold seats in his parliaments, and resign, though reluctantly, much

of tiiat rude and tumultuous independence which they had formerly made

their boast. Still the separation of the Highlands from the Lowlands was

that betwixt two separate races. A few great families can trace their de-

scent from the period of Robert Bruce; but a far greater number arc first

distinguished in the reign of his son, where the lists of the battle of Durham

contain the names of the principal nobility and gentry in modern Scotland,

and are the frequent resource of the genealogists. The spirit of commerce ad-

vanced in the time of David II against all the disadvantages of foreign and

domestic warfare.

In the parliaments of 1368 and 1369 a practice was introduced, for the

first time apparently, of empowering committees of parliament to prepare

and arrange, in previous and secret meetings, the affairs of delicacy and im-

portance which were afterwards to come before the body at large.. As this

led to investing a small cabal of the representatives with the exclusive power
of garbling and selecting the subjects for parliamentary debate, it necessarily

tended to limit the free discussion so essential to the constitution of that

body, and finally assumed the form of that very obnoxious institution called

Lords of the Articles, who, claiming the preliminary right of examining and
rejecting at their pleasure such measures as were to be brought before par-

liament, became a severe restraint on national freedom.

Amidst pestilence and famine, which made repeated ravages in Scotland
during this unhappy reign, the Scottish national spirit never showed itself

more energetically determined on resisting the English domination to the
last. Particular chiefs and nobles were no doubt seduced from their al-

legiance, but there was no general or undisturbed pause of submission and
apathy. The nation was strong in its very weakness; for as the Scots became
unequal to the task of assembling national armies, they were saved from
the consequences of such general actions as Dunbar, Halidon, and Berwick,
and obliged to limit themselves to the defensive species of war, best suited
to the character of the country, and that which its inhabitants were so well
qualified to wage.

The Scottish parliament seems never to have failed in perceiving the evils
which afflicted the state, or in making sound and sagacious regulations to
repress them; but unhappily the executive power

1

seldom or never possessed
the authority necessary to enforce the laws; and thus the nation continued
in the condition of a froward patient, who cannot be cured because there is
no prevailing upon him to take the prescriptions ordered by the physicians.*7

.

[' Nevertheless, as Hume Brown <* emn!:i«i«e=. p-.r’hnrn: r;":-M>. i:.Mv i
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A permanent English conquest of Scotland lias always proved
impossible, because tbe Scots as a people have ever shown them-
selves, even when vanquished in the field, worthy of freedom. In
this sense their long history has demonstrated that they belong to
the elect among the nations, the stream of whose national life is fed
from the deep fount of strong character and ardent sentiment.—
James Mackinnon. »

The death of David II had threatened for a moment to involve the king-

dom in a civil war. The earl of Douglas, who was at that time at Linlithgow,

suddenly proclaimed his own title to the throne, and announced his intention

of opposing the claim of the acknowledged heir, the Stewart of Scotland.

This powerful and turbulent baron pretended to unite in his own person the

claims of Comyn and Baliol, and some offence which had been given him by
the party of the Stewart seems to have driven him into this hasty demon-
stration. But Sir Robert Erskine, who had the command of the castles of

Edinburgh, Stirling, and Dumbarton, marched against him without delay,'

and was joined on his way by the earls of March and Moray; and their united

force was too great to allow the pretender any hope of success from an appeal

to arms. Douglas met his opponents in a peaceful conference, and he declared

himself satisfied by their arguments of the emptiness of his own title and of

the justice of that of the Stewart. In reward for his prompt submission the

Stewart’s daughter, Isabella, was promised in maniage to Douglas’s son,

with an annual pension. Douglas himself was appointed king’s justiciar on

the south of the Forth and warden of the east marches.

A few well-applied gifts to those who had come forward so zealously to

support the Stewart’s title to the throne cleared away all further opposition,

and he was crowned in the abbey of Scone, in great pomp and splendour,

140



144 THE GITA

*?!$?: m $ ^5# mmm i

nm mm siaj sfa zm: mu \m\

6. The great Rishis, the seven „Ancients of,

the world, and also the, four Manus, are my mental
becomings; from them are“ainKese living creatures-

in the world.'
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7 . Whosoever knows in its right principles-

this my pervading lordship and this my Yoga,

unites himself to Me by an untrembling Yoga; of’

this there is no doubt.
3

and their psychological becomings, bhavah. These-

even, our lesser subjective conditions and their appa-

rent results no less than the highest spiritual states, are-

all becomings from the supreme Being.
1 The great Rishis, called here as in the Veda the-

seven original Seers, are intelligence powers of that

divine Wisdom which has evolved all things out of its-

own self-conscious infinitude, prajna purani,—develop-

ed them down the range of the seven principles of its-

own essence. Along with them are coupled the four

eternal Manus, the spiritual fathers of every human-

mind and body.
3 He sees each aspect of the transcendent, the-

cosmic and the individual existence in its right relation

to the supreme Truth and puts all in their right place

in the unity of the divine Yoga. By this Yoga once
perfected, undeviating and fixed, he is able to take up-

whatever poise of nature, assume whatever human,
condition, do whatever world-action without any fall

from his oneness with the divine Self, without any
loss of his constant communion with the Master of

existence.



TENTH CHAPTER M5:

ffo J?f pr ikii t/

8 . I am the birth of everything and from Me
all proceeds into development of action and
movement ;

understanding thus, the wise adore Me
in rapt emotion .

1
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g. Their consciousness full of Me, their life

wholly given up to Me, illumining each other,

mutually talking about Me, they are ever contented
and joyful.

S ifr ||^ o||

10. To these who are thus in a constant union
with Me, and adore Me with an intense delight of

love, I give the Yoga of understanding by which
they come to Me.fl

’This knowledge translated into the affective,

emotional, temperamental plane becomes a calm love

and ' intense adoration of the original and transcend-

ental Godhead above us, the ever-present Master of all

things here, God in man, God in Nature’.

,
.

fl By the Yoga of the will and intelligence founded
oil an illumined union of works and knowledge the
transition was effected from our lower troubled mind-
janges to the immutable calm of the witnessing Soul
•above the active nature. ' But now by this greater

Yoga of .the Buddhi founded on an illumined union of

love and., adoration with an all-comprehending Know-
ledge" the; soul rises .in a vast ecstasy to the whole

10
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ii. Out of compassion for them, I, lodged in

their self, by the blazing lamp of knowledge,

destroy the darkness which is born of ignorance.:..

II. GOD IN POWER OF BECOMING
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transcendental truth of the absolute and all-originating

Godhead. The Eternal is fulfilled in the individual

spirit and individual nature
;

the individual spirit is

exalted from birth in time to the infinitudes of the

Eternal.

'The theism of the Gita is no shrinking and
gingerly theism afraid of the world’s contradictions, but

one which sees God as the omniscient and omnipotent,

the sole original Being, who manifests in himself all,

whatever it may be, good and evil, pain and pleasure,

light' and darkness as stuff of his own existence, and
governs himself what in himself he .has manifested.

Unaffected by its oppositions, unbound by his creation,

exceeding, yet intimately related to this Nature and
closely one with her creatures, their Spirit, Lord, Lover,
Friend, Refuge, he is ever leading them from within
them' and from above through the mortal appearances
of ignorance and suffering and sin and evil towards a
supreme light and bliss and immortality and transcend-
ence. This is the fullness of the liberating knowledge,
the character of which is' emphasised in three separate
Verses of promise in this chapter, 3, 7 and 11.

'



TENTH CHAPTER 147

.12. Arjuna said: Thou art- the supreme
Brahman, the supreme Abode, the supreme -Purity
the one Permanent, the divine'Purusha, the original

Godhead, the Unborn, the all-pervading Lord.'

sifodt SWT: SW rf* ^ II i\\\

, 13. ;A11 the Rishis say this of Thee and the.

•divine seer Narada, Asita, Devala, Vyasa; and Thqtt

Thyself sayest it to me.®
’
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14. All this that Thou sayest, my mind holds

ifor .the. truth, O Keshava. Neither the Gods nor
the Titans, O Blessed Lord, knowThy manifestation.

km in 1
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‘The language in which Arjuna voices his accep-
tance emphasises again the profound integrality of

this knowledge and its all-embracing finality and full-

ness. He accepts the Avatar, the Godhead in man
who is speaking to him as the supreme Brahman, as
the supracosmic All and Absolute of. existence in which
the soul can dwell when it rises out of this manifesta*-

tion and this partial becoming to its source.

.

9 This is a secret wisdom which one must hear-

from the seers who have seen .the face of this truth, -

have, heard, its word and have,.become one with, it jn
self and spirit.

' ‘
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• 15. Thou alone knowest Thyself by Thyself,.

•O Purushottama; Source of beings, Lord of beings,.

God of gods, Master of the world 1

We n^n

16. Thou shouldst tell me of Thy divine-

self-manifestations, all without exception, Thjr

Vibhutis by which Thou standest pervading these-

worlds.
1
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17. How shall I know Thee, O Yogin, by
thinking of Thee everywhere at all moments and
in what pre-eminent becomings should I think of

Thee, O Blessed Lord? 0

WRotiW zfrfi Wm ^ sri^t i
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1 Arjuna accepts him as that Vasudeva in and
l around us who is all things here by virtue of the
/ world-pervading, all-inhabiting, all-constituting master

' powers of his becoming, viblmtayah.

'

\ “Arjuna, though he accepts the revelation of
Vasudeva as all and though his heart is full of the
delight of it, yet feels it difficult to see him in the
apparent truths of existence, to detect him in this
iact of Nature and in these disguising phenomena of

1 the world’s becoming. So he requires guiding indica-
tions.
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18. In detail tell me of Thy Yoga and
"Vibhuti, O Janardana; and tell me ever more ‘of

it ; it is nectar of immortality to me, and however
•.much of it I hear, I am not satiated.

% ^<3# ftan i
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19. The Blessed Lord said : Yes, I will tell

-thee of my divine Vibhutis, but'only in some of my
principal pre-eminences, O best of the .Kurus

;
for

there is no end to the detail of my self-extension in

the universe.
1
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20. I, 0 Gudakesha, am the self which abides
f

•within all beings. I am the beginning and middle
(

and end of all beings.® •

1 While we must identify ourselves impartially

with the universal divine Becoming in all its. extension,

w.e must at the same time realise that there is an
ascending evolutionary power in it, an increasing

intensity .of its revelation in things, a hierarchic , secret

something that carries us upward from the : first

concealing appearances through higher and higher
forms towards the large ideal nature of the'universal
Godhead. -•.'..

a This summary enumeration begins with :a state-

ment of the primal principle that underlies, all -.the

power of this manifestation in the universe. 1 1t is- this

that in every being and object God dwells concealed
.and discoverable. It is this inner divine Self hidden
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21.

Among the Adityas I am Vishnu
;
among

lights and splendours I am the radiant Sun; I am
Marichi among the Maruts; among the stars the

Moon am I.*
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22.

Among the Vedas I am the Sama-Veda ;

among the gods I am Vasava; I am mind among
the senses ; in living beings I am consciousness.

S3W EM i

23.

I am. Shiva among the Rudras, the lord

of wealth among the Yakshas and Rakshasas, Agni
among the Vasus ;

Meru among the peaks of the

world am I.
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from the mind and. heart which he inhabits, who is all

the time evolving the mutations of our personality in
Time and our sensational existence in Space,— Time
and Space that are the conceptual movement and
extension of the Godhead in us.

1 Among all these living beings, cosmic godheads,. .

superhuman and human and subhuman creatures, and
amid all these qualities, powers and objects, the chief,

the head, • the greatest in quality of each class is at

special power of the becoming of the Godhead.
'
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24. And know Me; 0 Partha, of -the high
priests of the world the chief, Brihaspati

;
I am

Skanda, the war-god, leader ofthe leaders of battle;

among the flowing waters I am the ocean.

Wnf srorsfsr swot ii^in/-.:

25. I am Bhrigu among the great Rishis; I

am the sacred syllable JOM„among words .v among
acts of worship I . am ^the worship -.called Japa
(silent repetitions of sacred names etc.) ; among the

mountain-ranges I am Himalaya.

3PSR3T: ^foif ^ \

JF^OTT f^f qsfqst n^ll

26. I am the Aswattha among all plants and
trees; and I am Narada among the divine sages,

Chitraratha among the Gandharvas, theMuni Kapila
among the Siddhas:

^igg wit =3 11^11 \f .

27. Uchchaisravas among horses know Me,
nectar-born; Airavata among lordly elephants;

and among men the king of men.

' fllfamfST 31gf%: \)\4\ v r

;

28. Among weapons I am the divine -thunder-
bolt; I am Kamadhuk the cow of plenty among
cattle; I am Kandarpa the love-god . among the
progenitors;' among the serpents Vasuki am I..- c::



^hirt i

fqfJTiwi =5ftf%Rr mi \r%i .

29. And I am Ananta among the Nagas,

Varuna among the peoples of the sea, Aryaman
among the Fathers, Yama (lord of the law) among
those who maintain rule and law.

%SJRT *>]$'. I

r w\^isi q^ar-qfeon^ u^o|V

30. And I am Prahlada among the Titans ;
I

am Time the head of all reckoning to those who
reckon and measure

;
and among the beasts of the

forest I am the king of the beasts, and Vainateya
among birds.

«FR: qqdRfo m: I

31. I am the wind among purifiers; I am
Rama among warriors; and I am the alligator

among fishes ;
among the rivers Ganges am I.

32. Of creation I am the beginning and the
end and also the middle, 0 Arjuna. I am spiritual

knowledge among the many philosophies, arts and
sciences; I am the logic of those who debate. 1

1
All things are his powers and effectuations in his

self-Nature, vibhutis He is the origin; of all they
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33. I am the letter A among letters, the

dual among compounds. I am imperishable Time

;

I am the Master and Ruler (of all existences), whose
faces are everywhere.

1

sftfe ^"TT #: mi IIVMi/

34. And I am all-snatching Death, and I am
too the birth of all that shall come into being.

Among feminine qualities I am glory and beauty
and speech and memory and intelligence and
steadfastness and forgiveness.

Iljsm mi am 1

mnf fgHm: uvmi

are, their beginning; he is their support in their ever-

changing status, their middle; he is their end too, the
culmination or the disintegration of each created thing

in its cessation or its disappearance.

f^The importance of this chapter of the Gita is I

‘

very much greater than appears at first view or to anj
eye of prepossession which is looking into the text)

,

only for the creed of the last transcendence and the?

detached turning of the human soul away from the]

world to a distant Absolute. The message of the Gita|

is the gospel of the Divinity in man who by. force of

an increasing union unfolds himself out of the veil of
the lower Nature, reveals to the human soul his cosmic
spirit, reveals his absolute transcendences, reveals
himself in man and in all beings. .: . 1
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35. I am alsothe great Sama among mantras,,

the Gayatri among metres; among the months I

am Margasirsha, first of the months
;
I am spring,,

the fairest of seasons.

sratsfa wck *RSFramf** 11^11

36. I am the gambling of the cunning, and
the strength of the mighty; I am resolution and
perseverance and victory; I am the Sattwic quality

of the good.

37. I am Krishna among the Vrishnis, Arjuna.

among the Pandavas; I am Vyasa among the

sages ; I am Ushanas among the seer-poets.
1

^ ipstfm n^iiv'

38. I am the mastery and power of all who-

rule and tame and vanquish and the policy of all

who succeed and conquer; I am the silence of

things secret and the knowledge of the knower.

st^cTRT sM J
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Vs Krishna who in his divine • inner being is the
Godhead in a human form, is in his outer human,
being the - leader of his age, the great man of the
Vrishnis; The .-Avatar is at the same time the-
Vibhuti.
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' 39. And whatsoever is the seed of all exist-

ences, that' am I, O Arjuna; nothing • moving' or
unmoving, animate or inanimate in the- world 1 can
be without Me.1

40. There is no numbering or limit to mjr
divine Vibhutis, O Parantapa ;

what I have spoken,

is nothing more than a summary development and
I have given only the light of a few leading

indications.

srEfirto & jrt n^n

41. Whatever beautiful and glorious creature

thou seest in the world, whatever being is mighty
and forceful (among men and above man and below
him), know to be a very splendour, light, and.

energy of Me and born of a potent portion and
intense power of my existence.

3RRT dfdfo f% fkfa cRI^f 1
-

1 With whatever variety of degree in manifesta-
tion, all beings are in their own way and nature powers-
of the Godhead,



42. But what need is there of a multitude of

details for this knowledge, O Arjuna? Take it thus,

..Hhat I am here in this world and everywhere, I

^support this entire universe with an infinitesimal

portion of Myself.
1

‘ All classes, genera, species, individuals are

vibhutis of the One. But since it is through power in

his becoming that he is apparent to us, he is especially

apparent in whatever is of a pre-eminent value or
seems to act with a powerful and’ pre-eminent force.

And therefore in each kind of being we can see him
most in those in whom the power of nature of that
kind reaches its highest, its leading, its most effecti-

vely. self-revealing manifestation. These are in a
special sense Vibhutis. Yet the highest power and
manifestation is only a very partial revelation of the
Infinite ; even the whole universe is informed by only
one degree of his greatness, illumined by one ray of
his splendour, glorious with a faint hint of his delight
and beauty. This, is the gist of the enumeration, the
heart of its meaning.



Eleventh Chapter

I. TDIE THE DESTROYER

mfisq fro m ii^ii

1. Arjuna said: This word of the highest
spiritual secret of existence, Thou hast spoken out
of compassion for me

; by this my delusion is dis-

pelled .

1

wMrt ft git taETi m i
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2. The birth and passing away of existences

have been heard by me in detail from Thee, O
Lotus-eyed, and also the imperishable greatness of

the divine conscious Soul.

WlcmW-T I

^ 113

1

|

‘The illusion which so persistently holds man's
sense and mind, the idea that things at all exist in
themselves or for themselves apart from God or that
anything subject to Nature can be self-moved aod
self-guided, has passed from Arjuna,— that was .the
cause of his doubt and bewilderment and refusal of
action.
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3. So it is, as Thou hast declared Thyself, O
Supreme Lord ; I desire to see Thy divine form

and body, O Purushottama. .

ddt ^ m
4. If Thou thinkest- that it- can be seen by me,

O Lord, O Master of Yoga,
,

then show me Thy
imperishable Self.

1 J

.

1

Wi % ^ 5RRltS§l 5^T5T: I
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5. The Blessed Lord said: Behold, O Partha,

my hundreds and thousands of divine forms,

various in kind, various in shape and hue.
/

q^israffa ii^ii

6. . Behold the Adityas, the Vasus, the Rudras;

-the two Aswins and also the.Maruts; behold many
-wonders that none has beheld, O Bharata.

' m iivsii

•

'/\For this greatest all-comprehending .vision he
as made.to ask because it is so, from the Spirit reveal-
ed in the universe, that he .must repeive,the.command
Tto his part in the world-action.
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7. Here, to-day; behold the whole .world,

with all that is moving and unmoving, unified in

my body, 0 Gudakesha, and whatever^ else thou

wiliest to see.
1

. . ;

• '*1
’

1

^ I
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8. What thou hast to see, this thy human
eye cannot grasp ; b'ut there is a divine 1 eye (an

inmost seeing) and that eyc l pow give ..to thee.

Behold Me in my divine Yoga.8
'

stra

^5^31 ddt 311^# ffc,l
‘
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1 This then is the keynote, the central significance.!

It is the vision of the One in the Many, the Many in

the One,— and all are the One. It is this vision that

to the eye of the divine Yoga liberates, justifies,

explains all that is and was' and shall be. Once seen

and held, it lays the shining axe of God at the root of

all doubts and perplexities and annihilates all, denials

and oppositions'. If the soul cam arrive at unity with!

the Godhead in this vision, — Arjuna has not yet done)

that, therefore, we find that he has fear when he sees,)

all even that is terrible in the world loses its terror.
1

;
8 The human eye can see only the outward ap-

pearances of things or make out of them separate

symbol forms,, each of them significant of only a few
aspects of tfie eternal Mystery.
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9-14. Sanjaya said: Having thus spoken, O
King, the Master of the great Yoga, Hari, showed
to Partha His supreme Form. It is that of the

infinite Godhead whose faces are everywhere and
in whom are all the wonders of existence, who
multiplies unendingly all the many marvellous

revelations of His being, a world-wide Divinity

seeing with innumerable eyes, speaking from in-

numerable mouths, armed for battle with number-
less divine uplifted weapons, glorious with divine

ornaments of beauty, robed in heavenly raiment

of deity, lovely with garlands of divine flowers,'

fragrant with divine perfumes. Such is the
light of this body of God as if a thousand suns
had risen at once in heaven. The whole world
multitudinously divided and yet unified is visible

in the body of the God of gods. Arjuna sees .him
(God magnificent and beautiful and terrible, the
Lord of souls who has manifested in the glory and
greatness of his spirit this wild and monstrous and
orderly, and wonderful and sweet and terrible world)
and overcome with marvel and- joy and fear hie
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bows down and adores with words of awe and with

clasped hands the tremendous vision.

3^ .3!fi .

Befell. I

SUPP^a TO5TCPTC5T-

^far a%PTT«r f^nqji^ll

15. Arjuna said : I see all the gods in Thy
body, O God, and different companies of beings,

Brahma the creating Lord seated in the Lotus,

and the Rishis and the race of the divine Serpents.

^ 23ST3II3

16. I see numberless arms and bellies and
eyes and faces, I see Thy infinite forms on every

side, but I see not Thy end nor Thy middle nor
Thy beginning, 0 Lord of the universe, O Form
universal.

*lf33 .

iNfalRI fltdt I

11^11

11
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17. I see Thee crowned and with Thy mace
and Thy discus, hard to discern because Thou art

a luminous mass of energy on all sides of me, an
encompassing blaze, a sun-bright fire-bright Im-
measurable.

cTOS qi |

^ ^ 11^11

18. Thou art the supreme Immutable whom
we have to know, Thou art the high foundation

and abode of the universe, Thou art the imperish-

able guardian of the eternal laws. Thou art the

sempiternal soul of existence.

q^ifa

\\\*m

19. I behold Thee without end or middle or

beginning, of infinite force, of numberless arms.

Thy eyes are suns and moons, Thou hast a face of

blazing fire and Thou art ever burning up the

whole universe with the flame of Thy energy.
1

1 In the greatness of this vision there is too the
terrific image of the Destroyer. This immeasurable
without end or middle or beginning is he in whom
all things begin and exist and end. This Godhead
embraces the worlds with his numberless arms and
destroys with his million hands.
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20.

The whole space between earth and hea-
ven is occupied by Thee alone

;
when is seen this

Thy fierce and astounding form, the three worlds
are all in pain and suffer, O Thou mighty Spirit.

ft ^

Nl ^fdfi[: ll^ll

21. The companies of the gods enter Thee,

afraid, adoring; the Rishis and the Siddhas crying

“May there be peace and weal” praise Thee with

many praises.

fafafilTah m IRRI!

22. The Rudras, Adityas, Vasus, Sadhyas,

"Vishvas, the two Aswins and the Maruts and the

Ushmapas,- the Gandharvas, Yakshas, Asuras,

Siddhas, all have their eyes fixed on Thee in amaze-
ment.
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23. Seeing Thy great form of many mouths
and eyes, O Mighty-armed, of many arms, thighs

and feet and bellies, terrible with many teeth, the
world and its nations are shaken and in anguish,

as also am I.

5SRIFR I

SSf ft
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24. I see Thee, touching heaven, blazing, of

many hues, with opened mouths and enoraious

burning eyes; troubled and in pain is the •soul

within me and I find no peace or gladness.

sftft m$m ii^ii

25. As I look upon Thy mouths terrible with
many tusks of destruction, Thy faces like the fires

of Death and Time, I lose sense of the directions

and find no peace. Turn Thy heart to grace, O
God of gods ! refuge of all the worlds

!
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26-27. The sons of Dhritarashtra, all with the

multitude of kings and heroes, Bhishma and Drona
and Kama along with the foremost warriors on our
side too, are hastening into Thy tusked and terrible

jaws and some are seen with crushed and bleeding

heads caught between Thy teeth of power.

r \Rt\\

28. As is the speed of many rushing waters

racing towards the ocean, so all these heroes of the

world of men are entering into Thy many mouths
of flame.

3$TT 5335^

forfo ^trtr t: 1
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29. As a swarm of moths with ever-increasing'

speed fall to their destruction into a fire that some-

one has kindled, s.o now the nations with ever-

increasing speed are entering into the jaws of doom,

30. Thou lickest the regions all around with

Thy tongues and Thou art swallowing up all the

nations in Thy mouths of burning ;
all the world

is filled with the blaze of Thy energies ;
fierce and

terrible are Thy lustres and they burn us, O Vishnu.

?T ft cR

31. Declare to me who Thou art that wear-
est this form of fierceness. Salutation to Thee, O
Thou great Godhead, turn Thy heart to grace. I

would know who Thou art who wast from the
beginning, for I know not the will of Thy workings.*

1 This last cry of Arjuna indicates the double in-

dention in the vision. . This is the figure of the supreme
!, and universal Being, this is he who for ever creates, he
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32. The Blessed Lord said: I am the Time-
Spirit, destroyer of the world, arisen huge-statured
for the destruction of the nations. Even without
thee all of these warriors shall be not, who are

ranked in the opposing armies.
1

who keeps the world always in existence, but who is

always too destroying in order that he may new-create.
And it is this last aspect of him which he puts forward
at the moment. It is an aspect from which the mind
in men willingly turns away and ostrich-like hides its

head so that perchance, not seeing, it may not be seen

by the Terrible. We have to look courageously in the
face of the reality and see that it is God and none else

who has made this world in his being and that so he
has made it. The torment of the couch of pain and'
evil on which we are racked is his touch as much' as
happiness and sweetness and pleasure. The discords

of the worlds are God’s discords and it is only by
accepting and proceeding through them that we can
arrive at the greater concords of his supreme harmony,

1

the summits and thrilled vastnesses of his transcendent
and his cosmic Ananda.

1 The Godhead does not mean either that he is the,

Time-Spirit alone or that the whole essence of the'

TimerSpirit is destruction. But it is this which is the
-

,

present will of his workings, pravritti. The Gita also

speaks of the Godhead as the lover.,and friend of alt

creatures. .
•
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33. Therefore arise, get tbee glory, conquer
thy enemies and enjoy an opulent kingdom. By
Me and none other already even are they slain, do
thou become the occasion only, O Savyasachin.

1

sJtoT ^ ^ ^

34. Slay, by me who are slain, Drona,
Bhishma, Jayadratha, Kama and other heroic

1
1 have a foreseeing purpose, says the Godhead in

•effect, which fulfils itself infallibly and no participation

•or abstention of any human being can prevent, alter or

modify it
;
all is done by Me already in my eternal eye

•of will before it can at all be done by man upon earth.

I as Time have to destroy the old structures and to

build up a new, mighty and splendid kingdom. Thou
as a human instrument of the divine Power and
Wisdom hast, in this struggle which thou canst not pre-
vent, to battle for the right and slay and conquer its

•opponents. Thou too, the human soul in Nature, hast
to enjoy in Nature the fruit given by Me, the empire of
right and justice. Let this be sufficient for thee,—to
be one with God in thy soul, to receive his command,
to do his will, to see calmly a supreme purpose fulfilled

in the world.
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fighters
;
be not pained and troubled. Fight, thou

shalt conquer the adversary in the battle.
1

II. THE DOUBLE ASPECT

fdlsff&iWR: I

m& ww 1IVMI

35. Sanjaya said : Having heard these words
of Keshava, Kiriti (Arjuna), with clasped hands
and trembling, saluted again and spoke to Krishna
in a faltering voice very.,much terrified and bowing
down.

^ 1

1 The fruit of the great and terrible work is promis-
ed and prophesied, not as a fruit hungered for by the
individual,—for to that there is to be no attachment,

—

but as the result of the divine will, the glory and
success of the thing to be done accomplished, the glory

given by the Divine to himself in his Vibhuti. Thus is

the final and compelling command to action given to

the protagonist of the world-battle.
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36. Arjuna said : Riglitly and in good place,.

0 Krishna, does the world rejoice and take-

pleasure in Thy name, the Rakshasas are fleeing-'

from Thee in terror to all the quarters and the

companies of the Siddhas bow down before Thee-

in adoration.
1

3^571^ ^ «T
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37. How should they not do Thee homage,
O great Spirit ? For Thou art the original Creator

and Doer of works and greater even than creative-

Brahma. O Thou Infinite, 0 Thou Lord of the-

gods, O Thou abode of the universe. Thou art the-

Immutable and Thou art what is and is not, and.

Thou art that which is the Supreme.

^r* It is the profound sense of that which makes us-

see in the dark face of Kali the face of the Mother and'
to perceive even in the midst of destruction the protect-
ing arms of the Friend of creatures, in the midst of
evil the presence of a pure unalterable Benignity and.
in the midst of death the Master of Immortality.
Nothing has real need to fear except that which is to*

be destroyed, the evil, the ignorance, the veilers in.

Night, the Rakshasa powers. All the movement and
action of Rudra the Terrible is towards perfection and;
divine height and completeness. .



172 .THE GITA

$B0R*T mi
^ St I

gmstft ^rtsfe e#: iisoii

40. Salutation to Thee a thousand times over

and again and yet again salutation, in front and
behind and from every side, for Thou art each and
all that is. Infinite in might and immeasurable in

strength of action Thou pervadest all and art

•every one.
1
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41-42. For whatsoever I have spoken to

Thee in rash vehemence, thinking of Thee only as

1 Again it is repeated that he is the All, he is each
.and every one, Sarvah. On this truth there is a great
insistence, and from that insistence the thought natural-

ly turns to the presence of this one great Godhead in

man.
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the infinite, the original which none but thou--

amongst men has yet seen. I have shown it by
my self-Yoga.

1
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48. Neither by the study of Vedas and'

sacrifices, nor by gifts or ceremonial rites or severe-

austerities, this form of mine can be seen by any
other than thyself, O foremost of Kurus.

dT & 53*11 ’ll f^TId:

to*n:
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49. Thou shouldst envisage this tremendous-

vision without pain, without confusion of mind,

without any sinking of the members. Cast away
fear and let thy heart rejoice, behold again this

other form of mine.

1 For it is an image of my very Self and Spirit, it

is the very Supreme self-figured in cosmic existence
and the soul in perfect Yoga with Me sees it without
any trembling of the nervous parts or any bewilder-
ment and confusion of the mind, because he descries
not only what is terrible and overwhelming in its appea-
rance,- but also its high and reassuring significance.
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52-54. The Blessed?: Forth-said : The greater

Form that thou hast seen . is ..only for the rare

highest souls. The gods'Themselves • ever desire to

look upon it. can
:.I he seen.;.as thou hast

seen Me by Veda or austerities or gifts or sacrifice,

it can be seen, known, entered into, ionl}’’: by that

bhakti which regards, adores and loves Me alone

in all things? *'?• :

f?T%: 5: *T ||*VM|

lid sruf^Ri dtdSJlif

1

55. Be a doer of my works
.
accept Me as the

supreme being ’'aTid 1 ' object, "becorde my-bhakta.

.

1 Men can know by other means this or that ex-

clusive, aspect of the one existence,- its individual,

cosmic or world-excluding figures, but not this great-

est reconciling .Oneness- of all the aspects of the

Divinity in which at one and the same time and in one

and the same vision all- is manifested, all is exceeded
and all is consummated. 1 This vision can be reached
only by the absolute .adoration/ the love, the intimate

unity that crowns at their summit the fullness’ of works
and knowledge: , .There is a supreme consciousness
through which it is psssible to enter into the glory of

the transcendent ‘and; contain in him the immutable
Self and all mutable Becoming,—it is possible to be
one with all, yet above all,, to exceed w.orld. and yet
embrace the whole . nature at once of the cosmic and
the supracosmic Godhead.- This is difficult indeed for
limited man imprisoned in his mind and body; _ but the
Godhead- shows the »way -.in- the next sloka.'- ^ •
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THE WAY AND THE BHAKTA
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1. Ar’juna said : Those devotees who thus by
a constant union seek after Thee, and those who-

seek after the unmanifest Immutable, which of.

these have the greater knowledge of Yoga ?'

t
vtomm.w*

*r mu irii

1 Arjuna has been enjoined first to sink his sepa-

rate personality in the calm impersonality of the one-

eternal and immutable Self, a teaching which agreed

with the current Vedantic view. But now he is asked
to unite himself in all his being with the Godhead,
(referred to by the word tvam) manifest in the universe,

seated as the Lord of works in the world and in our
hearts by his mighty world-Yoga. But what then of
this Immutable who never manifests

( aksharam avyak-
tam ), never puts on any form, sEnds~BacE" arid.

apart from all action, enters into no relation with the
universe or with anything in it, is eternally silent and
one and impersonal and immobile ? To this question.
Krishna replies with an emphatic decisiveness.
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2. The Blessed Lord said : Those who found
their mind in Me and by constant union, possessed
of a supreme faith, seek after Me, I hold to be the
most perfectly in union of Yoga.

1
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3-4. But those who seek after the indefinable

unmanifest Immutable omnipresent, unthinkable,

self-poised, immobile, constant, they also by res-

training all their senses, by the equality of their

understanding and by their seeing of one self

in all things .and by their tranquil benignancy of

silent will for the good of all existences, arrive

to Me.
8

1 The supreme faith is that which sees God in all

and to its eye the manifestation and the non-manifesta-

tion are one Godhead. He is Purushottama, Paramesh-
vara and Paramatman and in all these equal aspects

the same single and eternal Godhead. It is an
awakening to this integral reconciling knowledge that

is the wide gate to the utter release of the soul and an
unimaginable perfection of the nature.

•* For they are not mistaken in their aim, but they
follow a more difficult and a less complete and perfect

path. The Immutable offers no hold to the mind
; it

can only be gainedby a motionless spiritual impersona-
lity and silence and those who follow after it alone have
to restrain altogether and even draw in completely the
action of the mind and senses.
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5. The difficulty of those who devote them-

selves to the search of the unmanifest Brahman is

greater
;

it is a thing to which' embodied souls can

only arrive by a constant mortification, a suffering

of all the repressed members, a stern difficulty and
anguish of the nature.

1

qtiyq ll^ll V.-
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6-7. But those who giving up all their actions

to Me, and wholly devoted to Me, worship medi-
tating on Me with an unswerving Yoga, those who
fix on Me all their consciousness, O Partha,

speedily I deliver them out of the sea of death-

bound existence.
3

1 The living way of the Gita, on the contrary, finds

out the most intense upward trend of all our being and
by turning it Godwards uses knowledge, will, feeling

and the instinct for perfection as so many puissant wings
of a mounting liberation.

3 The other, method of a difficult relationless
stillness tries to get away from all action even though
that is impossible to embodied creatures. Here the
actions are all given up to the supreme Master of action
and he as the supreme Will meets the will of sacrifice,

takes from it its burden andassumes himself.the charge
of the works of the divine Nature in us. And when



TWELFTH CHAPTER

3?cr ^ ^Zf; jj^jj ;
, I

8. On Me repose all thy mind and lodge alt

thy understanding inMe; doubt not; that thou shalt

dwell in Me above this mortal existence.

M SJ7NI3 q SJSRtfq J?fe |

ddt 11^(1

g. And if thou art not able to keep the con-
sciousness fixed steadily in Me, then by the Yoga,
of practice seek after Me, 0 Dhananjaya.1

^J§Scq*m5!Tfsffl |

ii^n

too in the high passion of love the devotee of the

Lover and Friend of man and of all creatures casts

upon him all his heart of consciousness and yearning of

delight, then swiftly the Supreme comes to him as the

saviour and exalts him by a happy embrace of hismind
•and heart and body out of the waves of the sea of

death in this mortal nature into the secure bosom of the
Eternal. This then is the swiftest, largest and greatest

way^
w x No doubt, on this way too there are difficulties ;

for there is the lower nature with its fierce or dull

downward gravitation which resists and battles against

the motion of ascent and clogs the wings of the exalta-

tion and the upward rapture. But still by the practice

of union and by constant repetition of the experience,,,

the divine consciousness grows upon the being and
takes permanent possession of the nature. .

:

.
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10. If thou art unable even to seek by
practice, then be it thy supreme aim to do my
work

;
doing all actions for my sake, thou shalt

attain perfection.

1
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n. But if even this constant remembering of

Me and lifting up. of your works to Me is felt

beyond your power, then renounce all fruit of

action with the self controlled.
3
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12. Better indeed is knowledge than practice;

than knowledge, meditation is better ; than medi-

1 Do all actions for the sake of the Lord of the
action, so that every outward-going movement of the
mind shall be associated with the inner spiritual truth
•of the being and called back even in the very movement
to the eternal reality and connected with its source.
Then the presence of the Purushottama will grow upon
the natural man, till he is filled with it and becomes a
•Godhead and a spirit.

r
* Control the lower self in the act and do works

without desire of the fruit. All fruit has to be re-
nounced, to be given up to the Power that directs the
work, and yet the work has to be done that is imposed
by It on the nature. For by this means the obstacle
steadily diminishes and easily disappears, the mind is

left free to remember the Lord and fix itself in the
liberty of the divine consciousness.
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tation, renunciation of the fruit of action ; on
renunciation follows peace. 1

mi ^ i
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13-14. He who has no egoism, no I-ness

and myyiess, who has friendship and pity “for'air

beings and hate for no living thing, who has a
tranquil equality to pleasure and pain, and is

patient and forgiving, he who has a desireless

•content, the steadfast control of self and the firm

unshakable will and resolution of the Yogin and
a love and devotion which gives up the whole
mind and reason to Me, he is dear to Me.*

Abhyasa, practice of a method, repetition of an
•effort and" experience is a great and powerful thing;

but better than this is knowledge, the successful and
luminous turning of the thought to the Truth behind
(things. This thought knowledge too is excelled by a
silent complete concentration on the Truth so that the

•consciousness shall eventually live in it and be always
one with it. But more powerful still is the giving up
of the fruit of one's works, because that immediately des-
troys all causes of disturbance and brings and pre-

serves automatically an inner calm and peace, and calm
and peace are the foundation on which all else becomes
perfect and secure in possession by the tranquil spirit.

8 The Gita in a number of verses describes the
divine nature to be attained by the bhakta whd has
tfoliowed this way and rings the changes on its first

insistent demand, on equality, on desirelessness, on
(freedom of spirit.



15. He by whom the world is not afflicted or

troubled, who also is not afflicted or troubled by the

world, who is freed from the troubled 'agitated

lower nature and from its waves of joy" and fear

and anxiety and resentment, he is dear to Me.

I

16. He who desires nothing, is pure, skilful

in all actions, indifferent to whatever comes, not

pained or afflicted by any result or happening, who-

has given up all initiative of action, he, my
devotee, is dear to Me. 1

^ ^ ^ ^ S?N8 d SilffS I

17. He who neither desires the pleasant and
rejoices at its touch nor abhors the unpleasant and
sorrows at its touch, who has abolished the
distinction between fortunate and unfortunate-

—./ . : .

r 1 He has flung away from him all egoistic, personal
and mental initiative whether of the inner or the outer
act, one who lets the divine will and divine knowledge-
flow through him undeflected by his own resolves,,

preferences and desires, and yet for that very reason
is swift and skilful in all action of his nature, because
this flawless unity with the' supreme will, this pure
instrumentation is the condition of the greatest skill in
works.
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happenings
,
( because -ihis* deyptipn receives all

things equally ' as- good^froiti tlhe hands of his-

eternal Lover and Master), he is deartp Me.

sw: iaft ^ 1
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18-19. Equal to friend and enemy, equal

to honour and insult, pleasure and pain, praise

and blame, grief and happiness, heat and cold (to-

all that troubles with opposite affections the nor-
mal nature), silent, content and well-satisfied with
anything and everything, not attached to person

or thing, place or home, firm in mind (because

it is constantly seated in the highest Self and fixed

for ever on the one divine object of his love and
adoration), that man is dear to Me.

1

^Equality, desirelessness_ and freedom .from the

lowe£jegoistic nafure.ancl'it's claims are'always the one
perfect foundation demanded by the Gita lor the great

.liberation. There is to the end an emphatic repetition

of its first fundamental teaching and original desidera-

tum, the calm soul of knowledge that sees the one Self

in all things, the tranquil ego-less equality that results-

from this knowledge, the desireless action offered in

that equality to the- Master of works, the surrender of

the whole mental nature of man into the hands of the
mightier .indwelling spirit. And the crown of this-

equality is love founded on knowledge, fulfilled in

instrumental action, extended to all things and’ beings,

a yast absorbing and .all-containing love for. the divine-

Self who is Creator and Master of the universe.
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20. But exceedingly dear to Me are those

•devotees who make Me ( the Purushottama
)

their

supreme aim and follow out with a perfect

h and exactitude the immortalising Dharma
bribed in this teaching.

v.'
1
111 the lower ignorant consciousness of mind, life

and body there are many dharmas, many rules and
standards and laws because there are many varying
•determinations and types of the mental, vital and
physical nature. The immortal Dharma is one ; it is

that of the highest spiritual divine consciousness and
its powers, para ftrakritih. To rise out of our lower
personal egoismTto “enter into the impersonal end equal
•calm of the immutable eternal all-pervading Akshara
Purusha, to aspire from that calm by a perfect self-

surrender of all one’s nature and existence to that which
is other and higher than the Akshara, is the first

necessity of this Yoga. In the strength of that

r
,.aspiration one can rise to the immortal Dharma. The

/ rest of the Gita is written to throw a fuller light* on

/
this immortal.Dharma.



Thirteenth Chapter

THE FIELD AND ITS KNOWER

%i m * i
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i. Arjuna said: Pra'kriti and Purusha, the-

Field and the Knower of the Field, Knowledge and
the object of Knowledge, these I fain would learn,

O Keshava.
1
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2. The Blessed Lord said: This body, O son
of Kunti, is called the Field

; that which takes

cognizance of the Field is called the Knower of the

Field by the sages.®

*/* The Gita in its last six chapters, in order to found-
on a clear and complete knowledge the way of the
soul’s rising out of the lower into the divine nature,
restates in another form the enlightenment the Teacher
has already imparted to Arjuna.

s
It is evident from the definitions that succeed,

that it is not the physical body alone which is the Field-

(kshetra) but all too that the body supports, the work-
ing of nature, the mentality, the natural action of the
objectivity and subjectivity of our being. This wider’
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3. Understand Me as the Knower of the

Field in all Fields, 0 Bharata
;

it is the knowledge

at once of the Field and its Knower which is the

real illumination and only wisdom.

m ^ to«t ^ i
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4. What that Field is and what' are its

character, nature, source, deformations, and what
He is and what His powers, hear that now briefly*

‘

from Me.
1
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5. It has been sung by the.Rishis in manifold

-ways in various inspired verses
; and also by the

Brahma Sutras which give us the rational and
philosophic analysis.

body too is only the individual field
; there is a higher,’

a universal, a world-body, a world-field of the same'
Knower. For ' in each embodied creature there is this

one Knower.

‘ Froth the description which follows it ' becomes
^evident that it is the whole working of the lower
Prakriti tbatis meant by the kshetrn . That totality is

the'field of action of the embodied spirit here within us,

:
the' field of which it takes cognizance.

:
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6. The indiscriminate, unmanifest Energy ;

•the five elemental-states of matter
;

the ten senses

and the one (mind), intelligence and ego; the five

objects of the senses. (This is the constitution of

the kshetra.)
, p >. •"•', viH

7. Liking and disliking, pleasure and pain
{these are the principal deformations of the kshetra);

•consciousness, collocation, persistence; these, briefly

.described, constitute the Field and its deformations.
1

sireralqrad wiwfamf: ii<ii

l All these things taken together constitute the
fundamental character of our first transactions with they
world of Nature,, but it is evidently not the whole
•description of our being ;

it is our actuality but not the
limit of our possibilities. There, is something beyond
to be known, jneyam, and it is when the knower of the
field turns from the field itself to learn of himself
within it and of all that is behind its appearances that
real knowledge begins, jnanam ,—the true knowledge of
the field no less than of the knower. For both soul and
mature are the Brahman, but the true truth of the
world of Nature can only be discovered by the liberat-

ed sage who possesses also the truth of the Spirit. Oneft

'

Brahman, one reality in Self and Nature, is the objects
of all knowledge.
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8. A total absence of worldly pride and.

arrogance, harmlessness, a candid soul, a tolerantr

long-suffering and benignant heart, purity of mind
and body, tranquil firmness and steadfastness,

self-control and a masterful government- of the

lower nature and the heart’s worship given to the-

Teacher.
1

ii^iiv

awfawfiRsf: I

faq ^ anRsraftreiMiqqftj ii?wi

9-10. A firm removal of the natural being’s

attraction to the objects of the senses, a radical

freedom from egoism, absence of clinging to the

attachment and absorption of family and home, a
keen perception of the defective nature of the or-

dinary life of physical man with its aimless and
painful subjection to birth and death and disease-

and age, a constant equalness to all pleasant or
unpleasant happenings.

2

1 The Gita tells us what is the spiritual knowledge-
or rather it tells us what are the conditions of know-
ledge, the marks, the signs of the man whose soul is-

turned towards the inner wisdom. First, there comes-
a certain moral condition, a sattwic government of the-

natural being. 0
sThen here is a nobler and freer attitude of perfect

detachment and equality.
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11-12. A meditative mind turned towards
solitude and away from the vain noise of crowds
and the assemblies of men, a philosophic perception

of the true sense and large principles of existence,

a tranquil continuity of inner spiritual knowledge
and light, the Yoga of an unswerving devotion,

love of God, the heart’s deep and constant adoration

of the universal and eternal Presence
;

that is

declared to be the knowledge; all against it is

ignorance.*

TORS?# 35^3123*^# i
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13. I will declare the one object to which the

mind of spiritual knowledge must be turned, by
fixity in which the soul clouded here recovers and
enjoys its nature and original consciousness of

immortality,—the eternal supreme Brahman called

neither Sat (existence) nor Asat (non-existence).
8

y1
Finally, there is a strong turn within towards the

things that really matter.
* The soul, when it allows itself to be tyrannised

over by the appearances of Nature, misses itself and
goes whirling about in the cycle of the births and deaths
of its bodies. There, passionately following without
end the mutations of personality and its interests, it

cannot draw back to the possession of its impersonal
and unborn self-existence. To be able to do that is to
find oneself and get back to one’s true being, that
which assumes these births, but does not perish with

13



194 THE GITA

qrforqi? i

g#d
:
§fercsit% g#*nis? fegfer 11*211

14. His hands and feet are on every side of

us, his heads and eyes and faces are those
innumerable visages which we see wherever we
turn, his ear is everywhere, he immeasurably fills

and surrounds all this world with himself, he is the
.universal Being in whose embrace we live.

1

! 1
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15. All the senses and their qualities reflect

him but he is without any senses ;
he is unattached.

the perishing of its forms. To enjoy the eternity to

'.which birth and life are only outward circumstances, is

i the soul's true immortality and transcendence.

1 That Eternal or that Eternity is the Brahman.
Brahman is That which is transcendent and That which
is universal ; it is the free spirit who supports in front

the play of soul with nature and assures behind their

imperishable oneness ;
it is at once the mutable

and the immutable, the All that is the One. In his

highest supracosmic status Brahman is a transcendent

Eternity without origin or change far above the

phenomenal oppositions of existence and non-existence,

persistence and transience between which the outward
world moves. But once seen in the substance and
light of this eternity, the world also becomes other than
what it seems to the mind and senses

; for then we see

the universe no longer as a whirl .of mind and life

and matter or a mass of the determinations of energy
and substance, but as no other than this eternal
Brahman.
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•yet all-supporting; he is enjoyer of- the gunas,

though not limited by them.
;

16. That which is in us is he and all that

we experience outside ourselves is he. The in-

ward and the outward, the far and the near, the

moving and the unmoving, all this he is at once.

He is the subtlety of the subtle which is beyond
•our knowledge.

a =3 #3 ^ I
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17. He is indivisible and the One, but seems
to divide himself in forms and creatures and
.appears as all the separate existences. All things

are eternally bom from him, upborne in his eter-

nity, taken eternally back into his oneness.

18. He is the light of all lights and luminous
"beyond all the darkness of our ignorance. He is

knowledge and the object of knowledge.
,
He is

seated in the hearts of all.®

‘All relations of Soul and Nature are circum-
stances in the eternity of Brahman.

®It is he who is the secret knower of the field,

kshetrajna, and presides as the Lord in the heart of

things over this province and over all these kingdoms
of his manifested becoming and action.
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19. Thus the Field, Knowledge and the

Object of Knowledge, have been briefty told. My
devotee, thus knowing, attains to my

,
bhava- (the

divine being and divine nature).
1
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20. Know thou that Puruslia (the Soul) and
Prakriti (Nature) are both without origin and
eternal; but the modes of Nature and the lower

forms she assumes to our conscious experience have
an origin in Prakriti (in the transactions of these

two entities) .*

tg: I
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1 When man sees this eternal .and universal

Godhead within himself, when he becomes aware of the

soul in all things and discovers the spirit in Nature,

when he feels all the universe as a wave mounting in

this Eternity and all that is as the one existence, he
puts on the light of Godhead and stands free in the

midst of the worlds of Nature. A divine knowledge
and a perfect turning with adoration to this Divine is

the secret of the great spiritual liberation.

i
2 The Soul and Nature are only two aspects of the

|
eternal Brahman. The modes of Nature and their

| derivative formations constantly change and the Soul
vand Nature seem to change with them, but in them-

< fselves these two powers are eternal and always the same.
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21. The chain of cause and effect and the
state of being the doer are created by Prakriti

;

Purusha enjoys pleasure and pain.
1
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\$2 . Purusha involved in Prakriti enjoys the
qualities born of Prakriti; attachment to the

qualities is the cause of his birth in good and evil

wombs.2
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23. Witness, source of the consent, upholder
of the work of Nature, her enjoyer, almighty Lord
and supreme Self is the Supreme Soul seated in

this body.*

‘Nature creates and acts, the Soul enjoys her
creation and action ; but in this inferior form of her
action she turns this enjoyment into pain and
pleasure.

* This, however, is only the outward experience of

the soul mutable in conception by identification with
mutable Nature. Seated in this body is her and our
Divinity, the supreme Self, Para Purusha.

* The witness Soul is the immutable Purusha ; but
this silent all-pervading Self is only one side of the
truth of divine Being. He who pervades the world as
the one unchanging Self that supports all its mutations,
is equally the Godhead in man, the Lord in the heart
of every creature, the conscient Creator and Master of

all our subjective becoming and all. our inward-taking
and outward-going objectivised action.



198 THE GITA

1 3 tf% 354 ^ 301: 35 |

\tfm #TR*Sfi SI H^ll24.

He who thus knows Purusha and Prakriti

with her qualities, howsoever he lives and acts he
shall not be bom again.

1
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25.

This Knowledge comes by an inner
meditation through which the eternal Self becomes
apparent to us in our self-existence. Or it comes
by the Yoga of the Sankhyas (the separation of the

soul from nature). Or it comes by the Yoga of

works.

&sfq =3ifda*s$3 ^ j&wn: iksii

26.

Others, who are ignorant of these paths
of Yoga, may hear of the truth from others and

This is the self-knowledge to which we have to

accustom our mentality before we can truly know
ourselves as an eternal portion of the Eternal. Once
this is fixed, no matter how the soul in us may com-
port itself outwardly in its transctions with Nature,
whatever it may seem to do or however it maj^ seem
to assume this or that figure of personality and active
force and embodied ego, it is in itself free, no longer
bound to birth because one through impersonality of
self with the inner unborn spirit of existence. That
impersonality is our union with the supreme egoless I
of all that is in cosmos. _
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mould the mind into the sense of that to which it

listens with faith and concentration. But however
arrived at.it carriesus beyond death to Immortality.

TOfa (R^ll

27. Whatever being, moving or unmoving, is-

born, know thou, 0 best of the Bharatas, that it is

from the union between the Field and the Knower
of the Field.

1
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28. Seated equally in all beings, the supreme

Lord, unperishing within the perishing—he who-

thus sees, he sees.
2

d ddt 3?lfd W JTfelR^II

1 The whole of existence must be regarded as a
field of the soul's construction and action in the midst
of Nature. All life, all works are a transaction

between the soul and Nature.

\/As we perceive more and more the equal spirit in.

all things, we pass into that equality of the spirit ; as
we dwell more and more in this universal being we
become ourselves universal beings, as we grow more
and more aware of this eternal, we put on our own
eternity and are for ever. We identify ourselves with
the eternity of the Self and no longer .with the limi-

tations and distress of our mental, and physical

ignorance.
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29. Perceiving the equal Lord as the spiritual

inhabitant in all forces, in all things and in all

beings, he does not injure himself (by casting his

being into the hands of desire and passions), and
thus he attains to the supreme status.

RfiitN «OTff&T foWTlfr I
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30. He who sees that all action is verily

done by Prakriti, and that the Self is the inactive

•witness, he sees.

m qq =q ta* m qqi 11^11

31.

When he perceives the diversified exis-

tence of beings abiding in the one eternal Being, and
-spreading forth from it, then he attains to Brahman.

3ifa#sfq q 11^11

32.

Because it is without origin and eternal,

not limited by the qualities, the imperishable

supreme Self, though seated in the body, 0
Kaunteya, does not act, nor is affected.

1

1
It does not act even in action, because it sup-

ports natural action in a perfect spiritual freedom
from its effects, it is the originator indeed of all acti-
vities, but in no way changed or affected by the play
of its Nature.
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33. As the all-pervading ether is not affected

by reason of its subtlety, so seated everywhere in

the body, the Self is not affected.
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34. As the one sun illumines the entire earth,

-so the Lord of the Field illumines the entire Field,

•O Bharata.

=3 ^ \\y*A\

m srifegtsaira: 1

35.

They who with the eye of knowledge
perceive this difference between the Field and the

Knower of the Field and the liberation of beings

from Prakriti, they attain to the Supreme.'

1 This Brahman, this eternal and spiritual knower
-of the field of his own natural becoming, this Nature,
his perpetual energy, which converts herself into that
field, this immortality of the soul in mortal nature,

—

these things together make the whole reality of our
•existence. The spirit within, when we turn to it,

illumines the entire field of Nature with his own truth

in all the splendour of its rays. In the light of that sun
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of knowledge the eye of knowledge opens in us and we-
live in that truth and no longer in this ignorance..
Then we perceive that our limitation to our present
mental and physical nature was an error of the-

darkness, then we are liberated from the law of the-
lower Prakriti, the law of the mind and body, them
we attain to the supreme nature of the spirit. That
splendid and lofty change is the last, the divine and
infinite becoming, the putting off of mortal nature,,
the putting on of an immortal existence.
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..ABOVE THE GUNAS
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1. The Blessed Lord said: I will again declare-

the supreme Knowledge, the highest of all knowings,

which having known, all the sages have gone hence-

to the highest perfection.
1
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2. Having taken refuge in this knowledge and
become of like nature and law of being with Me,

1 The distinction ( drawn in the 13th chapter

)

between the embodied soul subjected to the action of

Nature by its enjoyment of her gunas, qualities or
modes and the Supreme Soul who dwells enjoying the

gunas, but not subject because it is itself beyond them,

is the basis,on which the Gita rests its whole idea of the

liberated being made one in the conscious law of its

existence with the Divine, sadhartnya. This is the

supreme knowledge because it leads to the highest

perfection, and brings the soul to likeness with the-

Dunne. This supreme importance assigned to^

sadharmya is a capital point in the teaching of the*;

Gita.
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they are not born in the creation, nor troubled by
the anguish of the universal dissolution.

1
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3. My womb is the Mahad Brahman; into

that I cast the seed; thence spring all beings, O
Bharata.2

1 Mark that nowhere in Gita is there any indi-

cation that dissolution of the individual spiritual

being into the unmanifest, indefinable or absolute
Brahman is the true meaning or condition of Immor-
tality or the true aim of Yoga. On the contrary, it

• describes Immortality later on as an indwelling in

the Ishwara in his supreme status, mayi mvasishyasi,
\param dhama, and here sadharmya, param siddhim.

'•The souls that do not arrive at liberation live through
the returning aeons ;

all exist involved or secret in the

Brahman during the dissolution of the manifest world
and are bom in the appearance of a new cycle. To be
immortal in the deeper sense (held in the ancient

spiritual teaching) is something different from this

survival of death and this constant recurrence. Immor-
tality is that supreme status in which the Spirit knows-
itself to be superior to death and birth, not con-
-ditioned by the nature of its manifestation, infinite,

imperishable, immutably eternal,—immortal, because
never being born it never dies.

2 The soul of man could not grow into the likeness
•of the Divine, if it were not in its secret essence imper-
ishably one with the Divine and part and parcel of his
-divinity

; it could not be or become immortal if it

-were merely a creature of mental, vital and physical
.Nature.
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4. Whatever forms are produced in whatso-

ever wombs, 0 Kaunteya, the Mahad Brahman is

their womb, and I am the Father who casts the

seed.

stu wi *pri: 1
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5. The three gunas born of Prakriti, Sattwa,

Rajas and Tamas bind in the body, O great-armed-

one, the imperishable dweller in the body.
1
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6. Of these Sattwa is by the purity of its

quality a cause of light and illumination, and by
virtue of that purity produces no disease or morbi-
dity or suffering in the nature; it binds by
attachment to knowledge and attachment to

happiness, O sinless one*

1
It is a subordinate act or state of consciousness,

it is a self-oblivious identification with the modes of

Nature in the limited workings of this lower motivity
and with this self-wrapped ego-bounded knot of action

of the mind, life and body that gets the soul into the

appearance of birth and death and bondage,—for this

is patent that it is only an appearance.

*The man of virtue, of knowledge, has his ego of

the virtuous man, his ego of knowledge, and it is that
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** mrm fife i
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7. Rajas, know thou, has for its essence
attraction of liking and longing; it is a child of the
attachment of the soul to the desire of objects; 0
Kaunteya, it binds the embodied spirit by at-
tachment to works.

fife |

8 . But Tamas
, know thou, born of ignorance,

is the deluder ofall embodied beings; it binds by
negligence, indolence and sleep, O Bharata.

/st* gfe agrafes qtfflr sira i

Ij^raiira g a*: safe ssra^a uqi

sattwic ego which he seeks to satisfy; for his own sake
he seeks virtue and knowledge. Only when we cease
to satisfy the ego, to think and to will from the ego,
the limited “ I ” in us, then is there real freedom!
In other words freedom, highest self-mastery begins
when above the natural self we see and hold the
supreme Self of which the ego is an obstructing veil and
a blinding shadow. And that can only be when we see
the one Self in us seated above Nature and make our
individual being one with it in being and conscious-
ness and in its individual nature of action only
an instrument of a supreme Will, the one Will that
is really free. For that we must rise high above the
three gunas, become trigmutiita.
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9. Sattwa attaches to happiness, rajas to

:action, O'lSIiaT&ta ;
tamas covers up the knowledge

.and attaches to negligence of error and inaction.

1

« *sr: g# dH: drd imw ||?o||

10. Now sattwa leads, having overpowered
rajas and tamas, 0 Bharata; now rajas, having
overpowered sattwa and tamas; and now tamas,

having overpowered sattwa and rajas.
8

h f
tm m fdsnfet n^nv

n. When into all the doors in the body there

comes a flooding of light, a light of understanding,

perception and knowledge, one should understand

1 The soul by attachment to the enjoyment of the
gunas and their results concentrates its consciousness

on the lower and outward action of life, mind and
.body in Nature, imprisons itself in the form of these
things and becomes oblivious of its own greater con-
sciousness behind in the spirit, unaware of the free

power and scope of the liberating Purusha. Evidently,
in order to be liberated and perfect we must get back
from these things, away from the gunas and above
them, and return to the power of that free spiritual

•consciousness above Nature.

(/^These three qualities of Nature are evidently
present and active in all human beings ; only by a
general and ordinary predominance of one or other of
the qualities can a man be said to be either sattwic or
rajasic or tamasic in his nature.
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that there has been a great increase and uprising:

of the sattwic guna in the nature .

1

3m: *2£1 j

dlH m3* ||^J|

12. Greed, seeking impulsions, initiative of

actions, unrest, desire—all this mounts in us when
rajas increases .

9

;

apR»ratssifRr«r swisft ^ {

writ f^f^r h^bii

1 But how does sattwa, the power of knowledge and'
happiness, become a chain ? It so becomes because it

is a principle of mental nature, a principle of limited

and limiting knowledge and of a happiness which
depends upon right following or attainment of this or

that object or else on particular states of the mentality,

on a light of mind which can be only n more or less

clear twilight. Its pleasure can only be a passing
intensity or a qualified ease. Other is the infinite

spiritual knowledge and the free self-existent dielight

of our spiritual being.

V* Rajas is evidently the kinetic force in the modes-
of Nature. Its fruit is the lust of action* but also*

grief, pain, all kinds of suffering ; for it has no right
possession of its object—desire in fact implies non-
possession—and even its pleasure of acquired possessioni
is troubled and unstable because it has not clear know-
ledge and does not know how to possess nor can it

find the secret of accord and right enjoyment. All
the ignorant and passionate seeking of life belongs to-

the rajasic mode of Nature.
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13. Nescience, inertia, negligence and delusion

—these are born when taraas predominates, O joy

of the Kurus.'

Vifo l

li^H *

14. If sattwa prevails when the embodied
goes to dissolution, then he attains to the spotless

worlds of the knowers of the highest principles.
9

sf&q mi rfsfwg I

mi qtemfa 11^11
v'

15. Going to dissolution when rajas prevails,

he is bornamong those attached to action; if dissolv-

ed during the increase of tamas, he is born in the
wombs of beings involved in nescience.

rfoi: ifdSng: I

rn «H5R* ||^{|^

1 Tamas brings incapacity and negligence of action
as well as the incapacity and negligence of error, in-

attention and misunderstanding or non-understanding.
Therefore it is the opposite of sattwa as well as of
rajas..

^Qur-»physicaL_death is also a pralaya, the souV
bearing the body comes to a pralayaT'fo a ‘disintegra-
tion of that form of matter with which its ignorance
identified its being and which now dissolves into the
natural elements. But the soul itself persists and
after an interval resumes in a new body formed from
those elements its round of births in the cycle, just as
after the interval of pause and cessation.the universal
Being resumes his endless round of the cyclic aeons.

14
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;

16. It is said the fruit of works rightly done
! is pure and sattwic; pain is the consequence of

rajasic works, ignorance is the result of tamasic

action.
1

m 3m <^r ^ i

mii wtsfi#* ^ \\m\

i7. From sattwa knowledge is born, and greed

from rajas; negligence and delusion are of tamas,

and also ignorance.

3*1 wzm mm*. 1

\ srat 3T3si% mm ii^c

18. They rise upwards who are in sattwa;
those in rajas remain in the middle; those enveloped
in ignorance and inertia, the effect of the lowest

quality, the tamasas, go downwards.5

Attachment even to the pleasurable things which

are the fruits of sattwic action must be entirely

abandoned. But, even if one is free from any clinging

to the fruit, there may be an attachment to the work
itself, either for its own sake, the essential rajasic bond,

or owing to a lax subjection to the drive of Nature,

the tamasic, or for the sake of the attracting rightness

of the thing done, which is the sattwic attaching cause
powerful on the virtuous man or the man of know-
ledge. And here evidently the resource is in that
other injunction of the Gita, to give up the action it-

self to the Lord of works and be only a desireless and
equal-minded instrument of his will. (See sloka, 9).

*** The ordinary human soul takes a pleasure in the
customary disturbances of its nature-life

;
- it is because

it has this pleasure and because, having it, it gives a
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19, When the seer perceives that the inodes

•of Nature are the whole agency, and cause of works
and knows and- turns to That which is supreme
above the gunas, he attains to mad-bhava (the

movement , and status of the Divine).

IRolj

20. When the soul thus rises above the three

gunas bom of the embodiment in Nature, he is

freed from subjection to birth and death and their

•concomitants, decay, old age and suffering, and
enjoys in the end the Immortality of its self-

existence.

sanction to the troubled play of the lower nature that

the play continues perpetually ;
for the Prakriti does

nothing except for the pleasure and with the sanction

•of its lover and enjoyer, the Purusha. Nor is this lower
satisfaction in itself a thing evil and unprofitable; it

is rather the condition for the upward evolution of our
human nature out of the tamasic ignorance and inertia

to which its material being is most subject ; it is the
’rajasic stage of the graded ascent of man towards the
supreme self-knowledge, power and bliss. But if we
rest eternally on this plane, the madhyama gati of the
Gita, our ascent remains unfinished, the evolution of

the soul incomplete. Through the sattwic being and
nature to that which is beyond the three gunas lies the

way of the soul to its perfection.
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21.

Arjuna said : What are the signs of the
man who has risen above the three gunas, O Lord ?

What his action and how does he surmount the
gunas ?

1

srw =3 q|f% ^ ^ qi«^ i

* null

22. The Blessed Lord said : He, O Pandava,
who does not abhor or shrink from the operation

of enlightenment (the result of rising sattwa) or im-
pulsion to works (the result of rising rajas) or the

clouding over of the mental and nervous being (the

result of rising tamas), nor longs after them, when
they cease

;

#4! h Phil's i

3>>n g&a §#? 4teifagfa ir^ii ,

23. He who, established in a position as of

-one seated high above, is unshaken by the gunas;

V^This question again reveals the pragmatic and
practical nature of Arjuna. How can one live and act
in the world and yet be above the gunas ? The sign,

says Krishna, is that equality of which I have so
constantly spoken. . ,
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who seeing that it is the gunas that are in process

of action stands apart immovable ;*

' a irhii

24-25. He who regards happiness and suffer-

ing alike, gold and mud and stone as of equal value,

to whom the pleasant and the unpleasant, praise

and blame, honour and insult, the faction of his

friends and the faction of his enemies are equal;

things; who is steadfast in a wise imperturbable and
immutable inner calm and quietude

;
who initiates

no action (but leaves all works to be done by the

gunas of Nature)—he is said to be above the gunas.®

fli ^ stssqffoftor && I

a srspps ir^ii

1 He has seated himself in the conscious light of

another principle than the nature of the gunas and
that greater consciousness remains steadfast in him,
above these powers and unshaken by their morions
like the sun above clouds to one who has risen into a
higher atmosphere. This is the impersonality of the)

Brahmic status ; for that higher principle, that greater l

wide high-seated consciousness, kuiastha, is the immut-f.

able Brahman.
9 But still there is evidently here a double* status,

there is a scission of the being between two opposites

;

a liberated spirit in the immutable Self or Brahman
watches the action of an unliberated mutable Nature;.

—Akshara and Kshara. Is there no greater status, is

it the end of Yoga to drop.thp mutable nature and the
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26. He also who loves and strives after Me •

with an undeviating love and adoration, passes be-

.

yond the three gunas and he too is prepared for

becoming the Brahman.

’junrafrwl’Tt *iw ^atsaipi: 1

27. I (the Purushottama) am the foundation

of the silent Brahman and of Immortality and im-
perishable spiritual existence and of the eternal

dharma and of an utter bliss of happiness. 1

gunas bom of the embodiment in Nature and disappear
into the impersonality and everlasting peace of the

? Brahman ? There is, it would seem, something ‘else

;

i the Gita refers to it at the close of this chapter, always

I returning to this one final note.
1 There is a status then which is greater than the

peace of the Akshara as it watches unmoved the

strife of the gunas. There is a higher spiritual experi-

ence and foundation above the immutability of the
Brahman, there is an eternal dharma greater than the
rajasic impulsion to works, pravritti, there is an abso-
lute delight which is untottCfied'TTy rajasic suffering

and beyond the sattwic happiness, and these things,

are found and possessed by dwelling in the being and
power of the Purushottama. But since it is acquired
by bhakti, its status must be that divine delight,
Ananda, in which is experienced .the union of utter
love and possessing oneness, the crown of bhakti.
And to rise into that Ananda, into that inexpressible
oneness must be the completion of spiritual perfection
and the fulfilment of the eternal immortalising dharma.



Fifteenth Chapter

THE THREE PURUSHAS

to qofift ^ ^ 3 ^cfouKlI

x. The Blessed Lord said : With its original

source above (in the Eternal), its branches stretching

below, the Ashwattha is said to be eternal and
imperishable; the leaves of it are the hymns of the

Veda; he who knows it is the Veda-knower.
1

3TOT:

I3W13T31: I
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2. The branches of this cosmic tree extend
both below and above (below in the material, above
in the supraphysical planes), they grow by the gunas
of.Nature; the sensible objects are its foliage, down-
ward here into the world of men it plunges its roots

1 Here is a description of cosmic existence in the
Vedantic image of the Ashwattha tree. .

.



216 THE GITA

of attachment and desire with their consequences

of an endlessly developing action.'

M ^ wstfm i

^ ii^ii
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3-4. The real form of it cannot be perceived

by us in this material world of man’s embodiment,
nor its beginning nor its end, nor its foundation;

V* The Vedic rhythms are the leaves and the sensible

objects of desire supremely gained by a right doing of

sacrifice are the constant budding of the foliage. Man,
therefore, so long as he enjoys the play of the gunas
and is attached to desire, is held in the coils of

Pravritti, in the movemens of birth and action, turns

about constantly between the earth and the middle
planes and the heavens and is unable to get back to
his supreme spiritual infinitudes. This was perceived
lay the sages. To achieve liberation they followed the
path of Nivritti or cessation from the original urge to
action, and the consummation of this way is the
cessation of birth itself and a transcendent status in
the highest supracosmic reach of the Eternal. But for
this purpose it is necessary to cut these long-fixed
roots of desire by the strong sword of detachment;
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having cut down, this firmly rooted Ashwatta by
the strong sword of detachment, one should seek

for that highest- goal whence, once having reached

it, there is no compulsion of return to mortal life;

I turn away (says the Vedantic verse) to ,seek that

original Soul alone from whom proceeds the ancient

, sempiternal urge to action.

5. To be free from the bewilderment of this

lower Maya, without egoism, the great fault of

attachment conquered, all desires stilled, the duality

of joy and grief cast away, always to be fixed in a
pure spiritual consciousness, these are the steps of

the way to that supreme Infinite.

33^1 * mn m \m
6. There we find the timeless being which is

not illumined by sun or moon or fire (but is itself

the light of the presence of the eternal Purusha)

;

having gone thither they return not; that is the'

highest eternal status of my Being.1

1 But it would seem that this can be attained very
well, best even, pre-eminently, directly, by the quies-

cence of Sannyasa. Its appointed path would seem to

be the way of the Akshara,- a complete, renunciation
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j
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7. It is an eternal portion of Me that becomes
the Jiva in the world of living creatures and culti-

vates the subjective powers of Prakriti, mind and
the five senses.

1

of works and life, an ascetic seclusion, an ascetic in-

action. Where is the room here, or at least where is the
call, the necessity, for the command to action, and
what has all this to do with the maintenance of the
cosmic existence, lokasangraha, the slaughter of

Kurukshetra, the ways of the Spirit in Time, the

vision of the million-bodied Lord and his high-voiced

bidding, »Arise,.slay.the foe, enjoyj^jwealthy^cingdom’?
And what then is this soul in Nature ?~This 'spiriC 'fdb,

this Kshara, this enjoyer of our mutable existence is

the Purushottama ; it is he in his eternal multiplicity,

that is the Gita’s answer.

1 Each soul, each being in its spiritual reality, is the

very Divine, however partial its actual manifestation

of him in Nature. And when the soul rises above all

ignorant limitation, then it puts on its divine nature of

which its humanity is only a temporary veil, a thing of
partial and incomplete significance. The individual
spirit exists and ever existed beyond in the Eternal,
for it is itself everlasting, sanatana. It is evidently
this idea of the eternal individual which leads the
Gita to avoid any expression at all suggestive of a
complete dissolution, laya, and to speak rather of the
highest state of the soul as a dwelling in the Purushot-
tama, nivasishyasi mayyeva.
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8 When the Lord takes up this body (he

brings in with him the mind and the senses) and in

his going forth too (casting away the body) be goes-

taking them as the wind takes the perfumes from

a vase.
1

OTi =3 *33 SflOTfo 3 I

11^11

9. The ear, the eye, the touch, the taste and

the smell, using these and the mind also, he enjoys

the objects of mind and sense as the indwelling and

over-dwelling Soul.

fed difq 31 1
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10. The deluded do not perceive him in his

coming in and his going forth or in his staying and

enjoying and assumption of quality ;
they perceive

who have the eye of knowledge.

"This eternal individual is not other than or m
any way really separate from the Divine Purusha.

It is the Lord himself, the Ishwara, who by virtue ot

the eternal multiplicity of his oneness—is not all exis-

tence a rendering of that truth of the Infinite ?—exists

for ever as the immortal soul within us and has taken

up this body and goes forth from the transient frame-

work when it is cast away to disappear into the ele-

ments of Nature. But the identity of the Lord ana.

the soul in mutable Nature is hidden from us by out-

ward appearance and lost in the crowding mobile-

deceptions of that Nature.
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ii. The Yogins who strive, see the Lord in

themselves
; but though they strive to do so, the

ignorant perceive Him not, as they are not formed
in the spiritual mould.

1

spsra) fqfe

12.

The light of the sun that illumines all

this world, that which is in the moon and in fire,

that light know as from Me.

*TW!feq =3
J
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13.

X have entered into this form of earth (and

.am the spirit of its material force) and sustain by
my might these multitudes. I am the godhead of

Soma who by the rasa (the sap in the earth-mother)

nourishes all plants and trees.

1 Never can the ignorant have sight of him, even
if they strive to do so, until they learn to put away
the limitations of the outward consciousness and build
in themselves their spiritual being, create for it, as it

were, a form in their nature. Man, to know himself,
must be kritatma, formed and complete in the spiritual

mould, enlightened in the spiritual vision. The
Yogins see the Divine Being not only in themselves,
but in all the cosmos.
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consciousness of the Brahmic status) is called the

Immutable. 1

qt |«R: U^ll

17. But other than these two is that highest

spirit called the supreme Self, who enters the three

worlds and upbears them, the imperishable Lord.®

1 The Divine is manifest in a double soul of his

mystery, a twofold power ; he supports at once the
spirit of mutable things that is all these existences

and the immutable spirit that stands above them in

his imperishable immobility of eternal silence and
calm. And it is by the force of the Divine in them
that the mind and heart and will of man are so

powerfully drawn in different directions by these two
spirits as if by opposing and incompatible attractions,

-one insistent to annul the other. But the Divine is

neither wholly the Kshara, nor wholly the Akshara.

If he is capabele of being both at once, it is because he
is other than they, anyall, the Purushottama above all

cosmos and yet extended in the world and extended
in the Veda, in self-knowledge and in cosmic experience.

a The world for the Gita is real, a creation of the
Lord, a power of the Eternal, a manifestation from the
Parabrahman, and even this lower nature of the triple

Maya is a derivation from the supreme divine Nature.
The Gita insists that we can and should, while we live,

be conscious in the Self and its silence and yet act with
power in the world of Nature. And it gives the example
of the Divine himself who is not bound by necessity of
birth, but free, superior to the cosmos, and yet abides
eternally in action, varta eva cha karmani. Therefore,
it is by putting on a likeness of the divine nature in its

'Completeness that the unity of the double experience
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smtsfa ^ ^ sfe n^n \/
x8. Since I am beyond the Mutable and am

greater and-higher even than the Immutable, in the

world and the Veda I am. proclaimed as the Puru-

shottama (the supreme Self).

5JR1& |
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19. He who undeluded thus has knowledge of

Me as the Purushottama, adores Me (has bhakti for

Me) with all knowledge and in every way of his

natural being.
1

becomes entirely possible. The Gita finds the princi-

ple of
.
that oneness in its supreme vision of the

Purushottama.
1 He sees the entire sense both of the Self and of

things ; he restores the integral reality of the Divine

;

be unites the Kshara and the Akshara in the Purushot-
tama. He loves, worships, cleaves to and adores the

supreme Self of his and all existence, the one Lord of

his and all energies, the close and far-off Eternal in and
beyond the world. And he does this too with no
single side or portion of himself, exclusive spiritualised

mind, blinding light of the heart intense but divorced
from largeness, or sole aspiration of the will in works,

but in all the perfectly illumined ways of his being and
bis becoming, his soul and his nature. Divine in the

equality of his imperturbable self-existence, one in it

with’ all objects and creatures, he brings that boundless
•equality, that deep oneness down into his mind and
heart and life andbody and founds on it in an indivisible

integrality the trinity of divine love, divine works and
divine knowledge. , This is the Gita’s way of salvation.
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20 . Thus by Me the most secret Shastra (the

supreme teaching and science) has been told, 0 sin-

less one. Absolutely to know it is to be perfected

in understanding and successful in the supreme
sense, O Bharata.



. Sixteenth Chapter

DEVA AND ASURA

^The sattwic quality is a first mediator between
the higher and the lower nature. A high increase

of sattwic power delivers us largely from the tama-
sic and the rajasic disqualification; and its own
disqualification, .once we are not pulled too much
downward by rajas and tamas, can be surmounted
with .a- greater ease. To develop sattwa till it

becomes full of spiritual light and calm and happi-
ness is the first condition of this preparatory disci-

pline of the nature. That, we shall find, is the whole
intention of the remaining chapters of the Gita).

a[R^ 11^11
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1-3. The Blessed Lord said: Fearlessness,

purity of temperament, steadfastness in the Yoga
of Knowledge, giving, ’

self-control, sacrifice, the
study of Scripture,- askesis, candour and straight-
forwardness, harmlessness, truth, absence’of wrathi

15
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self-denial, calm, absence of fault-finding, compas-
sion to all beings, absence of greed, gentleness,

modesty, freedom from restlessness, energy, forgive-

ness, patience, cleanness, absence of envy and
pride—these are the wealth of the man born into

the Deva nature.
1

m\

4. Pride, arrogance, excessive self-esteem,

wrath, harshness, ignorance, these, O Partha, are

the wealth of the man born into the Asuric
nature.

m I

m gq; mk qpsq umi

5. The Daivic qualities lead towards libera-

tion, the Asuric towards bondage. Grieve not, thou

art born in the Deva-nature, 0 Pandava.

It 3{I^ ^ q |
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1 The general nature of all human beings is the
same, it is a mixture of the three gunas; but we
actually see that men, at least men above a certain

level, fall very largely into two classes, those who have
a dominant force of sattwic nature, and those who
have a dominant force of rajasic nature. These are
the human representatives of the Devas and Danavas
or Asuras, the Gods and the Titans.
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6. There are two creations of beings in this

material world, the Daivic and the Asuric
;
the

Daivic hath been described at length: hear from

Me, 0 Partha, the Asuric.
1
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7. Asuric men have no true knowledge of the

way of action or the way of abstention
;
truth is not

in them, nor clean doing, nor faithful observance.

SRfiqqqftg % j
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8.

' “The world is without God”, they say,

“not true, not founded in truth, brought about by
a mutual union, with Desire for its sole cause, a

.

world of Chance.”

Rdf sfeldOT dgRflHtSSqp#: IW 5PTdtsftcff: IKH v'

9. Leaning on that way of seeing life, and by
its falsehood ruining their souls and their reason,

the Asuric men become the centre or instrument of

a fierce, Titanic, violent action, a power of destruc-

tion in the world, a fount of injury and evil.

.

' 1 The ancient mind, more open than ours to the
truth of things behind the physical veil, saw behind the
life of man great cosmic powers or beings representative

of certain turns or grades of the ’universal Shakti,

divine, titanic, gigantic, demoniac, and men who
strongly represented in themselves these types of nature
were themselves considered as Devas, Asuras, Rak-
shasas, Pisadias.
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10. Resorting to insatiable desire, arrogant,

full of self-esteem and the drunkenness of their

pride, these misguided souls delude themselves,

persist in false and obstinate aims and pursue the
fixed impure resolution of their longings.

BraimfiSfoii ^ WRtigqifaifl: i

OTFwfa'Wi f?if«raT: ii^im

11. They imagine that desire and enjoyment
are all the aim of life and (in their inordinate and
insatiable pursuit of it) they are the prey of a
devouring, a measurelessly unceasing care and :

thought and endeavour and anxiety till the moment
of their death.

^ to assifirt sif$ i

fsrofaifq ^ s'i'M |i?yi

arat to 13:

1

Iwlssflt feftst ii^sii

aroftsfaTOmUt ggjft to-

^ taspiMfen: 11^1



SIXTEENTH CHAPTER 229

12-15. ' Bound by a hundred bonds, devoured

by wrath and lust, unweariedly occupied in amass-

ing unjust gains which may serve their enjoyment

and the satisfaction of. their craving, always they
think, “To-day I have gained this object of desire,

to-morrow I shall have that other; to-day I have

so much wealth, more I will get to-morrow. I have
killed this my enemy, the rest too I will kill. I am
a lord and king of men, I am perfect, accomplished,

strong, happy, fortunate, a privileged enjoyer of

the world ; -I am wealthy, I am of high birth; who
is there like unto me? I will sacrifice, I will give,

I will enjoy."

%31c53*?!fcfT: |
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16. Thus occupied by many egoistic ideas,

deluded, addicted to the gratification of desire (do-

ing works, but doing them wrongly, acting mightily,

but for themselves, for desire, for enjoyment, not

for God in themselves and God in man), they fall

into the unclean hell of their own evil.

17. They sacrifice and give not in the true

order, but from a self-regarding ostentation, from
vanity and with a stiff and foolish pride.

^ ^ I



iS. In the egoism of tlieir strength and power,,

in the violence of their wrath and arrogance, they

hate, despise and belittle the God hidden in them-
selves and the God in man.

am? fgro: grafts i
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19. These proud haters (of good and of God),
evil, cruel, vilest among men in the world, I cast

down continually into more and more Asuric
births,

20. Cast into Asuric wombs, deluded birth,

after birth, they find Me not (as they do not seek
Me) and sink down into the lowest status of soul-

nature.

fsrf^f grc i
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21. Threefold are the doors of Hell, destruc-

tive of the soul—desire, wrath and greed : therefore

let man renounce these three.

irodt *nfd w Ill'll

22. A .
man liberated from these doors of

darkness, O son of Kunti, follows his own higher
good and' arrives at the highest, soul-status.
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23. He who, having cast aside the rules of the

Shastra, followeth the promptings of desire,

attaineth not to perfection, nor happiness, nor
the highest soul-status.

1
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1
All souls are eternal portions of the Divine, the

Asura as well as the Deva, all can come to salvation

:

even the greatest sinner can turn to the Divine. But
the evolution of the soul in Nature is an adventure of

which Swabhava and the Karma governed by the

Swabhava are ever the chief powers ; and if an excess

in the manifestation of the Swabhava, the self-becoming

of the soul, a disorder in its play turns the law of being

to the perverse side, if the rajasic qualities are given

the upper hand, cultured to the diminution of sattwa,

then the trend of Karma and its results necessarily

culminate not in the sattwic height which is capable of

the movement of liberation, but in the highest exaggera-

tion of the perversities of the lower nature. The man,
if he does not stop short and abandon his way of error,

has eventually the Asura full born in him, and once he
has taken that enormous turn away from the Light and
Truth, he can no more reverse the fatal speed of his

course because of the very immensity of the misused

divine power in him, until he has plumbed the depths to

which it falls,' found,bottom and seen where.the way



24. Therefore let the Shastra .be thy .authority

in determining what ought to be done or what ought

not to be done. Knowing what hath been declared

by the rules of the Shastra, thou oughtest to work
in this world.

1

has led him, the power exhausted and misspent, himself

down in the lowest state of the soul nature, which is

Hell. Only,when he understands and turns to the

Light, does that other truth of the Gita- come in, that

even the greatest sinner,, the most impure and violent

[ evil-doer is saved the moment he turns to adore and
follow after the Godhead within him. Then, simply by
that turn, he gets very soon into the sattwic way which
'leads to perfection arid freedom.

1 Shastra does not mean a mass of customs, some
good, some bad, unintelligently followed by the custo-

mary routine mind of the tamasic man. Shastra is

the knowledge and teaching laid down by intuition,

experience and wisdom, the science and art and ethic

otlife, the best standards available to the race. The
half-awakened man who leaves the observance of its

.Tule to follow the guidance of his instincts and desires,

•can get pleasure but not happiness, for the inner hap-
piness can only come by right living. He cannot move
to perfection, cannot acquire the highest spiritual status.

.The law of instinct and desire seems to come first

in the animal world; but the manhood of man grows by
. the pursuit of truth and religion and knowledge and a
-right life. The Shastra, the recognised Right that he
.has set up to govern his lower memebers by his reason
.and intelligent will, must therefore first be observed and
made the authority for conduct and works and for what
should or should not be done, till the instinctive desire
nature is schooled and abated and put down .by the
.habit of self-control and man is ready first for a freer
.intelligent self-guidance and then, for the highest sup-
reme law and supreme liberty of the spiritual nature. All
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Shastra is built on a. number.of preparatory conditions

.(dharmas); it is a means, not an end. The supreme end is

the freedom of. the spirit when abandoning all dharmas
the soul turns to God for its sole law of action, acts

straight from the divine will and lives in the freedom
of the divine nature, not in the Law, but in the Spirit.

This is the development of the teaching which is

.prepared bv the next question of Ariuna.



Seventeenth Chapter

THE GUNAS, FAITH AND WORKS

(The individual frequently enough, the commu-
nity at any moment of its life, is seen to turn away
from the Shastra, becomes impatient of it, loses-

that form of its will and faith and goes in search of

another law which it is now more disposed to accept
as the right rule of living and regard as a more
vital or higher truth of existence. What then
shall be the secure base of an action which departs
both from the guidance of desire and from the
normal law? For the rule of desire has an authority
of its own, no longer safe or satisfactory to us as it

is to the animal or as it might have been to a
primitive humanity, but still, so far as it goes,

founded on a very living part of our nature and
fortified by its strong indications

; and the law, the
Shastra, has behind it all the authority of long-

established rule and a secure past experience. But
this new movement is of the nature of a powerful
adventure into the unknown or partly known, and
what then is the clue to be followed? The answer
is that the clue and support is to be found in

man’s shraddha, his faith, his will to believe, to
live what he sees or thinks to be the truth of himself
and of existence.)

&3T fist 3 33 1W>T 8x33151 35[g»f: |j;>||
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1. Arjuna said: When men sacrifice to God
or the gods with faith, but abandon the rule of the
Shastra, what is that concentrated will of devotion
in them, 1nishtha , which gives them this faith and
moves them to this kind of action, 0 Krishna ? Is it

sattwa; rajas or tamas ?

ftfki mfa to m wmm i
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2. The Blessed Lord said : The faith in em-
bodied beings is of a triple kind like all things in

Nature and varies according to the dominating
quality of their nature, sattwa, rajas or tamas. Hear
thou of these.

1
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3. The faith of each man takes the shapegiven
to it by his stuff of being, O Bharata. This Purusha,
this soul in man, is, as it were, made of shraddha,
a faith, a will to be, a belief in itself and existence.

l
If a man is tamasic, obscure, clouded, if he has

an ignorant faith and inapt will, he will reach nothing
true and will fall away to his lower nature. If he is-

lured by false rajasic lights, he can be carried away by
self-will into bypaths that may lead to morass or
precipice. In either case his only chance of salvation
lies in. a return of. sattwa upon him to impose a new-
enlightened order and rule upon his members which,
will liberate .him from the violent error of his self-wilL
or the dull error of his clouded ignorance.



•and whatever is that will, faith or constituting belief
:in him, he is that and that is he.

1
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4. Sattwic men offer sacrifice to the gods, the

rajasic to the Yakshas (the keepers of wealth) and
-the Rakshasic forces

;
the others, the tamasic, offer

their sacrifice - to elemental powers and • grosser

spirits.®

SRTTOfaftrT ^ *RT: l
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V1 A man is what he is today by some past will of

Jiis nature sustained and continued by a present will to

know, to believe and to be in his intelligence and vital

force, and whatever new turn is taken'by this will and
faith active in his very substance, that he will tend to

'become in the future. We create our own truth of

existence in our own action of.mind and life, which is

^another way of saying that we create our own selves,

are our own makers. But very obviously this is only
•one aspect of the truth.

a The tamasic man does not offer his sacrifice to
the gods, but to inferior elemental powers or to those
^grosser spirits behind the veil who feed upon his works
and dominate his life with their darkness. The rajasic
man offers his sacrifice to lower godheads or to perverse
powers. The sattwic sacrifice is offered as a service to
i:he go*ds.
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5-6 The men who perform' violent austerities,,

contrary to the Shastra, with arrogance and egoism,
impelled by the force of their desires and passions,

men of unripe minds tormenting the aggregated
elements forming the body and troubling Me also,

seated in the body, know these to be Asuric in their

resolves.
1
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7. The food also which is dear to each is of
triple character-,' as also sacrifice, askesis and giving.

Hear thou the distinction of these.
3

1 Even if there is ostensibly a more inward and
noble object and the faith and will are of a higher kind,
yet if any., kind of arrogance or pride or any great
strength of violent self-will or desire enters into the-

askesis, then it is an unwise, an Asuric, a rajasic or
rajaso-tamasic tapasya.

3The Gita states three main elements of the work
we have to do, Kartavyam Karma, and these three are
sacrifice, giving, and askesis. These acts constitute the
means of our perfection (see xviri-5). But at the same
time they may be . done unwisely or less wisely by the
unwise. All. dynamic action may be reduced in its

essential parts to these three elements. For all dynamic
action, all kinesis of the nature involves a voluntary or
an involuntary tapasya or askesis, an energism and
concentration of our forces or capacities or of some ca-
pacity.which helps us to achieve, to acquire or to become -

something; tapas.
, All action involves a giving of what •

we are or have, an expenditure which is the price of
that achievement, acquisition or becoming, dam. All
action . involves too a sacrifice to elemental or to-

universal powers or to the supreme Master of our works,;
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8. The sattwic temperament in the mental

and physical body turns naturally to the things

that increase the life, increase the inner and outer

strength, nourish at once the mental, vital and
physical force and increase the pleasure and satis-

faction and happy condition of mind and life and
body, all that is succulent and soft and firm and
satisfying.

I
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9. The rajasic temperament prefers naturally

food that is violently sour, pungent, hot, acrid*

rough and strong and burning, the aliments that

increase ill-health and the distempers of the mind
and body.

wm ^ ^ I

10. The tamasic temperament takes a per-

verse pleasure in cold, impure, stale, rotten or

yajna. The question is whether we do these things
inconsciently, passively, or at best with an unintelligent

ignorant half-conscient will, or with an unwisely
•or perversely conscient energism, or with a wisely
•conscient will rooted in knowledge, in other words,
whether our sacrifice, giving and askesis are tamasic,
rajasic or sattwic in nature. For everything . here,
including physical things ( e. g. food ), partakes of this

triple character.
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tasteless food or even accepts like the animals the

Temnants half-eaten by others.

mi a n^ii

11. The sacrifice which is offered by men
without desire for the personal fruit, which is

executed according to the right principle, and with

a mind concentrated on the idea of the thing to be
•done as a sacrifice, that is sattwic.*

3if*rcp*p? 3 %r
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12. The sacrifice offered with a view to the

personal fruit, and also for ostentation, O best of

the Bharatas, know thou that to be of a rajasic

nature.

1 The sattwic sacrifice comes very near to the ideal

and leads directly towards the kind of action demanded
by the Gita. The culmination of the sattwic action at

which we have to arrive is of a still higher and freer

kind; it is the high last 'sacrifice offered by us to the
supreme Divine in his integral being and with a seeking

for the Purushottama or with the vision of Vasudeva
in all that is, the action done impersonally, universally,

ior the good of the world, for the fulfilment of the

•divine will in the universe. That culmination leads to

its own transcending, to the immortal Dharma. For
-then comes a freedom in which there is no personal
action at all, no sattwic rule of dharma, no limitation

of Shastra ; the inferior reason and will are themselves
overpassed and it is not they but a higher wisdom that

dictates and guides the work and commands its

objective. .
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13. The sacrifice not performed according to
the right rule of the Shastra, without giving of food,

without the mantra, without gifts, empty of faith*

is said to be tamasic.

14. Worship given to the godhead, to the
twice-born, to the spiritual guide, to the wise, clean-

ness, candid dealing, sexual purity and avoidance
of killing and injury to others, are called the askesis-

of the body.

%T 11^11

15. Speeeh causing no trouble to others, true,

kind and beneficial, the study of Scripture, are
called the askesis of speech.

TOTO: I

16.
1 A clear and calm gladness of mind, gentle-

ness, silence, self-control, the purifying of the whole
temperament—this is called the askesis of the mind..

TO |
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. 17. This threefold askesis, done with a highest

enlightened faith, with no desire for fruit, har-
monised, is said .to be sattwic.*

gqt m, 1

18. The askesis which is undertaken to get
honour .and worship from men, for the sake of
outward glory and greatness and for ostentation is

said to be rajasic, unstable and fleeting.

cW: I
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19. • That askesis which is pursued under a

clouded and deluded idea, performed with effort

and suffering imposed on oneself or else with a

1 Here comes in all that quiets or disciplines the
rajasic and egoistic nature and all that replaces it by
the happy and tranquil principle of good and virtue.

This is the askesis of the sattwic dharma so highly
prized in the system of the ancient Indian culture. Its

greater culmination will be a high purity of the reason
and will, an equal soul, a deep peace and calm, a wide
sympathy and preparation of oneness, a reflection of

the' inner soul’s divine gladness in the mind, life and
body. There at that lofty point the ethical is already
passing away into the spiritual type and character.

And this culmination too can be made to transcend
itself, can be raised into a higher and freer light, can
pass away into the settled godlike energy of the
supreme nature. And what will remain then will be
the spirit's immaculate Tapas, a highest will and
luminous force in all the members, acting in a wide and
Solid calm and a deep and pure spiritual delight,

Ananda. 1 - • ' '•

16
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concentration of the energy in a will to do hurt to

others, that is said to be tamasic.

^ q# =*m sift# ipnoil

20. The sattwic way of giving is to do it for

the sake of the giving and the beneficence and to

one who does no benefit in return
;
and it is to

bestow in the right conditions of time and place

and on the right recipient (who is worthy or towhom
the gift can be really helpful).

1
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1 The culmination of the sattwic way of dana will

bring into the action an increasing element of the wide
self-giving to others and to the world and to God, atma-
dam, atma-samarpana, which is the high consecration

of the sacrifice of works enjoined by the Gita. And
the transcendence in the divine nature will be a greatest

completeness of self-offering founded on the largest

meaning of existence. All this manifold universe comes
into birth and is constantly maintained by God’s
giving of himself and his powers and the lavish out-

flow of his self and spirit into all these existences

;

universal being, says the Veda, is the sacrifice of the
Purusha. All the action of the perfected soul will be
even such a constant divine giving of itself and its

powers, an outflowing of the knowledge, light, strength,
love, joy, helpful shakti which it possesses in the
Divine and by his influence aud effluence on all around
it according to their capacity of reception or on all

this world and its creatures. That will be the complete
Tesult of the complete self-giving of the soul to the
Master of our existence.

* ~
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21. The rajasic kind of giving is that which
is done with unwillingness or violence to oneself or

with a personal and egoistic object or in the hope
of a return of some: kind.

H^RII

22. The tamasic gift is offered with no consi-

deration of the right conditions of time, place and
object ;

it is offered without regard for the feelings

of the recipient and despised by him even in the

acceptance.

& dtflfefd I
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23. The formula OM-Tat-Sat, is the triple

definition of the Brahman, by whom the Brahmanas,
the Vedas and sacrifices were created of old.'

3G9TOcn:&S3l: l
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24.

Therefore with the pronunciation of OM
the acts of sacrifice, giving and askesis as laid down

if
1
Tat, That, indicates the Absolute, Sat indicates

the supreme and universal existence in its “ principle,

OM is the symbol of the triple Brahman, the outward-
TooEing, the inward or subtle and the superconscient

causal Purusha. Each letter A, TJ, M indicates one
of these three in ascending order and the syllable as
a whole brings out the fourth state, Turiya, which rises

to the.Absolute, ...
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in the rules are always commenced by the knowers
of the Brahman. 1

ik^ii

25. With the pronunciation of Tat and with-

out desire of fruit are performed the various acts of

sacrifice, askesis and giving by the seekers of

liberation.

|
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26. Satmeans good and it means existence

;

likewise, O' Partha, the word Sat is used in the sense

of a good work (for all good works prepare the soul

for the higher reality of our being).

dqfa *3 =3 fefo: 3^3 I

27. All firm abiding in sacrifice, giving and
askesis and all works done with that central view,

as sacrifice, as giving, as askesis, are Sat (for they
build the basis for the highest truth of our spirit).

3131^1 p ^ mm I
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1
It is a reminder that our work should be made

an expression of the triple Divine in our .inner being
and turned towards him in the idea and motive.
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28. Whatever is wrought without faith, obla-

tion, giving, askesis or other work, Asat it is called,

O Partha; it is nought here, or hereafter.
1

y* Because Shraddha is the central principle of our
existence, any of these things done without shraddha is

a falsity and has no true meaning or true substance on
earth or beyond, no reality, no power to endure or
create in life here or after the mortal life in greater

regions of our conscious spirit. The soul's faith, not a
mere intellectual belief, but its concordant will to know,
to see, to believe and to do and be according to its

vision and knowledge, is that which determines by its

power the measure of our possibilities of becoming, and
it is this faith and will turned in all our inner and"
cuter self, nature and action towards all that is highest,

most divine, most real and eternal that will enable us
to reach the supreme perfection.



Eighteenth Chapter

I. THE GUNAS, MIND AND WORKS
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I. Arjuna said: I desire, 0 mighty-armed,

to know the principle of Sannyasa and the principle

of Tyaga, O Hrishikesha, and their difference, O
Keshinisudana.

1
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2. The Blessed Lord said : Sages have known
as Sannyasa the physical depositing (or laying

aside) of desirable actions; Tyaga is the name

yf
1 The last question of Arjuna demands a clear

distinction between the outer and inner renunciation,

Sannyasa and Tyaga. The frequent harping, the
reiterated emphasis of the Gita on this crucial distinc-

tion has been amply justified by the subsequent history
of the later Indian mind (led by the great Shankara-
charya), its constant confusion of these two very
different things and its strong bent towards belittling

any activity of the kind taught by the Gita.
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given' by the wise to an entire abandonment of all

attached clinging to the fruit of works'

* cZIMfafd qpft \\\[\

3 . “All action should be relinquished as an
evil”, declare some learned men ; “acts of sacrifice,

giving
.
and askesis ought not to be renounced”,

say others.

jgoj % a* i
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It is not the desirable actions that must be laid

aside, but the desire which gives them that character

has to be put away from us. Renunciation is the way
to perfection and the man who has thus inwardly

renounced all is described by the Gita as the true

Sannyasin. But because the word usually signifies

as well an outward renunciation or sometimes even
that alone, the teacher uses another word, tyaga to

distinguish the inward from the outward withdrawal
and says that Tyaga is better than sannyasa. The
ascetic way goes much farther in its recoil from dyna-
mic Nature. It is enamoured of renunciation for its

own sake and insists on an outward giving up of life

and action, a complete quietism of soul and nature.

That, the Gita replies, is not possible entirely so long
as we live in the body. As far as it is possible, it may
be done, but such a rigorous diminution of works is

not indispensable ; it is not even really or at least

ordinarily advisable. The one thing .needed is a
complete inner quietism and that is all the Gita’s sense
of naishkarmva.
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4. Hear my conclusions as to renunciation

(Tyaga), O best of the Bharatas
;
since renunciation

of works, O tiger of men, has been explained as

threefold.

\ 3# dR qmifd ini

5. Acts of sacrifice, giving and askesis ought
not to be renounced at all, but should be perform-

ed, for they purify the wise.

ddPlft 5 dSdffa d I
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6. Even these actions certainly ought to be
done, O Partha, leaving aside attachment and fruit.

i fdSRTCd 1 I
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7. Verily, renunciation of rightly regulated

actions is not proper, to renounce them from igno-

rance is a tamasic renunciation.’

Sacrifice, giving, and askesis, these certainly are

to be done for they purify the wise and constitute the
means of our perfection. But more generally, and
understanding these three things in their widest sense,

it is the rightly regulated action, niyatam karma, that
has to be done, action regulated by the Shastra, the
science and art of right knowledge, right works, right
living, or regulated by the essential nature, swabhava-
niyatam karma, or, finally and best of all, regulated by
the will of the Divine within and above us. The last
is the true and only action of the liberated man,
muktasya karma.
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8. He who gives up works because they bring

sorrow or are a trouble to the flesh, thus doing

rajasic renunciation, obtaineth not the fruit of

renunciation.
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9. He who performs a rightly regulated

action, because it has to be done, without any at-

tachment either to the action or to the fruit of the

action, that renunciation is regarded as sattwic.

*T §£57^5155 3*4 1
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10. The wise man with doubts cast away, who
renounces in the light of the full sattwic mind, has

no aversion to unpleasant action, no attachment to

pleasant action.

3>4<fw5Rl4\ 11^11

11. Nor indeed can embodied beings renounce
all works ; verily he who gives up the fruit of action,

he is said to be a renouncer. 1

* The liberated worker who has given up his works
by the inner sannyasa to a greater Power is free from
Karma. Action he will do,—action is part of the divine
law of living, it is the high dynamics of the Spirit. The
essence of reunnciation, the true Tyaga, the true

V-v.
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12. The three kinds of result, pleasant, un-

pleasant and mixed, in this or other worlds , in this

or another life, are for the slaves of desire and ego

;

these things do not cling to the spirit.

q3%lf?[ fNta ^ I
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13. These five causes, O mighty-armed, learn

of Me as laid down by the Sankhya for the

accomplishment of all works.

mi ^ ^oi 1

l
ftftqi** wp* 11^11

14. These five are the body, the doer, the

various instruments, the many kinds of efforts, and
last, the Fate.

1

Sannyasa, is not any rule of thumb of inaction but a
disinterested soul, a selfless mind, the transition from
ego to the free impersonal and spiritual nature. The
spirit of this inner renunciation is the first mental
condition of the highest culminating sattwic discipline.

1 Fate is the influence of the Power or powers other
than the human factors, other than the visible mecha-
nism of Nature, that stand behind these and modify
the work and dispose its fruits in the steps of act and
consequence. The liberated man knows that the su-
preme Shakri is doing in his mental, vital and physical
body, adhishthana, as the sole doer the thing appointed
by a Fate which is in truth not Fate, not a mechanis-
ed dispensation, but,the wise and all-seeing Will that is

i ft work behind human T^axma."'
"v ' “ ' ~ M
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15. These five elements make up among them,

all the efficient causes, karana, that determine-

the shaping and outcome of whatever work mam
undertakes with mind and speech and body.

fitrsfd % m 1
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16. That being so, he verily who, owing to-

ignorant understanding, looketh on the pure Self

as the doer, he, of perverted intelligence, seeth not..
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17.

He who is free from the ego-sense, whose-

intelligence is not affected, though he slay these

peoples, he slaveth not, nor is bound.*

l The doer is ordinarily supposed to be our surface-

personal ego, but that is the false idea of the under-
standing that has not arrived at knowledge. The ego-

is the ostensible doer, but the ego and its will are-

creations and instruments of Nature with which the
ignorant understanding wrongly identifies our self and.
they are not the only determinants even of human
action, much less of its turn and consequence. Once-
welive in this knowledge, the character and consequence-
of the work can make no difference to the freedom,
of the spirit. The work may be outwardly a terrible
action like the greatbattle and slaughter of Kurukshetra;.
but although the liberated man takes part in . the-
struggle and though he slay all these peoples, he slays-



in ^Rfrai ftfei i

w *fi&raf: ll^ll v'

18. Knowledge, the object of knowledge and

the knower, these three things constitute the

mental impulsion to work ;
there are again three

things, the doer, the instrument and the work done,

that hold the action together and make it possible.

m $$ =3 s&d? =3 fiSh I
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ig. Knowledge, work and doer are of three

kinds, says the Sankhya, according to the differ ence
in the Gunas (qualities)

; hear thou duly these also.
1
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mo man and he is not bound by his work, because the
-work is that of the Master of the Worlds and it is he
who has already ‘slain in his hidden omnipotent will

all these armies. This work of destruction was needed
that humanity might move forward to another creation
and a new purpose, might get rid as in.a .fire of its

past Karma of unrighteousness and oppression and
injustice and move towards a kingdom of the Dharma.

.

V It is clear then that the work is not the sole
-thing that matters

; the knowledge in which we do
-works makes an immense spiritual difference

; and into
the knowledge there comes always the working of the
three gunas. It is this element of the gunas that
makes all the difference to our view of the thing known
-and to the spirit in which the knower does his work.
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* 20. That by which one imperishaple being is-

seen in all becoming, one indivisible whole in all

these divisions, know thou that knowledge as
sattwic.'

!f% 9% ^3 fkfe 11^11

21.

But that knowledge which sees the mul-
tiplicity of things only in their separateness and
variety of operation in all these existences, that

knowledge know thou as rajasic.

=3 II^II

22.

The tamasic knowledge is a small and
narrow way of looking at things which has no eye
for the real nature of the world

;
it clings to one

movement or one routine as if it were the whole
(without foresight or comprehending intelligence).

(1^11

23.

An action which is rightly regulated,

performed without attachment," without liking or

^

1 The
,
sattwic knowledge sees existence as' one-

indivisible whole in all these divisions, one imperish-
able being in all becoming ; it masters the principle of
its action and the relation of the particular action to
the total purpose of existence ; it puts in the right
place each step of the complete process.
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•disliking (for its spur or its drag), done by one

xindesirous of fruit, that is called sattwic.’

33 5$ sisgfai m 3* 1
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24. But that action which a man undertakes

under the dominion of desire, or with an egostic

•sense of his own personality in the action, and which
is done with inordinate effort (with a great heaving

and straining of the personal will to get at the

•object of desire), that is declared to be

^ iivmi

25. The action undertaken from delusion (in

mechanical obedience to the instincts, impulsions

1 Sattwic action is that which a man does calmly

in the clear light of reason and knowledge and with an
impersonal sense of right or duty or the demand of an
ideal, as the thing that ought to be done whatever
may be the result to himself in this world or another.

At the line of culmination of sattwa it will be trans-

formed and become a highest impersonal action

dictated by the spirit within us and no longer by the
intelligence, an action moved by the highest law of

the nature, free from the lower ego and its light or
heavy baggage and from limitation even by best opi-
nion, noblest desire, purest personal will or loftiest

mental ideal. There will be none of these impedimenta;
in their place there will stand a clear spiritual self-
knowledge and illumination and an imperative intimate
sense of an infallible power that acts and of the work-
to be done for the world and for the world’s Master. I

raiasic.

&
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and unseeing ideas), without regarding the strength

or capacity, without regarding the consequences, the
waste of effort or injury to others, that is declared

to be tamasic.

r \m\
26. Free from attachment, free from egoism,

full of a fixed (impersonal) resolution and a calm
rectitude of zeal, unelated by success, undepressed
by failure, that doer is called sattwic.

1
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27. Eagerly attached to the work, passionate-

ly desirous of fruit, greedy, impure, often violent

and cruel and brutal in the means he uses, full of

joy (in success) and grief (in failure), such a doer is

known as rajasic.

sfpi: W: q: |

^ arcs 3^ IRC1J

5/* The sattwic doer is full of a high and pure and
selfless enthusiasm in the work that has to be done.
At and beyond the culmination of sattwa this resolu-

tion, zeal, enthusiasm become the spontaneous working
•of the spiritual Tapas and at last a highest soul-force,

the direct God-power, the mighty and steadfast
movement of a divine energy in the human instrument;
the self-assured steps of the seer-will, the gnostic
intelligence of the liberated nature.- - ** •-
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28. One who acts with a mechanical mind
(who does not put himself really into the work), is

stupid, obstinate, cunning, insolent, lazy, easily

depressed, procrastinating, that doer is called,

tamasic.

1^5? =23
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29. Reason as also persistence are of three

kinds according to the qualities ; hear them related,

unreservedly and severally, O Dhananjaya.1

I
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30. That which sees the law of action and the
law of abstention from action, the thing that is to

be done and the thing that is not to be done, what
is to be feared and what is not to be feared, what
binds the spirit of man and what sets it free, that

understanding is sattwic, O Partha.
1

1
It is the understanding power of man’s nature,

buddhi

,

that chooses the work for him or, more often,

approves and sets its sanction on one or other among
the many suggestions of his complex instincts, impul-
sions, ideas and desires. It is that which determines
for him what is right or wrong, to be done or not to be
done, Dharma or Adharma. And the persistence of
the will is that continuous force of mental Nature which
sustains the work and gives it consistence and per-
sistence. Here again there is the incidence of the
gunas.

V* The culmination of the sattwic intelligence is

found by a high persistence of the aspiring buddhi
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31. That by which one knows awry right and
wrong and also what should or should not be done/
that understanding, 0 Partha, is rajasic.
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32. That which, enveloped in darkness, takes
what is not the true law and upholds it as the law
and sees all things in a cloud of misconceptions,-

that understanding, O Partha, is tamasic.

when it is settled on what is beyond the ordinary
reason and mental will pointed to the summits, turned
to a steady control of the senses and the life and
a union by Yoga with man's highest Self, the universal

Divine, the transcendent Spirit. It is there that
arriving through the sattwic guna one can pass beyond
the gunas, can climb beyond the limitations of the mind
and its will and intelligence and sattwa itself dis-

appears into that which is above the gunas and beyond
this instrumental nature. There the soul is enshrined
in light and enthroned in firm union with the Self and
Spirit and Godhead. Arrived upon that summit we
can leave the Highest to guide Nature in our members
in the free spontaneity of a divine action : for there
there is no wrong or confused working, no element of
error or impotence to obscure or distort the luminous
perfection and power of the Spirit. All these lower-
conditions, laws, dharmas cease to have any hold on us

;

the Infinite acts in the liberated man and there is no
law but the immortal truth and right of the free spirit,

no Karma, no kind of bondage.

17
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33. That unwavering persistence by which,

through Yoga, one controls the mind, the senses

and the life, that persistence, O Partlia, is sattwic.

m s w siwtsgji 1

SRfe 'HSflSft #: SI IR»II
V

34. But that, O Arjuna, by which one holdeth
fast right and justice (Dharma), interest (Artha)

and pleasure (Kama), and with great attachment
desires for the fruits, that persistence, O Partha, is

rajasic.
1
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35. That by which one from ignorance doth
not abandon sleep, fear, grief, depression, and also

pride, that persistence, 0 Partha, is tamasic. ^

1 The rajasic will fixes its persistent attention on
the satisfaction of its own attached clingings and
desires in its pursuit of interest and pleasure and of

what it thinks or chooses to think right and justice,

Dharma. Always it is apt to put on these things the
construction which will most flatter and justify its de-
sires and to uphold as right or legitimate the means
which will best help it to get the coveted fruits of its

work and endeavour. That is the cause of three-

fourths of the falsehood and misconduct of the human
reason and will. Rajas with its vehement hold on
the vital ego is the great sinner and positive misleader.
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36-37. And now the threefold kinds of

pleasure hear thou from Me, O bull of the Bharatas.
That in which one by self-discipline rejoiceth and
which putteth an end to pain

;
which at first is as

poison but in the end is as nectar; that pleasure

is said to be sattwic, bom of the satisfaction of

the higher mind and spirit.
1

j|^dl\/

38. That which is bom from the contact of

the senses with their objects, which at first is as-

nectar, but in the end is like poison, that pleasure

is accounted rajasic.

‘The self-exceeding of the sattwic nature comes
when we get beyond the great but still inferior sattwic
pleasure, beyond the pleasures of mental knowledge
and virtue and peace to the eternal calm of the Self and
the spiritual ecstasy of the divine oneness. That spiritual

joy is no longer the sattwic happiness, sukham, but the'

absolute Ananda. Ananda is the secret delight from
which all things are bom, by which all is' sustained
in existence and to which all can rise in the spiritual cul-.

mination. Only then can it be possessed when the libe-
rated man, free from ego and its desires, lives at last one.
with his highest Self, one with all beings and one with-
God in an absolute bliss of the spirit.
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That pleasure of which delusion is the

beginning and delusion is the consequence, which

arises from sleep, indolence and ignorance, that is

declared tamasic.

II. SWABHAVA AND SWADHARMA

5 sPwi 51 ^3 35:

1

40.

There is not an entity, either on the earth

or again in heaven among the gods, that is not

subject to the workings of these three qualities,.

gums, born of nature.

|
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41.

The works of Brahmins, Kshatriyas,

Vaishyas and Shudras are divided according to the

qualities (gnnas

)

bom of their own inner nature.
1

1 These verses of the Gita have no bearing on the
existing caste system, because that is a very different

thing from the ancient social ideal of chaturvarna, the
four clear-cut orders of the Aryan community, and in

no way corresponds with the description of the Gita.
Agriculture, cattle-keeping and trade of every kind.
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are said here to be the work of the Vaishya ; but in

j

the later system the majority of those concerned in

;

trade and in cattle-keeping, artisans, small craftsmen

and others are actually classed as Shudras—where
'

they are not put altogether outside the pale,—and with ;

some exceptions the merchant class is alone and that too

not everywhere ranked as Vaishya. Agriculture, gov- •

ernment and service are the professions of all classes
;

from the Brahmin down to the Shudra. And if !

the economic divisions of function have been con-,'

founded beyond any possibility of rectification, the law-'

of the guna or quality is still less a part of the lateri

system. There all is rigid custom, achara, with no
\

reference to the need of the individual nature. If i

.again we take the religious side of the contention
;

advanced by the advocates of the caste system, we?
can certainly fasten no such absurd idea on the words

.

•of the Gita as that it is a law of a man’s nature that
j

he shall follow without regard to his personal bent and
j

capacities the profession of his parents or his im- *

mediate or distant ancestors, the son of a milkman be l

a milkman, the son of a doctor a doctor, the descen-'

dants of shoemakers remain shoemakers to the end of; ,

measurable time, still less that by doing so, by this

unintelligent and mechanical repetition of the law of;

another’s nature without regard to his own individual’,

.call and qualities a man automatically farthers his ownj
perfection and arrives at spiritual freedom. Thej
Gita’s words refer to the ancient system of chaturvarna,

!

as, it existed or was supposed to exist in its ideal
j

purity,—there is some controversy whether it was ever
j

anything more than an ideal or general norm more of j

less loosely followed in practice,—and it should be\
considered in that connection alone.
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42. Calm, self-control, askesis, purity, long-

suffering, candour, knowledge, acceptance of spiri-

tual truth are the work of the Brahmin, born of his

swabhava.

gt l 1

43. Heroism, high spirit, resolution, ability,

not fleeing in the battle, giving, lordship
(
islmara-

bJtava , the temperament of the ruler and leader)

are the natural work of the Kshatriya.

\m\\ ;

44. Agriculture, cattle-keeping, trade inclusive

of the labour of the craftsman and the artisan are
the natural work of the Vaishya. All work of the
character of service falls within the natural function

of the Shudra.

# # Wm, I
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45. A man who is intent on his own natural

work attains perfection. Listen thou how perfec-

tion is won by him who is intent on his own natural
work.

mi m 1
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46. He from whom all beings originate, by;'

whom all this universe is pervaded, by worshipping).

Him by his own work, a man reacheth perfection.
1

1
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47. Better is one’s own law of works, though
in itself faulty, than an alien law well wrought out.

One does not incur sin when one acts in agreement
with the law of one’s own nature.®

\/The Gita's philosophy of life and works is that all

proceeds from the Divine Existence, the transcendent
and universal Spirit. All is a veiled manifestation of

the Godhead, Vasudeva, and to unveil the Immortal
within and in the world, to dwell in unity with the
Soul of the universe, to rise in consciousness, know-
ledge, will, love, spiritual delight to oneness with the
supreme Godhead, to live in the highest spiritual

nature with the individual and natural being delivered

•from shortcoming and ignorance and made a conscious

instrument for the works of the divine Shakti is the

perfection of which humanity is capable and the
condition of immortality and freedom.

®The Jiva is in self-expression a portion of the
Purushottama. He represents in Nature the. power of

•the supreme Spirit, he is in his personality that Power;
he brings out in an individual existence the potentialities

of the Soul of the universe. This Jiva itself is spirit and
not the natural ego ; the spirit and not the form of ego
.is our reality and inner soul principle. The true force of

whatwe are and can be is therein that higher spiritual

Power and the mechanical Maya of the three gunas is

not the inmost and fundamental truth. of its move-
ments; it is only a present executive energy, an
apparatus of lower convenience, ; a scheme of outward
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48 . The inborn work, O son of Kunti, though

defective, ought not to be abandoned. All actions

(in the three gunas) indeed are clouded by defects

as fire by smoke/

exercise and practice. The spiritual Nature which has
become this multiple personality in the universe, para
prakritir jiva-bhuta, is the basic stuff of our existence:

all the rest is lower derivation and outer formation
from a highest hidden activity of the spirit. And in

Nature each of us has a principle and will of our own
becoming ;

each soul is a force of self-consciousness that
formulates an idea of the Divine in it and guides by
that its action and evolution, its progressive self-find-

ing, its constant varying self-expression, its apparently
uncertain but secretly inevitable growth to fullness.

That is our Swabhava, our own real nature; that is our
truth of being which is finding now only a constant

partial expression in our various becoming in the

world. The law of action determined by this Swabhava
is our right law of self-shaping function, working, our
Sw&dharma.

;
J
4

1 Sahajam karma does not in itself imply a heredi-

,
tary basis. According to the Indian theory of rebirth,

v, which the Gita recognises, a man's inborn nature and
V course of life are essentially determined by his own
3 past lives, are the self-development already effected

:by his past actions and mental and spiritual evolution
land cannot depend solely on the material factor of his

.ancestry, parentage, physical birth, which can only
j be of subordinate moment, one effective sign perhaps,

[ but not the dominant principle. The word sahaja
Imeans that which is born with us, whatever is natural,
/inborn, innate; its equivalent in all other passages is
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(jl.L TOWARDS THE SUPREME SECRET

(The teacher has completed all else that he
needed to say, and now all that rests for him to do
is to put into decisive phrase and penetrating

formula the core of his gospel. First, the Gita
Testates the body of its message. It summarises
the whole outline and essence in the short space of

fifteen verses, and the statement sets out from the

original starting-point of the thought in the book,
the enigma of human action, the apparently

swabhavaja. The work or function of a man is deter-

mined by his qualities, karma is determined by guna ;

it is the work bom of his Swabhava, swabhavajam
karma. This emphasis on an inner quality and spirit

which finds expression in work, function and action is

the whole sense of the Gita's idea of Karma. And from
this emphasis on the inner truth and not on the outer

form arises the spiritual significance and power which
the Gita assigns to the following of the Swadharma.

It is true that in this birth men fall very largely

into one of four types, the man of knowledge, the man
of power, the productive vital man, the man of rude
labour and service. These are not fundamental divi-

sions, but stages of self-development in our manhood.
Each Jiva possesses in his spiritual nature these four

sides, is a soul of knowledge, a soul of strength and of

power, a soul of mutuality and interchange, a soul of
works and service, but one side or other predominates.
In the end to arrive at the divinest figure and most
dynamic soul-power of this fourfold activity is a wide
doorway to swiftest and largest reality of the most
high spiritual perfection.

,
This we can do if we turn

the action of the Swadharma into a worship of the
inner Godhead, surrender the whole action into his
hands, mayi sannyasa karmani.
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insuperable difficulty of living in the highest self

and spirit while yet we continue to do the works
of the world.)

Wqfafe Wif \\V%U

49. An understanding without attacliment in

all things, a soul self-conquered and empty of desire,

man attains by renunciation a supreme perfection

of naislikarmya

?
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50. How, having attained this perfection, one
thus attains to the Brahman, hear from me, O son

/
v/l The difficulty of human action is that the soul

and nature of man seem fatally subjected to many
kinds of bondage, the prison of the ignorance, the

meshes of the ego, the chain of the passions, the

hammering insistence of the life of the moment, an
obscure and limited circle without an issue. How,
while absorbed and continually forced outward by the
engrossing call of'its active nature, is it to get back to
to its real self and spiritual existence ? The ascetic

renunciation and the way of the Gita are both agreed
that it must first of all renounce this absorption,
must cast from it the external solicitation of outward
things and separate silent self from active nature

; it

must identify itself with the immobile spirit and life

in the silence. It must arrive at an inner inactivity,
naishkarmya. It is therefore this saving inner passivi-
ty that the Gita puts here as the first object of its
Yoga, the first necessary perfection in it or Siddhi.
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of Kunti,—that which is the supreme concentrated

direction of the knowledge.
1
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51-53. Uniting the purified intelligence (with,

the pure spiritual substance in us) , controlling the
whole being by firm and steady will, having re-

nounced, sound and the other objects of the senses,.

V£f}y Brahman here is meant at first the silent, the
impersonal, the immutable. All this is Brahman, says-

the Upanishad, all this is Vasudeva, says the Gita,

—

the supreme Brahman is all that moves or is stable

and his hands and feet and eyes and heads and faces-

are on'every side of us. But still there are two.aspects
of this All,—his immutable eternal self that supports-

existence and his self of active power that moves
abroad in the world movement. To be one with all.

and with the Divine and his will in the cosmos we-
must become at first impersonal and free from our ego-

and its claims and from the ego’s way of seeing our-
selves and the world and others. And we cannot do-

' this if there is not something in our being other than
the personality, other than the ego, an impersonal self
one with all existences. To lose ego and be this im-
personal self, to become this impersonal Brahman in.

our consciousness is therefore the first movement of.

this Yoga.
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“withdrawing from all liking and disliking, resorting

to impersonal solitude, abstemious, speech, body
.and mind controlled, constantly united with the

inmost self by meditation, completely giving up
-desire and attachment, having put away egoism,

violence, arrogance, desire, wrath, the sense and
^instinct of possession, free from all I-ness and my- •

ness, calm and luminously impassive—one is fit to

j become the Brahman .

1
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54. When one has become the Brahman, when •

•one, serene in the Self, neither grieves nor desires,

1 A continual resort to meditation is the firm

means by which the soul of man can realise its self of

power and its self of silence. And yet there must be
-no abandonment of the active life for a life of pure
-meditation

; action must always be done as a sacrifice

to the supreme spirit. This movement of recoil in the
path of Sannyasa prepares an absorbed disappearance
•of the individual in the Eternal and renunciation of

action and life in the world is an indispensable step in

the process. But in the Gita’s path of Tyaga it is a
preparation rather for the turning of our whole life and
-existence and of all action into an integral oneness
-with the serene and immeasurable being, consciousness
.and will of the Divine, and it preludes and makes
possible a vast and total passing upward of the soul
•out of the lower ego to the inexpressible perfection of
the supreme spiritual nature, para prakriti.

This decisive departure of the Gita's thought is

-indicated in the next two verses, of which the first

aruns with a significant sequence.
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when one is equal to all beings, then one gets the-

supreme love and devotion to Me.1

WII I
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55. By devotion he comes to know Me, who-

and how much I am and in all the reality and
principles of my being ;

having thus known Me he
entereth into.That (Purushottama.)

9

In the narrow path of knowledge, bhakti, devo-

tion^to the personal Godhead, can be only an inferior

and preliminary movement ; the end, the climax is the
disappearance of personality in a featureless oneness

with the impersonal Brahman in which there can be
no place for bhakti : for there is none to be adored
and none to adore; all else is lost in the silent im-

mobile identity of the Jiva with the Atman. Here
there is given to us something yet higher than the

Impersonal,—here there is the supreme Self who is the

supreme Ishwara, here there is the supreme Soul and
its supreme nature, here there is the Purushottama
who is beyond the personal and impersonal and recon-

ciles them on his eternal heights. The ego personality
still disappears, but all nature becomes the power of

the one Divine and all action his action through the
individual as channel and "instrument. In place of the
ego there comes . forward conscious and manifest the
true spiritual individual in the freedom of bis real

nature, in the power of his supernal status, in the
majesty, and splendour of his eternal kinship to the
Divine, an imperishable portion of the supreme Godr
head, an indestructible power of the supreme Prakriti.

* When the soul has lost its separative personality,
when it has become the Brahman, it is then that it

can live in the true person and can attain to the
supreme revealing bhakti- for the Purushottama and
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56. And by doing also all actions always

lodged in Me he attains by my grace the eternal

and imperishable status.
1

•can come to know him utterly by the power of its

profound bhakti, its heart’s knowledge. The soul of

the liberated man thus enters by a reconciling know-
ledge, penetrates by a perfect simultaneous delight of

the transcendent Divine, of the Divine in the indivi-

dual and of the Divine in the universe, into the Puru-
shottama.

And it then becomes evident how action continual
•and unceasing and of all kinds without diminution or
abandonment of any part of the activities of life can
be not only quite consistent with a supreme spiritual

experience, but as forceful a means of reaching this

highest spiritual condition as bhakti or knowledge.
Nothing can be more positive than the Gita’s state-

ment in this matter.

All that we do is done for the sake of the Lord
seated in the heart of all, for the gocd of all beings,

for the fulfilment of the world action and the world
-purpose or in one word for the sake of the Purushot-

tama and done really by him through his universal

Shakti. These divine works, whatever their form or

•outward character, cannot bind, but are rather a
potent means for rising out of this lower Prakriti of

the three gunas to the perfection of the supreme
•divine and spiritual nature.

Thus these eight verses carefully read in the
light of the knowledge already given by the Teacher
are a brief, but still comprehensive indication of the
whole essential idea, the entire central method/ all the
kernel of the complete Yoga of the Gita.
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IV. THE SUPREME SECRET

( The following six slokas ( 57-62 ) carry in

them the innermost heart of the Yoga and lead

to its crowning experience
;
the words express the

most complete, intimate and living relation pos-

sible between God and man and the spiritual

emotion with which they vibrate seems to give the

most intense prominence possible and an utmost
importance to the personal truth and presence of

the Godhead. It is no abstract Absolute of the

philosopher, no indifferent impersonal Presence or

ineffable Silence intolerant of all relations, to

whom this complete surrender of all our works can
be made and this closeness and intimacy of oneness

with him in all the parts of our conscious existence

imposed as the condition and law of our perfec-

tion or of whom this divine intervention and pro-

tection and deliverance are the promise. It is a
Master of our works, a Friend and Lover of our
soul, an intimate Spirit of our life, an indwelling

and overdwelling lord of all our personal and
impersonal self and nature who alone can utter to
as this near and moving message.

)

. to 11^11

57. Devoting all thyself to Me, giving up in
•tiiy conscious mind all thy actions into Me, resort-
ing to Yoga of the will and intelligence, be always
one in heart and consciousness with Me.

1

1
It is by the • perpetual unified closeness of our

heart consciousness, mind consciousness, all conscious-
. ness, satatam machchitiah, that we get the widest, the
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58. If thou art one in heart and conscious-

ness with Me at all times, then by my grace thou
shalt pass safe through all difficult and perilous

passages ; but if from egoism thou hear not, thou
shalt fall into perdition.

1

deepest, the most integral experience of our oneness
with the Eternal. The intelligence and will have to
turn the whole existence in all its parts to the Ishwara.
The heart has to cast all other emotion into the
delight of oneness with him and the love of him in all

creatures. The sense spiritualised has to see and hear
and feel him everywhere. The life has to be utterly

his life in the Jiva.

V 1 The crux of the spiritual problem, the character
of this transition of which it is so difficult for the
normal mind of man to get a true apprehension, turns
altogether upon the capital distinction between the
ignorant life of the ego in the lower nature and the large

and luminous existence of the liberated Jiva in his own
true spiritual nature. The renunciation of the first

must be complete, the transition to the second absolute.

This is the distinction on which the Gita dwells here
with all possible emphasis. On the one side is this

poor trepidant braggart egoistic condition of conscious-

ness, the crippling narrowness of this little helpless

separative personality according to whose view-point
we ordinarily think and act, feel and respond to the
touches of existence. On the other are the vast
spiritual reaches of immortal fullness, bliss and know-
ledge into which we are admitted through union with
the divine Being, of whom we are then a manifestation
and expression in the eternal light and no longer a
disguise in the darkness of the ego-nature.
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59. Vain is this thy resolve, that in thy
egoism thou thinkest, saying “I will not fight"; thy
nature shall appoint thee to thy work.

1

#r 1

m. D^ott

60. What from delusion thou desirest not to
do, 0 Kaunteya, that helplessly thou shalt do bound
by thy own work born of thy swabhava.

fi ^S^st fdgfd I

l vmi ii^ii

61. The Lord, O Arjuna, is seated in the heart

of all beings turning all beings mounted upon a
machine by his Maya.3

1 The refusal of Arjuna to persevere in his divinely

appointed work proceeded from the ego-sense in him.
The spiritual consequences will be infinitely worse now
than before, now that a higher truth and a greater way
and spirit of action have been revealed to him, if yet
persisting in his egoism he perseveres in a vain and
impossible refusal. If now he casts down his arms,
he will yet be compelled by his nature to resume them
When he sees the battle and slaughter go on without
him. And in this return there will be no spiritual
virtue. He is called to be no longer a great blind ins-
trument, but a conscious soul and an enlightened
power and vessel of the Godhead.

* When we enter into the inmost self of our exis-
tence, we come to know that in us and in all is the

18
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62. In him take refuge in every”,way of thy

"being and by his grace thou shalt come to the

supreme peace and the eternal status.'

ffe % TO11
“

fi^dcftSor m W$ ll^ll

•one Spirit and Godhead whom all Nature serves and

5
manifests and we ourselves are soul of this Soul,

spirit of this Spirit, our body his delegated image,
our life a movement of the rhythm of his life, our
mind a sheath of his consciousness, our senses his

. instruments, our emotions and sensations the seekings

of his delight of being, our actions a means of his

purpose, our freedom only a shadow, suggestion or

glimpse while we are ignorant, but when we know him
.and ourselves a prolongation and effective channel of

•of his'immortal freedom.

The greatest Yoga is to take refuge from all the

perplexities and difficulties of our nature with this

indwelling Lord of all Nature, to turn to him with our
whole being, with the life and body and sense and
mind and heart and understanding, with our whole
dedicated knowledge and will and action, in every way
•of our conscious self and our instrumental nature.
And when we can at all times and entirely do this,

then the divine Light and Love and Power takes hold
of us, .fills both self and instruments and leads us safe
through all the doubts and difficulties and perplexities
and perils that beset our soul and our life, leads us to-

a supreme peace and the spiritual freedom of our im-
mortal and eternal status.
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63. So have I expounded to thee a knowledge
more secret than that which is hidden; having re-

flected on it fully, do as thou wouldst.

^ ^ I

fstsfe ^ ^ %ra; n v?li

64. Further hear the most secret, the supreme
-word that I shall speak to thee

;
beloved art thou

intimately of Me, therefore will I speak for thy
.^ood.

1

m ft sfeft foftsfo ^ ||^||

65. Become my-minded, my lover and adorer,

.a sacrificer to Me, bow thyself to Me, to Me thou
•shalt come, this is my pledge and promise to thee,

for dear art thou to Me.

to m 1

m 11^11

y^This decisive, last and crowning word is not
merely the essence of what has been already said on
the matter, it sweeps out, as it were, yet farther-, breaks
down every limit and rule, canon and formula and
•opens into a wide and illimitable spiritual truth with
an infinite potentiality of significance. And that is a
sign of the profundity, the wide reach, the greatness

. of spirit of the Gita’s teaching.

Thus runs this secret of secrets, the highest most
direct message of the Ishwara (expressed in two
slokas).
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66. Abandon all dharmas and take refuge in.

Me alone. I will deliver thee from all sin and evil,

do not grieve.'

Vf/The Gita throughout has been insisting on a great

arid well-built discipline of Yoga, a large and clearly

traced philosophical system, on the Swabhava and the

Swadharma, on the sattwic law of life as leading out
of itself by a self-exceeding exaltation to a free spiritual

dharma of immortal existence utterly wide in its spaces

and high-lifted beyond the limitation of even this

highest guna, on many rules and means and injunctions

and conditions of perfection, and now suddenly it

seems to break out of its own structure and says to-

the human soul, “Abandon all dharmas, give thyself

to the Divine alone, to the supreme Godhead above-

and around and within thee : that is all that thou
needest, that is the truest and greatest way, that

is the real deliverance.” The Master of the worlds
speaking as the Spirit and Godhead in man and in all

things says to him, “All this personal effort and self-

discipline will not in the end be needed, all following

and limitation of rule and dharma can at last be
thrown away as hampering encumbrances if thou
canst make a complete surrender to Me, depend
alone on the Spirit and Godhead within thee and
all things and trust to liis sole guidance. Turn
all thy mind to Me and fill it with the thought

of Me and my presence. Turn all thy heart to-

Me, make thy ever}' action, whatever it be, a sacrifice

and offering to Me. That done, leave Me to do my
will with thy life and soul and action ; do not be-

grieved or perplexed by my dealings with thy mind,
and heart and life and works or troubled because
they do not seem to follow the laws and dharmas man
imposes on himself to guide his limited will and intelli-

gence. My ways are the ways of a perfect wisdom,
and power and love that knows all things and combines
all its movements in view of a perfect eventual result;
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for it is refining and weaving together the many
•threads of an integral perfection. I am here with
thee in thy chariot of battle revealed as the Master of
existence within and without thee and I repeat the
absolute assurance, the infallible promise that I will

lead thee to myself through and beyond all sorrow and
evil. Whatever' difficulties and perplexities arise, be
sure of this that I am leading thee to a complete
divine life in the universal and an immortal existence
in the transcendent Spirit.”

This then is the supreme word and most secret,

thing of all, guhyatamam, that the spirit and Godhead]
is an Infinite free from all dharmas and though he

jj

•conducts the world according to fixed laws and leads

man through his dharmas of ignorance and knowledge,
sin and virtue, right and wrong, liking and disliking

and indifference, pleasure and pain, joy and sorrow
and the rejection of these opposites, through his

physical and vital, intellectual, emotional, ethical and
spiritual forms and rules and standards, yet the Spirit

and Godhead transcends all these things, and if we too
can cast away all dependence on dharmas, surrender
ourself to this free and eternal Spirit and taking care
only to keep ourselves absolutely and exclusively open
to him, trust to the light and power and delight of the
Divine in us and, unafraid and ungrieving, accept only
his guidance, then that is the truest, the greatest re-j

lease and that brings the absolute and inevitable'

perfection of our self and nature. This is the way*'

offered to the chosen of the Spirit,—to those only in
whom he takes the greatest delight because they are
nearest to him and most capable of oneness and of
being even as he, freely consenting and concordant
with Nature in her highest power and movement, uni-
versal in soul consciousness, transcendent in the spirit.
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'67. Never is this to be spoken by thee to one-

without askesis, not to one that is not devoted and
not to him who does no service * nor yet to him
who despises and belittles Me (lodged in the human
body).

*tttb mu q*r t^n :

;
11*^11

68.

He who with the highest devotion for Me,
shall declare this supreme secret among my devo-

tees, without doubt he shall come to Me.

ft ft f£|ii$fw: 1
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69.

And there is none among men that does
more than he what is most dear to Me

;
and there

will be none else dearer to Me in the world.

70. And he who shall study this sacred dis-

course of ours, by him I shall be worshipped with
the sacrifice of knowledge.

gtsfq 3rfj: ||vs^||.

71. Theman also who, full of faith and uncarp-
ing, listens to this, even he, being liberated, attains
to the happy worlds of the righteous.



EIGHTEENTH CHAPTER 279

sRf^FRf^: SRS# ^\m \\*\\\
72.

Hath this been heard by thee, O son of

Pritha, with a concentrated mind ? Has thy delusion'

caused by ignorance, been destroyed,O Dhananjaya?

\\*\\\

73.

Arjuna said: Destroyed is my delusion,

I have regained memory through Thy grace. O’

Infallible One. I am firm, dispelled are my doubts.

I will act according to Thy word.

IWI
"

74.

Sanjaya said: I heard this wonderfuL
discourse of Vasudeva and of the great-souled.

Partha, causing my hair to stand on end.

!f^3SW! I

!t

^
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75.\ Through the grace of Vyasa I heard this

supreme secret, this Yoga directly from Krishna,

the divine Master of Yoga, who himself declared it.



76. O King, remembering, remembering this

•wonderful and sacred discourse of Keshava and
Arjuna, I rejoice again and again.

^RddrSd I
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77. Remembering, remembering also that

most marvellous form of Hari, great is my wonder,
•O King, I rejoice again and again.

m port m qpil^hs 1
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- 78. Wherever is Krishna, the Master of Yoga,
wherever is Partha, the archer, assured are there
glory, victory and prosperity, and there also is the
immutable Law of Right.



APPENDIX-

1

THE STORY OF THE GITA

The Mahabharata, of which the Gita is a part, took
itspresent form from the fifthJto the.first.centuries B. C.-

The Gita occurs in it as~ one portion of the Bhishma
Barva.

‘‘Mahabharata'' means literally “great India" ; it is

an epic narrative of the ancient Indians who saw the
•vision .of a great India, one in culture and unified .in

political life, stretching from the Himalayas to Cape
'Commorin.

Kuril is the name of a leading Kula or clan of that
time, .and Kumkshetra was a vast field near their

•capital Hastinapur (modern Delhi) where the Kurus
-used to perform their religious sacrifices. When Dhrita-
rashtra the blind King of the Kurus became old, he
•decided to give his throne not to his own son Duryodhana
•but to Yudhisthira, the eldest son of his deceased
•younger brother Pandu, as Duryodhana, being aman of

•evil propensities, was not fit to be the ruler of a
Marmarajya (kingdom based on the principles of righ-

teousness and justice, which was the ideal in ancient

India); while Yudhisthira, being an embodiment of
virtue and purity, was the fittest man. But Duryo-
•dhana by cunning and treachery secured the throne for

•himself, and sought by every means in his power to

annihilate Yudhisthira and his four brothers.

Krishna, the incarnate Godhead, was the head of

4he Yadava clan, and a friend and relative of the
Kurus. He tried to bring about a reconciliation be-
Iween the two sections of the Kuru family ; on behalf
•of the five Pandava brothers (sons of Pandu) he asked
.only five villages from Duryodhana, but the latter
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sternly refused saying that without battle he would not

give even so much earth as could be held on the point

of a needle. So a war became inevitable for the sake

of justice and righteousness. All the princes of India

joined one side or the other. Krishna, as an impartial

friend, offered the rival parties a choice. Duryodhana
chose to take the mighty army of Krishna to his side,

while Krishna himself went to the other side alone

—

and even then not as a fighter, but as the charioteer of

Arjuna.

Drona, the common military teacher both of the

sons of Dhritarashtra (specially called the Kaurovas)
and of the sons of Pandu (the Pandavas), went to the
side of Duryodhana, as his ancient enemy Drupada had
joined the other party. Bhislima, who was related as
great-uncle both to the Kauravas and to the Pandavas,
had observed lifelong celibacy and even in his old age
was the strongest man of his time. He was the leader
of the party which had tried to bring about a reconci-

liation between the Kauravas and the Pandavas. But
when all peace efforts failed and war became inevitable,

he decided to join the side of Duryodhana after a.

scrupulous consideration of his duty and obligations.

He knew that Duryodhana was in the wrong and if

the battle had been confined simply to the two branches-

of the family, he would have remained neutral. But
when he saw that taking advantage of a family quarrel,

the ancient enemies of the Kuru clan had joined the
ranks of the Pandavas, he decided to fight on the side

of Duryodhana for ten days only and then to retire for

a voluntary death (brought about by non-physical
means). Considering only the military strength of the.

two parties, that of Duryodhana was decidedly superior.

But this was more than counterbalanced by the pre-
sence of Krishna on the other side.

Sanjaya, the charioteer of the old King Dhritara-
shtra, reports to him what is happening in the field of
Kurukshetra where the two armies have assembled .for'
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a grim fight, in magnitude and importance unparalleled

in the history of ancient India. This is the beginning

of the Bhagavad Gita, literally "the divine song,” so
called because it is delivered by Krishna, the incarnate

Godhead, and because it teaches man how to rise out.
r

of his ordinary human consciouness to a higher divine*,

consciousness, thus realising the Kingdom of Heavens
on earth and in the human body. I

Of the five Pandava brothers the eldest Yudhisthira

was the most virtuous and pure, satlwic; the second
brother Bhima was the most strong, rajasic; while in

Arjuna, the third brother, there was a balance of purity

and strength, of sattwa and rajas, and he was chosen

by the Godhead as His chief instrument in that great

war which was to determine a world-cycle, Yugantara,

and as a disciple to whom was delivered the divine

message which was to lead humanity to its destined

goal of Immortality on earth.
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THE HISTORICITY OF KRISHNA

For the fundamental teaching of the Gita as for

•spiritual life generally, the Krishna who matters to us

iis the eternal incarnation of the Divine and not the

^historical teacher and leader of men. The historical

Krishna, no doubt, existed. We meet the name first in

the Chhandogya Upanishad. We know that Krishna
and Arjuna were the objects of religious worship in the

pre-Christian centuries; and there is some reason to

suppose that they were so in connection with a reli-

gious and philosophical tradition from which the Gita
may have gathered many of its elements and even the
foundation of its synthesis of knowledge, devotion and
works, and perhaps also that the human Krishna was
the founder, restorer or at the least one of the early

teachers of this school. The Gita may well in spite

of its later form represent the outcome in Indian
thought of the teaching of Krishna and the connection
of that teaching with the historical Krishna, with
Arjuna and with the war of Kurukshetra, may be
something more than a dramatic fiction. In the Maha-
bharata Krishna is represented both as the historical

character and the Avatar ;
his worship and Avatarhood

f. must therefore have been well established by the time
—apparently from the fifth to the first centuries B. C.

—when the old story and poem or epic tradition of the
Bharatas took its present form. There is a hint also

in the poem of the story or legend of the Avatar's
•early life in Vrindavan which, as developed by the
Puranas into an intense and powerful spiritual symbol,
has exercised so profound an influnce on the religious
mind of India. We have also in the Harivansha an
account of the life of Krishna, very evidently full of
legends, which perhaps formed the basis of the Puranic
accounts.
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But all this, though of considerable historical im-
portance, has none whatever for our present purpose.^
We are concerned only with the figure of the divine
Teacher as it is presented to us in the Gita and with
the Power for which it there stands in the spiritual

illumination of the human being, fThe Gita accepts the
human Avatarhood; but it is not this upon which
stress is laid, but on the transcendent, the cosmic and
the internal Divine ; it is oh the Source of all things

and the Master of all and on the Godhead secret in

man. It is this internal divinity who is_ meant when
the Gita speaks of the doer of violent Asuric austerities

troubling the God within or of the sin of those who-
despise the Divine lodged in the human body or of the
same Godhead destroying our ignorance by the blazing
lamp of knowledge^ It is then the eternal Avatar,
this God in man, the divine Consciousness always
present in the human being who manifested in a
visible form speaks to the human soul in the Gita,

illumines the meaning of life and the secret of divine-

action and gives it the light of the divine knowledge
and guidance and the assuring and fortifying word of

the Master of existence in the hour when it comes face

to face with the painful mystery of the world. This is

what the Indian Teligious consciousness seeks to make
near to itself inwhatever form, whether in the symbolic
human image it enshrines in its temples or in the
worship of its Avatars or in the devotion to the human
Guru through whom the voice of the one world-Teacher
makes itself heard. Through these it strives to awaken
to that inner voice, unveil that form of the Formless
and stand face to face with that manifest divine

Power, Love and Knowledge.
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( Proper names are given in capitals, words with

English terminations in italics.

)

abhayam—fearlessness,

abhyasa—Yogic practice,

acharya—teacher,

ahankara—the ego-sense, egoism,

ahinsa—non-violence,

akarta—a non-doer.

Akshara—the immobile, the immutable,

ananda—spiritual delight, the bliss of the Spirit.

anisha—not lord, not master of but subject to the
nature.

anumanta—giver of sanction,

apana—the incoming breath,

artha—self-interest.

Asura—a hostile being of the mental world.

Asuric—relating to, of the nature of the Asuras.

Atman—the Self or Spirit.

avatara—descent or incarnation of God.

avikarya—free from all change.

avyaktam—the unmanifest.

bhakti—emotional devotion felt for the Divine.

bharta—upholder, maintainer of the nature.

bhava—subjective state or feeling
; becoming.

bhuta—any one of the five elements—earth, water, fire;

air, ether—which form part of the list of tattwas.

bhutani—becomings, existences,

brahmacharya—sexual purity.



GLOSSARY 287

Brahman—the Supreme Reality that is one and indi-

visible and infinite, besides which nothing else

•
• really exists.

Brahinic—relating to Brahman.

trnddhi—the reason, intelligence, mental power of

understanding.

Ghandala—pariah, outcaste.

chaturvamya—the four orders—Brahmin, Kshatriya,

Vaishya, Shudra—of the old Indian social culture.

Daivlc—relating to, of the nature of the Devas.

dakshina—giving.

Danava—a Titan.

Deva—a god.

dhama—status, place.

dharma—action governed by the essential law of one's

nature ;
right moral law.

dhirah—the self-composed,

dhriti—spiritual patience, persistence,

dhyana—meditation

.

Dwaita—dualism.

dwandwa—duality, pair of opposites.

Gudakesha—an epithet applied to Arjuna which

means ‘one who has conquered sleep',

guna—any one of the three essential modes of energy,

of the three primal qualities that form the nature

of things.

guru—spiritual guide and teacher.

Hrishikesha—an epithet applied to Krishna which

means ‘Lord of the senses.'

indriya—any one of the ten senses (five of knowledge

and five of action).
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Ishwara—lord, God, as lord of Nature;

jagat—world, universe (lit. “the moving”).

Janardana—an epithet applied to Krishna which;

means ‘one who has no birth and puts an end

to the birth of other beings.’

jiva—the individual soul,

j
nana—knowledge

.

jnata—knower.

kama—desire,

karana—cause.

karma—action entailing its consequences,

karta—a doer,

Kaunteya

—

an epithet applied to Arjuna which means-

'son of Kunti' (one of his mother's names).

Keshava—an epithet applied to Krishna which means-

‘one who has long hair.'

Kshara—the mobile, the mutable.

Kutastha—stable ; high-seated.

laya—dissolution of the individual being in the-

Brahman.

lila—creation as the play of God.

manas—the sense-mind as opposed to the reason.

mantra—the revealing word.

Maya—the lower Prakriti (as distinguished from the-
'

Para Prakriti).

Mayavada—the doctrine which holds that the world is-

unreal and that it is created by the power of
illusion.

moha—delusion.

moksha—liberation from Maya.
naishkarmya—actionlessness.
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Narayana—an epithet applied to Krishna which means

‘one who has made the water his abode’,

nigraha—coercion of the nature,

nirguna—without qualities,

nishkama—free from desire, desireless,

nivritti—inaction,

niyamya—controlling,

niyata—controlled, regulated.

Param—supreme.

PARANTAPA-r-an epithet applied to^Arjuna which means

‘subjugator of all enemies'.

Partha—an epithet applied to Arjuna which means
‘son of Pritha’ (one of his mother’s names).

Pisacha—a hostile being of the lower vital world.

Prabhu—master,

prakasha—light, illumination.

Prakriti—Nature, creative energy (being more or less •

a synonym for Shakti).

pralaya—dissolution.

prana—the nervous energy, the vital breath, the half-

mental, half-material dynamism which links mind
and matter ; the outgoing breath,

pranayama—the Yogic exercise of the control of the

respiration.
'

prasada—clearness and happy tranquility,

pravritti—impulsion,to works.

Purusha—Being or Soul as opposed to Prakriti which
is Becoming.

Purushottama— the Supreme Personality*

rahasyam— a secret.

x9
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Rakshasa—a hostile being of the middle vital world,

rajas—the gum that drives to action.

rajasic—belonging to the guna of action and passion,

rasa—affection of the senses (especially of pleasure).

Rishi—Seer.

sadhana—spiritual self-training and exercise,

sadharmya—becoming of one law of being with the

Divine ; oneness in nature with the Divine,

sadrishya—a synonym for sadharmya.

saguna—with the qualities,

sahaja—inborn, innate.

sakshi—a witness, the soul as a detached witness of the

actions of the nature.

salokya—dwelling in the Divine,

samadhi—the Yogic trance,

samagra—integral.

samata—equality of soul and mind to all things and
happenings.

samipya—nearness to the Divine.

Sannyasa—(outward) renunciation,

sanyama—a spiritual control of the nature; a con-

centration or directing of the consciousness,

sat—Being, existence, good.

sattwa—the gum that illumines, clarity, intelligence.

sattwic—belonging to the guna of light and happiness,
satyam—truth.

sayujya—contact with the Divine,

shabda—sound, word.

shakti—force, energy; the divine or cosmic Energy
(being inore or less a synonym for Prakriti).

shastra—the scriptures, theory, prescribed rule.
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shraddha—faith,

siddhi—Yogic perfection,

sloka—verse.

Sruti—revealed scripture ( a general term for the Vedas
- and the Upanishads).

sthiti—status,

sukha—happiness, pleasure,

swabhava—the nature proper to each being,

swadharma—one’s own law of action,

tamas—the gitna that hides or darkens, inertia, non-

intelligence.

tamasic—belonging to the guna of ignorance and inertia,

tanmatra—any one of the five subtle energies which

underlie the respective sense-experiences of smell

taste, sight, touch, hearing,

tapas—concentration of spiritual will-force,

tapasya—a synonym for tapas.

Tat—That.

tattwa—any one of the twenty-four principles of the

cosmic Energy which are enumerated by Sankhya.

tejah—force, energy.

traigunya—the state of being bound to the three gunas.

trigunatita—beyond the control of the three gunas.

turiya—the superconscient state,

tyaga—(inner) renunciation,

uttama—highest.

vairagya—distaste for the world and life,

vak—speech.

Vasudeva—an epithet applied to Krishna which means

‘son of Vasudeva’. <

Vedanta—a general term for all the Upanishads ; a

monistic philosophy based on the Upanishads
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Vedavada—traditionary lore of the Vedic hymns and

the Vedic sacrifice.

Vibhu—the all-pervading Impersonal.

Vibhnti—divine power as manifested in the world.

vichara—reflective thought.

vidhi—order, rule.

vijnana—comprehensive knowledge.

vikara—deformation, distortion.

viveka—direct intuitive discrimination.

Yajna—sacrifice.

Yoga—union or oneness of the whole subjective being

with the Supreme. Aishwara Yoga (the divine

Yoga)—that by which the Transcedent is one with

all existences even while more than them all and
dwells in them and contains them as becomings of

His own Nature.

Yuga—a cycle, age.
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(The reference is to the chapters and slokas of the

'Gita under which the subject is treated.)

Action—is done by Prakriti, XIII-30, III-27
;
three

essential elements of, XVII-7; of the liberated

man, ' XVIII-6, iof ; of three kinds—Sattwic,

Rajasic and Tamasic, XVIII-23f. See Works.

Adhibhuta—VIII-4.
Adhiyajna—VIII-4.

Adhyatma—is swabhava, VIII-3.

Akshara—higher than the Buddhi, HI-43
>

the

foundation of self-mastery and equality, VI-7f,

XIV-23 ;
the supreme Brahman, VIII-3 ;

asceti-

cism as the path of, XV-6. See the Immutable.'

Ananda—spiritual delight, XVII-17.

Arjuna—the symbolic companionship of Arjuna and

Krishna, I-20
; the pragmatic man, I-27, V-i,

XIV-21 ; the dejection of, I-45.

Aryan—Aryan society, II-11.

Asceticism—not the teaching of the Gita, II-59,

XVIII-49 ; the way of the Akshara, XV-6

:

violent austerities condemned, XVII-5. See

- Sannyasa.

Askesis—the threefold, XVII-i4f. See Tapas.

Asuras—as hostile cosmic beings, XVI.

Asuric nature—IX-12 ;
XVI-4f ;

XVII-5.

Avatar—1-14, 20 ;
gives the world his own example,

III-20 ; no Avatar gives the Truth in its entirety.



INDEX294

Introduction ;
the possibility and purpose of

Avatarhood, IV, XI-44 ;
the rationalist’s objec-

tions met by the Vedantic view of existence,

IV-6, ;
the process of, IV-6, XI-44 the object

of, IV-7, 15
',

despised by the ignorant, IX-11.

Bhakti—essence of, X-I ;
the way of Bhakta, XII.

See Devotion.

Bhakti-Yoga—the idea of the Purushottama as the

foundation of, II-45
;

the high place the Gita

assigns to, XVIII-57.

Bhishma—see Appendix I.

Bhutani—the five elemental conditions of matter,

VII-4.

Birth—bondage to, XIII-22 ; XIV-4, 8.

Brahma—VII-14 ; XI-37.

Brahmacharya—VI-14.

Brahman—the Supreme, identified with the Puru-

shottama, II-45 ; established in sacrifice, III-15,

IV-32 ;
“ All this verily is the Brahman,

Brahman is the Self,” IV-24 ; the Immutable,

IV-35 ; the Yogin soon attains to Brahman,

V-6, VI-27 ; reposing works on, V-10 ; the equa-

lity of the Brahman-knower, V-20; its touch,

an exceeding bliss, VI-28 ; the knowledge of the

Purushottama is the perfect knowledge of the

Brahman, VII-28, 29 ; as the Akshara, VIII-3 f

both soul and nature are the, XIII-7 ; as the object

of spiritual knowledge, XIII-i3f ; becoming Brah-
man, what it means, XVIII-49f ; in the Upanishads
and the Gita, XVIII-50.

Brahma-nirvanam—see Nirvana.
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Brahmins—the natural work of, XVIII-42.

Brahmi-sthiti (Brahmic status)—the perfect status,

II-51, 56, 68f, 72 ; III-4, 4f ; VI-3.

Buddha—I-i; IV-7..

Buddhi—one of the 24 tattwas, III-42 ; the meaning

of, II-41; two kinds of, II-4X; the process of

liberation by, III-3. See Intelligence.

Buddhism—revival of. Introduction

;

Mahayana, V-26.

Caste-system—different from chaturvarnya, XVIII-41.

Causality—XIII-21.

Chandala—capable of spiritual perfection, IX-32.

Chaturvarnya—the fourfold order, IV-13 ; XVIII-41.

Consciousness—different planes of, III-29
;

the divine

consciousness, IV-20.

Cosmic cycles—Indian theory of, VIII-i7f.

Cosmic Divine—XI.

Cosmic energy—its recognition a remarkable feature of

the Gita, III-5
;
manifests itself in the universal

Karma, IV-32
;

manifests all existence, in the

Brahman XIII-31.

Cosmic existence—the Vedantic image of the Ashwattha

tree, XV-2.

Creation—the process of, IX-7, XIV-4.

Dana—giving, of three kinds, XVII-20f.

Death—a critical moment in the soul’s journey, VIII-5;

Yogic way of, VlII-12, 13 ; God is death, X-34

;

XI-19, 25, 31, 32.

Desire—the root of evil, II-58, 62; III-37; how to

put an end to, II-58 ; III-43 ; abandonment of

desires leads to peace, II-7of; desireless works.
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III-7 ; IV-20
;

XII-11 ; freedom from, essen-

tial to happiness, V-23; the Divine as desire,

Kama, VII-11 ;
destroys the inner knowledge,.

VII-20.

Detachment—as a condition of knowledge, XIII-9.

Determinism—III

.

Devas—divine cosmic beings, XVI-6; Deva nature,

XVI-if.

Devotion—all-important for liberation, love for "the

Divine, V-29; VIII-10; IX-34; X-9; XI-54; XII-

6f, 19 ; the climax of Yoga, VI-47
; synthesis of

devotion and knowledge, VII ; four kinds of, VII-

16; the supreme Purusha has to be won by, VIII-22;

synthesis of works, devotion and knowledge, IX

;

integral devotion, IX-14, 25 ; leads to immortality

in the Purushottama, XIV-27
;
supreme devotion,.

XVIII-54f.

Dharma—I-i; II-7
j
the immortal Dharma, XII-20;.

as laid down in the Shastra, XVI-24.

Dhritarashtra—see Appendix I.

Divine, the—II-29 ; Yoga with the Divine leads to

liberation, II-50, 61 ; "All this verily is the

Brahman", IV-24 ;
VI-29 ; takes up all the works

of the Yogin, VI-17; loving the Divine in all

beings, VI-31; the integral knowledge of, VII. 1,
at the basis of all sensory relations, Vll-Sf

; the

eternal seed of all existences, VII-10 ; X-39
; as

desire, VII-11 ; is not in the becomings, VII-12

;

self-enveloped in Maya, VII-25 ’> the manifestation

of the Supreme Divine in the cosmos,'^XV-i2f

;

VIII; attained by Yoga of constant practice’.
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VIII-8 ; the guiding spirit of cosmic cycles, IX-8f;

as the sacrifice, IX-16 ; accepts all offering, IX-26;

. self-giving of the Godhead to the human being,

IX-31. See-God.

Divine worker—IV (II); signs of, IV-i9f.

Doer—of three kinds, sattwic, rajasic and tamasic,

XVIII-26f.

Dualities—delusion of the, VII-27.

Duryodhana—see Appendix I.

Ego—part of Nature, III-27
;
XIII-6; exaggeration of,

XVI-4f; not the doer of actions, III-27; XVIII-16.

Ego-sense—II-10 ;
the knot of the bondage, III-10 ;

bewilderment by, III-27; the renunciation of,

XVIII-58f.

Energy—God is the infinitie Energy, XI-40; the unma-
nifest Energy, XIII-6f. See cosmic Energy.

Equality—is what is meant by Yoga, II-48 ;
the result

of knowldge, Y-l8f; VI-29; of the Brahman-knower,

V-20 ; the cause of, VI-3 ; sign of the Yogin,

VI-8,9 '• result of sattwic discipline, VII-27; several

formulas of, XII-i3f, 18 ; XIV-22f ; a condition

of knowledge, XIII-10.

Ether—XIII-33.

Ethics—Necessity of graded ideals seen by Indian

ethics, II-37.

Evil—the release from, IX-i
; responsibility for, XI-

31; outward experience of the Purusha or Soul,

XIII-22. -

Evolution—an ascending evolutionary power, X-19 ;

of the soul, XVI-Int. ...
19 A
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Faith—IV-4of ;
VII-21, 22 ; IX-3 ; the Supreme faith,

XII-2; leads to knowledge and Immortality, XIII-

26 ;
as the guide, XVII-if.

Fate—XVIII-14, 17.

Field—The Field and its Knower, XIII-2f.

Food—three kinds of, XVII-7f.

Gita—an episode in the Mahabharata, see App, I;

bearing upon a practical crisis—accepts battle

as an aspect and function of human life, I-i

;

not an allegory, I-14
; does not teach dis-

interested performance of duty, II-6 ;
starts

from the Sankhya analysis, synthetises Vedan-

tic Sankhya with Vedantic Yoga, II-39

;

how it avoids the great defect of quietistic

philosophies, II-45
; III-5

; its doctrine of works,

TII-I, 7 ’, III-20
; its synthesis of knowledge, works

and devotion, IX; contains very little which

is local or temporal, the spirit in which we
ought to- approach it, Introduction’, the synthesis

of the Gita starts from the Upanishads—the

starting-point of a great future synthesis

—

Intro-

duction’, Gita’s teaching about the Soul and Nature,

III (II) ; XIII ; constantly discourages quietism,

III-29 ; its distinction between the two Natures,

the phenomenal and the spiritual, VII-5; the

supreme word
J
of, X; XVIII-64f; harmonises

pantheism, theism and transcendentalism, X-2, 3 ;

the theism of, X-3, 4, 15 ; does not accept illu-

sionism, XV-17 ; the Gita’s philosophy of life and
works, XVIII-46 ; restates the body of its message

in fifteen verses, XYIII^gf
; the conception of

Brahman in, XVIII-50.
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God—descended into humanity, I-14 ; worshippers of

the integral Godhead, VII-22 ; integral knowledge

of the Godhead as the foundation of life and

action, VII-28; the transcendental Godhead, IX-4f;

immanent, IX-iof ; the Godhead lodged 'in the

human body, IX-11, 12; XI-42; love of God,

IX- 34, see Devotion ; illumines from within, X-11,

13 ; all things are his powers, viblmtis, X-32

;

fulfils his purpose in the world, XI-34 ; the Time-

spirit, XI-32 ; the object of all knowledge, XI-38 ;

is the all, XI-40 ; the personal aspect of, XVIII-57.

See Divine.

Gods—worshippers of, VII-20
;

presiding over the

cosmos, X-2 ; cosmic godheads, X-21 ; Xl-15 ;

God is all the gods, XI-39.

Good—duality of good and evil a practical fact, III-35.

Gunas—essential modes of energy, sattwa, rajas and
tamas ; in their interaction unrolling the cosmos ;

action done by, III-27, 28 ; bewilderment by,

III-29 ;
VII-13

;
the divine Maya of, VII-14 ;

the cause of bondage, XIV-5f
;

all things are

subject to the workings' of, XVIII-40.

Happiness—True, VI-21.

Hathayoga

—

Introduction ; IV-29, 30.

Hell-threefold doors of, XVI-21.

Hereditary principle—XVIII-48.

Humanitarianism—not the teaching of the Gita, III-20*

Illusionism—not accepted by the Gita, XV-17, See
Maya.

. ,

Immanence—IX-10. -

Immortality—preparation for, II-13
) what it means,

II-15 ’> XlV-if ; the Master of, XI-36 ; the object
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of spiritual life, XIII-i ; comes by the knowledge

of the Brahman, XIII-13, 19,35.

Immutable, the—See Akshara.

Impersonality—IV (II); IV-24 ; V-lof; VII-i5f ;
XH-lf;

XIII-23,24; XIV-23; XVIII-50.

Infinite—the self and the universal, IX-6.

Intelligence—part of the mechanical energy of Nature,

II, (II), XIII-6 ;
firmly fixed in wisdom, II-54f

;

how obscured and destroyed, II-62f. See Buddhi.

Ishwara—See God.

Janaka—a king who attained perfection by works,

HI-20.

Jiva—the Lord by His nature becomes the Jiva, II

;

VII-5 ; XVIII-47 ; the individual soul, II ; unified

with the Purushottama, VIII-27f; provides a

spiritual basis for the universal becoming, VII~5f;

how becomes divine and perfect, VII-12; the

swabhava of, Vll-iof ; subject to the cyclic whirl

of Nature, IX-8
;
an eternal individual, XV-7f.

Jnana—the essential,VII-i. See Knowledge.

Kali—the Mother,XI-36.

Karma—the reactions of, III-28 ; how to be free from,

III-43; the creative movement, VIII-3, 5; a

power of evolution,XVI-23.

Karma—what is meant by, III-3f
; Niyatam karma,

III-8. See Works.

Karmayoga—see Yoga of action.

Kartavyam karma—XVIII-2, 9.

Knowledge—essential for liberation, Ill-if ; the sacrifice

of, IV-33
; IX-15; Yoga and knowledge, IV-36

;
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knowledge and- faith, IV-39 ; lights up the supreme
Self within, V-16; leads to equality, V-i7f; inte-

gral knowledge, a rare and difficult thing, .VII-i,

19 ;
synthesis of devotion and knowledge, VII (II),

•synthesis of works, devotion and knowledge, IX

;

knowledge of the integral Divinity, IX-if
;
X-12

;

XIII-19 ; the Divine illumines from within, X-10

;

God is the object of all, XI-38, spiritual knowledge,

.
XIII-7f ; the supreme knowledge, XIV-i ; of

three kinds, sattwic, rajasic and tamasic, XVIII-

19 ;
highest knowledge comes from highest bhakti,

XVIII-55.

Krishna—the symbolic companionship of Arjuna and

Krishna, I-14 ; the Liberator within us, II-61 ; the

avatar, Introduction

;

the divine soul, IV-i, 5, 7;

Yogeshwarah, XVIII-65f, See App. II.

Kshara—II-45 ; XV-16; is the Purushottama in his

multiplicity, XV-6.

Kshatriya—II (I); his duty, I-27; II-31; his vital aim,

I-31 ;
II-32

; his nature, II-31 ;
the social aspect,

II-31 : the natural work of, XVIII-43-

Kshetra—XIII-2f.

Kurukshetra—battle as an aspect and function of life,

I-i. 45-

Liberation—The object of Sankhya as of all Indian

philosophy, II-45f ;
liberated man, IV-19, 21 ;

V-2f ;

VI-7; VI-3of; the final outcome of the Gita's spiritual

discipline, VII-28, 29; the way to, IX-31; Vedantic

view of, compared with that of the Gita, XII-i

;

foundation of, XII-18 ;
the meaning of, XIV-2,

the path of Niviritti, XV-3f ;
is not dissolution
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according to the Gita, XV-7 ; the works of the-

liberated man, XVIII-7, lof.

Lila (cosmic play )—the whole of life as the Lila of the

Divine, Introduction.

Lokasangraha—III-20, 25 ; XV-6 ; XVIII-17.

Love—see Devotion.

Mad-bhava—XIV-19 ; XVIII-50.

Man—divinised, III-21
;

must go back to his true

spiritual personality, VII-15 ; Purusha in Prakriti1

is his formula, VIII-6 ; the hidden meaning of human
life, IX-13, 2of ; the normal man

,
XVI-i ; the asuric

-

man, XVI-7f.

Manas—X-6
; the sense-mind, III-42 ; VI-25.

Matter—from the spiritual point of view, VII-S ; the

five elemental states of, VII-4 ; XIII-6.

Maya— the lower imperfect Prakriti, VII-4 > hides the

Divine from us,VII-i3 ; hard to overcome, VII-14

;

bewilderment by, VII-15; the Gita’s view of, XV-17;.

a mechanical shaping force, XVIII-47, 61.

Mayavad—not the thought of the Gita, Introduction.

Meditation—XIII-ii, 25 ; as the means of self-realisa-

tion,XVIII-52.

Militarism—not the teaching of the Gita,II.

Mind—the control of the mental consciousness, VI-i8f;

the emotive mind, VI-25 ; restlessness of, VI-34
>

mental nature, XIII-7, 35.

Monism—pure monism not the thought of the Gita,

Introduction.

Moksha—V-24; as dissolution of our being in the highest
Brahman, V-27. See Liberation, Salvation.
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Naishkarmya (actionlessness)—its real meaning, III-4

XVIII-49.

Narayana—Nara and Narayana, I-20; a humanised

symbol of Godhead, X-46.

Nature—the process of evolution, III-42; XIV-r8 ; the

important distinction between the phenomenal and

the spiritual Nature, VII-5; XVIII-47, 48; the sup-

reme divine Nature, VII-15; the modes of, XIV-5f;

the transformation of, XVI-Int. See Prakriti.

Nietzschean creed—not that of the Gita, II-2; III-21.

Nirvana—Gita’s idea of, II-72; V-24f; Nirvana and

works in the world, VI ;
the supreme peace of,

founded on the Purusliottama, VI-15.

Nishkama karma—III-7.

Nivritti—the path of, XV-3f,

Niyatam karma—III-7, 8.

OM—the foundation of all sounds, concentration on

OM at the time of death, VIII-12, 13; a vibhuti,

' X-25; the symbol of the Brahman, XVII-23.

Pain—XIII-21; caused by rajasic works, XIV-16.

JPandavas—the sons of Pandu,
;!
see App. I.

Parabrahman—XII-2.

Paradise—as the goal of sacri&cial works, II-42;. IX-20.

Paramatman—XII-2.

Parameshwara—XII-2.

Perfection—the secret of, IX-14; XHsig; the highest

XlV-if.

Personality—spritual, VII-15.

Physical—physical Nature, XIII-7,35. ,
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Pisachas—demoniac cosmic beings, XVI-I-6.

Pleasure—XIII-21; of three kinds, XVIII-36L •

Pragmatism—the modern gospel of, XVII-3.

Prakriti—Interrelation with Purusha, II ; III-27f; the

lower Prakriti of the three modes, VII-4f; the

Sankhya description of Prakriti as an eightfold

Nature, VII-4; the Gita’s distinction of the lower

and the higher Prakriti, apara and para, III-4f;.

VII-5f ;
XVIII-48,49 Purusliottama identified,

with para Prakriti, VII-6 ; the activity of the para'

Prakriti always spiritual, VII-15 ; the difference

between Purusha and Prakriti, XIII ; acts for the

pleasure of the Purusha, XlV-18.

Pralaya—XIV-14.

Pranayama—IV-28 ; V-27.

Puranas—Puranic tradition derived from the Tantra,.

hit.

Purusha—the interrelation of Purusha and Prakriti as

the cause of the universe, III-27
; the triple status-

of, III-28 ; supreme over the intelligent will, III-42;

has to give sanction to the sattwic impluse, VII-15;
' th~e supreme Pur-usha as described by the Gita,

VIII-9, ’io; the difference between Purusha and.

Prakriti, XIII; the lover and enjoyer of Prakriti,

XLV-18 ;
the two purushas distinguished, XV-16L

Purushottama—the highest Purusha II-45
;
provides

the complete divine ideal, III-22f; IV-14;:

revealed in the type of humanity, IV-6; the
Divine to whom we offer everything as a sacrifice,

IX-27 meant by Krishna by his “I” and "me”,
IV-35 ; VII-6 ; not imprisoned in its own transce-

dence, VI-30
; identified with para. Prakriti,
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VII-6
;
by his Nature 'becomes the Jiva, VII~5ff

the .knowledge of the Purushottama is the

. 'perfect ' knowledge of the Brahman, VII-28,29
>

to be known' in all aspects, VUI-i; the first

description of, VIII-9, 10 ; to be won by bhakti,
' VIII-22 ; the abode of immortality, XIV-2; the

supreme vision of the Gita, XV-i6f
; higher than

, , the impersonal, XVIII-54.

Rajayoga—IV-29 ; V-27 ; Vl-iof

.

Rajas—XIV-5f; rajasic nature, XVI-Introduction.

Rakshasas—as hostile cosmic beings, XI-36 ; XVI-6.

Rakshasic nature—IX-12.

Reality—II-25
,

; Xr-4if.

Reason—of three kinds, sattwic, rajasic and tamasic,

XVIII-29f.

Rebirth—II-27; VIII-6, 15I

Renunciation—V ; of life and works, V-i; true renun-

ciation, III-3f ;
VI-x; outward renunciation difficult

- and unnecessary, V-6 ;
distinction between inner

and outer, XVIII-i; the psychological foundation

of, XVIII-49.

Rudira—the terrible, VII-14 ; XI-36.

Sacrifice—the very condition of life, IV; Gita's

ideas as distinguished from that of the-Vedins;

II-42; to be .the object of all works, Ill-yf ; the

Gita's theory of, Ill-gf, x6; the psychological

character of, IV (III) ;
different kinds and grada-

tions of,-IV-25f ; the Divine as the sacrifice, IX.16

;

of knowledge^ IX-15 ;
sattwic, rajasic and

'

. tamasic. XVII-nf, See Yajna.

Sadharniya—III-20 ;
XlV-if.

Sahajam Karma—XVIII-48,
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Salvation—the true, XVIII-3.

Samadhi—its signs are subjective, test of, II-54f ; as

defined by the Gita, 11-68; Nirvana and Samadhi,

VI-15.

Sanjaya—the charioteer of Dhritarashtra, see Ap-

pendix I.

Sankhya—Sankhya Karika of Ishwara Krishna, the

Sankhya of the Gita is the Vedantic Sankhya,

Ill-if ; III (II)
; Sankhya, and Yoga are not

fundamentally different according to the Gita,

V-4 ; the truths of Sankhya, XIII ; the dis-

tinction of Sankhya and Yoga, III-3
; the pro-

cess of liberation by the Buddhi, III-3 ; the

Sankhya analysis of Purusha and Prakriti, III-27

;

XIII-2if ; the psychological order of Sankhya
accepted by the Gita, III-42 ; renunciation of

works, the principle of, V-i ; the Sankhya des-

cription of Prakriti as an eightfold Nature, VII-4

;

the path of knowledge, III-3 ; XVIII-50.

Sannyasa—as a path of liberation, XV-5; distin-

guished from Tyaga, XVIII-i, 49 ; see Renun-
ciation.

Sat—existence, XVII-26.

Sattwa—sattwic discipline, VII-15, 27 ; XIII-8; XVII-
4f ; description of, XIV-5f ; the mediator between
the higher and the lower nature, XVI-Introduction;
sattwic principle of renunciation, XVIII-9.

Scepticism—its uses and limits, IV-42.

Scripture—a stumbling-block, II-53 ; contains two
elements, perishable and permanent. Introduction.
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•Self—II-i8f ; delight in, III-X7, V-21; seeing all beings

in the Self "and the Self in all beings, III-20/VT-29

;

the real self and the apparent self, III-29
;

Self,

Brahman and God, IV-35; self is the friend, self is

the enemy, VI-5 ; practice of union with, Vl-iof J

is seen within, VI-20 ; equality as the result of

self-vision, VI-29, 31.32 ; the Supreme Self or

Purusha as described by the Gita, VIII-9, 10 ; and

. universal existence, IX-6
;

the higher self and the

lower self, XVIII-49.

Self-discipline—false notions of, III- 6; the conquest of

self, VI-7.

Senses—their vehemence, II-60; can be controlled

by Yoga with something higher, Il-Sgf ; to be

,
freed from reactions, II-64f; ten in number, III-42;

XIII-6
;

true bliss is beyond the senses, VI-21

;

each sense in its purity is the Divine in his dyna-

mic conscious force, VII-8.

Shakti—the original nature of the Spirit, para Prakriti,

VII-5f, 14 ; the real doer of all work., XVIII-17.

Shaktism—See Tantra.

Shankara—popularised ascetic illusionism, III-3.

Shastra—as the authority in determining conduct,XVI-

23f ;
XVII-Int, 1 ;

the science and art of works,

XVII-6, 7.

Shraddha—XVII-i, 28. See Faith.

Shudra—the natural work of, XVIII-44. •

Sin—II-33, 38. 48 ;
HI-36 ;

V-io ;
what is sin, IV-21

VII-15; exclusion of sin indispensable for the

higher divine life, VII-15.

Society—the Kshatriya ideal, II-31 ;
• Aryan, II-n.
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Soul—transmigration of, II-13 ;
immortal, II-16, 25,

26,30; subjection to nature, :the real soul and the

apparent soul, III-29; the individual soul—see

Jiva ; the supreme goal of ‘the s'oul's movement in

time, VIII-ix, 14; the evolution of,XVI-20.

Space—a conceptual movement of God, X-20, 33.

Spiritual vision—XV-11.

Sruti—criticised as a stumbling-block, II-53.

Stoic—self-discipline as accepted by the Gita, II-56.

Superman—who is the, III-21.

Supreme, the—II-59, 64.

Swabhava—determines the primary law of all becom-

ing and each Jiva, VII-7
;

is the essential quality,

VII-8, 15 ;
is called . adhyatma, VIII-3 ;

a power

of evolution, XVIII-47f,

Swadharma—III-35 1 XVIII-47f

.

Tamas—XIV-5f ; the tamasic man, XVI-6.

Tanmatra—VII-8

.

Tantra—the Tantric synthesis, Introduction

;

Tapas, Tapasya—XVII-5, 14!, 7f; XVIII-5f. See

Askesis.

Tat—indicates the Absolute, XVII-23.

Teacher, the—reverence given to, XIII-8.

Theism—X-2, 5, 15.

Time—a conceptual movement of God, X-20, 33 ; God
as the Time-Spirit, XI-32L

Traigunyatitya—IV-22 ; XIV-5f , 2of.

Transformation—the secret of, XVI-Introduction.

.Transcendence—the transcendent aspect of God, IX-6

;

XI-44, 54.

Truth

—

Introduction.
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• Tyaga—distinguished from Sannayasa, XVIII-i, 51.

See Renunciation.

Universe—an infinitesimal portion of God, X-42

;

extended by God, XI-38.

Upanishads—represent an epoch of pure spiritual

searching, the great Vedantic synthesis, Intro-

duction;
speak of two Purushas, II-45; the con-

ception of Brahman in, XVIII-50.

Uttama—XV-17.

"Vaishnavism—not-the thought of the Gita, Introduction
;

the seed of Vaishnava Bhakti in the Gita, XI-44.

Vaishya—the natural work of, XVIII-44.

Varna—the confusion of the Varnas, 1-40,

Vasudevah sarvam—VII-i, 19 ; VIII-22 ; XII-6.

Vedas—represent an epoch of pure spiritual searching,

hit. ]
their language plainly symbolic, I-14 ;

Veda-

vada. II-42, 43 ;
Vedist and Vedantist ideals

reconciled, Ill-iyf
;
the spirit in which we ought

to approach them, Introduction : the Vedic

synthesis, Int.] Vedic rite as a powerful symbol,

IX-20 ;
the exoteric sense of the triple Veda,

IX-20; Sama Veda, X-22; the nature of the

knowledge given by, XV-if.

Vedanta—Gita one of the recognised authorities for,

II-ii ; Vedantic Sankhya, II-39 ; III-i ; III (II) ;

.

the process of liberation by the Buddhi, III-3 ;

Vedist and Vedantist ideals reconciled, III-i7f;

Vedantic view of existence supports Avatarhood,
IV-6

; “I am He”, IV-24 ; its description of

cosmic existence, XV-i.

Vibhutis—X-i6f.
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Vishnu—VII-14.

Vision of the World. Spirit—XI ; XI-7 the double

intention, XI-31.

Works— Yoga as the means of freedom from the

bondage of works, II-39
>
peculiar sense of the

word in the language of the Vedantins, its wider

significance in Yoga, III-5
;

II-42, 47 ; as leading

man from the lower to the higher nature, II-47

;

“let not the fruits of thy works be thy motive”,

II-47f ; as inferior to Yoga of the Intelligence,

II-49 ; as a bondage of the Soul, II-48 ; Yoga is

skill in works, II-50
;
renunciation of works as a

means of liberation, III-3 ; the Vedantic Yoga of

works, III-3; the doctrine of desireless works,

III-7 ;
VI-i ; not necessary for the liberated man,

III-17; to be done for the sake of the world,

III-19, 20 ; the modern ideal distinguished from

that of the Gita, III-2of; culminating in knowledge,

IV-33, 41; the cause of self-perfection, VI-3; of the

Yogin, VI-17 > synthesis of works, devotion and

knowledge, IX ; XII-i ; attachment to, XIV-16

;

renunciation of, XVIII-if ; five causes of,

XVIII-13; the Gita’s philosophy of, IV-13; XVIII-

48,50.

Yajna—the sacrificial system, II-42; different kinds

of, IV-25f. See Sacrifice.

Yoga—the Yoga of the intelligent will, II (II); Gita a
practical system of, II-2 ; Yoga of the Gita, III-3;

IV-i ; frees from the bondage of works, II-39 >

delivers from the great fear, II-40 ; equality as

Yoga, II-48 ; is skill in works, II-50; XII-16 ; the

object of the Gita’s Yoga, III-20
; speedily leads



to the Brahman, V-6
;
ascending the top of, VI-4

;

destroys all sorrow, VI-17
; the state of, VI-i8f

;

the winning of spiritul bliss— union with the

Divine, VI-27f ;
result of falling from the path of,

VI-37 I
the seeker of Yoga goes beyond the Vedas

and Upanishads, VI-44
1 life as Yoga, VIII-26f;

IX-14; the divine Yoga, IX-5
;
XI-4f.

Yoga of action—III-7 ; Karmayoga of the Gita, IV-16;

V-if ; XII-11, 16 ; the offering of all action to the

Lord, V-10 ; IX-27
;

is true sannyasa or renuncia-

tion, VI-i
; the aim of, XII-i ; as a means of

knowledge, XIII-25.

Yoga of devotion—See Devotion and Bhaktiyoga.

Yoga of knowledge—the aim of, XII-i ;
compared

with the path of the Gita, XII-5f ;
Yoga of the

Sankhyas, XIII-25.

Yogic practice—-XH-gf.

Yogin—who is, VI-i, 8 ;
his works, VI-17 ;

enjoys the

touch of the Brahman, VI-28 ;
the one law for

the, 'VI-31; the supreme Yogin, VI-32, 47;
perfects himself through many lives, VI-45 ; haa

two paths of departure, VIII-23f.


