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PUBLISHER’S NOTE

Sri Sankaracharya’s is the earliest extant commentary on
the Bhagavad Gita. He explained the need for his commentary
thus:-

“This famous Gita-Sastra is an epitome of the
essentials of the whole Vedic teaching; and its
meaning is very difficult to understand. Though,
to afford a clear view of its teaching, it has been
explained word by word and sentence by sentence,
and its import critically examined by several com-
mentators, still I have found that to the laity it
appears to teach diverse and quite contradictory
doctrines. I propose, therefore, to write a brief
commentary with a view to determine its precise
meaning.”

The text of the Gita as cited by Sankara has come down the
centuries as the authentic text and this commentary of his
has proved to be of seminal value ever since.

Its translation into English by Sri Alladi Mahadeva Sastri
has stood the test of time since its first publication in 1897,
being the only English translation of Sankara’s Gita Bhashya
available for 80 years. The late Pandit Mahadeva Sastri
was Director, Oriental Section Adyar Library, Curator,
Government Oriental Library, Mysore and Fellow of the
Theosophical Society. He has also translated Sankara’s
commentary on Taittiriya Upanishad and Amritabindu,
Dakshinamurti Stotra, Pranava Vartika and Dakshinamurti
Upanishad besides editing 4 out of 5 volumes of Minor
Upanishads for the Adyar Library.

We consider it a privilege and a Blessing to issue this famous
book as our first publication.
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THE BHAGAVAD-GITA

WITH
SRI SANKARACHARYA’S COMMENTARY

INTRODUCTION

Narayana is beyond the Avyakta ;

From the Avyakta the Mundane Egg is born ;
Within the Mundane Egg, verily, are these worlds
And the Earth made up of the seven Dvipas.

[This is a paurawic verse speaking of the Antaryimin,
the Ioner Guide and Regulator of all souls. It is quoted
here by the commentator in order that he may begin his
jmportant work, after the orthodox fashion, with the con-
templation of his favourite God (Ish#a-Devati), namely, N&-
riyana, and further with a view to shew that the PurAna
(archaic history), the Itihasa (ancient tradition) and the Gita
teach one and the same doctrine. Ndariyana is, in the popular
conception, the Creator who was brooding over the waters
just before the beginning of Creation. Cf. Manu I 10.
According to a subtler conception, Nardyana is the Antaryamin,
the Divine Being in whom all embodied souls have their
being. He is not a creature of the Avyakta, but far transcends
ite It is the Avyakta, —the Avyakrita, May4, the undifferentia-
ted matter,—out of which, when in apparent union with Isvara,
is evolved the princlple of Hiranyagarbha, here spoken of as
Anda or the Mundane Egg, which is composed of the five
simple rudimental elements of matter. An intermingling of
the five rudimental elements of matter gives rise to the p.rin-
ciple of the Viraj, of which are formed the Earth and all the
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other lokas or inhabited regions —(4dnandagiri). The seven
Dvipas or insular continents are Jambfi, Plaksha, Kusa.
Krauncha, Saka, Silmala and Pushkara. For further parti.
culars regarding these, see Wilson’s Vishnupurina, Vol. 1,
. 109 f£]

The twofold Vedic Religion

The Lord created the universe, and wishing to secure
order therein He first created the Prajapatis® (Lords of
creatures) such as Marichi and caused them to adopt the
Pravritti-Dharma, the Religion of Works. He then created
others such as Sanaka and Sapandana T and caused them to
adopt the Nivritti-Dharma, the Religion of Renunciation,
characterised by knowledge and indifference to worldly objects.
It is the twofold Vedic Religion of Works and Renunciation
that maintains order in the universe. This Religion which
directly leads to liberation and worldly prosperity has long
been practised by all castes and religious orders (varna-4srama)
—from the brahmanas downwards,—who sought welfare.

The purpose of the Divine Incarnation

When, owing to the ascendancy of lust in its votaries,
religion was overpowered by irreligion caused by the vanishing
faculty of discrimination, and irreligion was advancing,—it was

* They are ten in number, Cf. Manu I1I, 34, 35. Authorities differ
as to their names and number, See Wilson's Vishnupurina, Vol. I pp.

4+ They were * without desire or passion, inspired with boly wisdom,
estrahged from the universe and undesirous of progeny.’ See Vishnu-
purdna, PartY, Ch, VII. The authorities differ as to their names and
number ; see Wilson’s V. P., Vol. 1. pp. 77—78. These, declining to
create progeny, remained--as the name of the first, Sanatkuméra,
implies—ever boys, Kumdras, that is, ever pure and innocent,

1 The words * dirghena kilena ' (meaning a long time) in the Com.
are also construed, as an alternative interpretation, wiih the next follow-
ing sentence. Then it means ‘' a long time after, ' f.e., when the Krita
and the Tretd Yugas had been over and the Dv4para-Yuga was approach-
ing its end.—(A).



INTRODUCTION 3

then that the original Creator (Adi-kartri), Vishnu, known as
Nérdyana, wishing to maintain order in the universe, incarna=
ted* Himself as Krishna, begotten in Devaki by Vasudeva,
for the preservation of the ‘earthly Brahman ' t of spiritual
life (Brahmanatva) on the earth. For it was by the preserva-
tion of spiritual life that the Vedic Religion could be preserved,
since thereon depend all distinctions { of caste and religious
order. The Lord, always possessed as He is of (infinite)
knowledge, supremacy, power, strength, might and vigour,
controls the Maya,—belonging to Him as Vishnu,—the Mla-
prakriti, the First Cause, composed of three Gunas § or ener.
gies, and He appears to the world as though He is born and
embodied and helping the world at large; whereas really He
is unborn and indestructible, is the Lord of creatures, and is
by nature Eternal, Pure, Intelligent and Free

[The special stress laid here on Maya as belonging to
and being under the contro] of the Isvara is chiefly intended

* The words in the Com. corresponding to this are ' amsena samba=
bhiiva,” As amsa means a part, it would mean that Krishza was a
partial incarnation of God Vishmu. But of the several forms of the
incarnation of God, Krishna is on all hands recognised as a full incarna-
tion of Vishnu., Accordingly, 4nandagiri explains ‘amsena’ to mean
*svechchh4nirmitena-méayamayena svariipena,’ that is, 'in an illusory
form created by His own will.

1 The Commentator here refers to the following passage @

4 39 FAHR A agIAshiaa |
e AEuit gud AgaftaEwte
‘‘ That God whom Lady Devaki begot by Vasudeva for the preserva-
vation of the earthly Brahman....ccveuiveencesennessssns” (Santi-parva, 47th
Adhydya.) '* Earthly Brahman " is explained by Nilakantha to mean
*the Vedas, the brahmanas, and yagnas or sacrifices.
1 Kshatriyas and others require the help of the brahmamas, the
spiritual class, in the performance of sacred rites and in the study of
Scriptures.—(A.)

§ For a full description of the Gunas see xiv. § ef. seq.
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to impress the idea that Maya does not exist or act independ~
ently of Brahman, the Isvara. He is quite independent of
Maya, unlike the individual souls who are subject to its influ=
ence. The follewers of the historical school of the Sankhya-
darsana hold, on the other hand, that Matter and Spirit,
Prakriti and Purusha, are two distinct principles, the former
being as real as the latter and acting in unison with it.—(A.]

Without any interest of His own, but with the sole inten~
tion of helping His creatures, He taught to Arjuna, who was
deeply plunged in the ocean of grief and delusion. the towfold
Vedic Religion, evidently thinking that the Religion would
widely spread when accepted and practised by men of high
character.

The Glta and the Commentary

It is this Religion, which was taught by the Lord, that
the omniscient and adorable Veda.Vyasa (the arranger of
the Vedas) embodied in the seven hundred verses called
Gitas.

This famous Gita- Sastra is an epitome of the essentials
of the whole Vedic teaching; and its meaning is very difficult
to understand. Though, to afford a clear view of its teaching,
it has been explained word by word and sentence by sentence,.
and its import critically examined by several commentators,
still I have found that to the laity it appears to teach diverse
and quite contradictory doctrines. I propose, therefore, to
write a brief commentary with a view to determine its precise
meaning.

Jnana-Yoga is the means to the Supreme Bliss

The aim of this famous Gita-Sastra is, briefly, the
Supreme Bliss, a complete ctssation of samsara or transmig-
ratory life and of its cause. This accrues from that Religion
{Dharma) which consists in a steady devotion to the knowledge
of the Self, preceded by the renunciation of all works. So
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with reference to this Religion, the doctrine of the Gita, the
Lord says in the Anu-Gita* as follows :

“ That religion, indeed, is quite sufficient for

the realisation of the state of Brahman,

the Absolute.”” (Asv. Parva xvi, 12.)

In the same place it is also said :

“ He is without merit and without sin, without
weal and woe,~—he who is absorbed in the One
Seat, silent and thinking nothing.”

And He also says:

“ Knowledge is characterised by renunciation. ”
(I bid xliii. 26.)
Here also at the end Arjuna is thus exhorted :

*“ Abandoning all dharmas, come to Me alone
for shelter.”” (xviii. 66.)

How Karma-Yoga is a means to the Supreme Bliss

Though the Religion of Works,—which, as a means of
attaining worldly prosperity, is enjoined on the several castes
and religious orders,— leads the devotee to the region of the
Devas and the like, still, when practised in a spirit of complete
devotion to the Lord and without regard to the (immediate)
results, it conduces to the purity of the mind (sattva-suddhi).
The man whose mind is pure is competent to tread the path of
knowledge, and to him comes knowledge ; and thus (indirectly)

¥ This forms part of the Asvamedhaparva and is contained in chap-
ters 16-51 of that parva or section. It professes to be a sort of recapitula-
tion of the teaching of the Bhagavad-Gitd. Sometime after the fratrici-
dal war was over, Arjuna requested Krishzua ' to repeat the instruction
which had been conveyed to him on the holy field of Kurukshetra, but
which had gone out of his degenerate mind. Krishna thereupon protest-
ed that He was not equal to a verbatim recapitulation of the Bhagavad-
gita, but agreed, in lieu of that, to impart to Arjuna the same instruction
in other words through the medium of a certain ancient story.''—See
Sacred Books of the East, Vol. VIII, pp. 197—198.
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the Religion of Works forms also a means to the Supreme
Bliss, Accordingly, with this very idea in mind, the Lord
says :

** He who does actions, placing them in Brahman,”

veeee” Yogins perform actions, without attachment,

for the purification of the self.” (v. 10, 11).

The specific sublect and oblect of the Gita-Sastra

The Gita Sastra expounds this twofold Religion, whose
aim is the Supreme Bliss. It expounds specially the nature
of the Supreme Being and Reality known as Vasudeva, the
Parabrahman, who forms the subject of the discourse. Thus*
the Gita-Sastra treats of a specific subject with a specific
object and bears a specific relation (to the subject and object).
A kunowledge of its teaching leads to the realisation of  all
human aspiratiens. Hence my attempt to explain it.

% It is considered incumbent on a commentator to state, before
commenting on a work, the subject and the object, as well as the class
of persons for whom it is intended, and the relation in which it stands
to the three severally. Here the subject is the Para-Brahman ; the ob-
ject is Salvation, Moksha. It is intended for those who seek deliverance
from the turmoil of samsira. It is related to the subject as an exposition
thereof, and to the objsct as a means of attaining it.
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FIRST DISCOURSE

THE DESPONDENCY OF ARJUNA

N S——
Samiaya narrates the course of the war
TaUE IqA -—
AN » -
YRR FEAT GAAAr GYE: |
ATAEN: QUSRI feugaa a=d || ¢ )

Dhritarashfra said :

1. What did Pandu’s sons and mine do when
they assembled together on the sacred plain of
Kurukshetra, eager for battle, O Samjaya?

™ S
Tgr g Wioea % 59¢ galqaeEar |
AARYIGTF YA FEARSA 1| R )
Samjaya said : |
2. Having seen the army of the Péandavas

drawn up in battle-array, prince Duryodhana then
approached his teacher and spoke (these) words:

Daryodhana addresses Drona
- qgaat qroggAeTErErE wedt =9y |

szl geggam aq fsdw dwar 1 3 0
3. ‘O teacher, look at this grand army of

the sons of Pandu, marshalled by thy talented
pupil, the son of Drupada.
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S U wgsarar Wrargaer gy |
FIATA! (AeE F9eE dERd: | ¥

4. ¢ Here are heroes, mighty archers, equal
in battle to Bhima and Arjuna,—Yuyudhina,
Virdfa, and Drupada, the master of a great car
(thaharatha).*

gEwhgRwaIT: SRS NI |
qEfSegicanias JsuE aggD || 4 U
5. ¢ Dhrishfaketu, Chekitdna, and the valiant

king of Kasi, Purujit and Kunti-Bhoja and that
eminent man Saibya ;

a3 famtea sadsrE Saar |
AT93) Zr9eara §9 aF dAstaEn: | & |

6. ¢ The heroic Yudbdmanyu and the brave
Uttamaujas; the son of Subhadrd and the sons of
Draupadi, all masters of great cars (mahérathas).

e g farer ¥ aiFe e )
A% A7 SFq G aEAEE A | 9 |l
7. % But know, O best of the twice-born, who
are the most distinguished among us, the leaders

of my army; these I name to thee by way of
example.

# MPechnically, mahdratha means a ‘' warrior proficient in military
science who single-handed can fight a thousand archers.’
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wapEdtsAE w0 e afifrera: |
g fasoa Sigfieds T 1) ¢ )

8. “ Thyself and Bhishma, and Karna, and
also Kripa, the victor in war, AsvatthAman and
Vikarna, and also Jayadratha, the son of Soma-
datta ;

S 9 9gq: L ALY JFwArEan |
AIFEHGEO: @9 FETEEn 0 ] U

9. % And many other heroes who have given
up their lives for my sake, fighting with various
weapons, all well-skilled in battle. ‘

HYATH GEEAT® To WISAITHTHAT |
quig Ragaawg 88 WaRrfaag n Lo i
to. . “This army of ours protected by

Bhishma is inadequate, whereas that army of
theirs which is under the protection of Bhima is

adequate,*
ANy 9 |y AATAETHARIET: |
wisauarfcageg was @ e 1 L U
I1. “ And therefore do ye all, occupying your

respective positions in the several divisions of the
army, support Bhishma only.”

* This sloka is differently interpreted by different commentatorse
Anandagiri’s gloss suggests various interpretations which all go to make
Duryodhana mean that his army, larger and led by an abler leader than
the enemy's, is more likely to win the battle.
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Both armies ready for battle.
a9 GEAGEY FEIG: (A |
fagard faagie: g e SaEEE | AR
12. His mighty grandsire, (Bhishma), the
oldest of the Kauravas, in order to cheer him,
sounded on high a lion’s roar and blew his conch.
qa: TG I9H JOEEBIGEn |
TERATIEFIRS @ HegEgarsaad Il 23 |
13. Then, all at once, conches and kettle-
drums, cymbols, drums and horns were played
upon, and the sound was a tumultuous uproar.
99 ANEAYE UGN @egA gl |
AT qroSINT Ay wgt gasAg: | ¥
14. Then, too, Madhava and the son of
Pandu, seated in a grand chariot yoked to white
horses, blew their celestial conches.
grEwed gEiRa qagd e |
qvg geAr agrng Wawar gHREe || A |

15. Hpgishikesa blew the Panchajanya, and
Arjuna blew the Devadatta. Bhima, (the doer) of
terrible deeds, blew his great conch Pauzdra.

FAARSd YST FeATr gRwe |
AFS: GELTE GIATOISIHI 1| L& )

16. Prince Yudhishthira, the son of Kunti,
blew the Anantavijaya, while Nakula and Sahadeva
blew the Sughosha and the Maxipashpaka.
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FIITH GG TEud T AgRe: |
EYAT Frren st 1Y |
17. The king of Ké&si, an excellent archer,
Sikhandin, the master of a great car, Dhrishfa-
dyumna and Viréifa, and the unconquered Sityaki;
39 FRar adw: g |
|lgA AEEIE: AGFEEET: TAFTAE I 1< |
18. Drupada and the sons of Draupadi, O
lord of earth, and the son of Subhadra, of mighty
arms, all together blew their respective conches.
| 9T gERuUgel ZRAN sagRad, |
avsr gfyrdt 9 gaer sagaga |l 0 ) ol
19. That tumultuous sound rent the hearts
of (the people) of Dhritardshira’s party, making
both heaven and earth resound.
Arjuna’s survey of the enemy
AY SUAMAFEY AQUSHGeas: |
NIW RGN GIETET 108 || R ||
g%l agr arratgArg agiad |
HIYH I 1 —
YA T W99 WSTIE 1l R ||
aEaIflEss dgwmmaran |
a1 Tg AESTARTEIEGTR || RR 1|



12 THE BHAGAVAD-GITA [Di1s. I.

20-22. Then seeing the people of Dhritarish~
ira’s party regularly marshalled, while the discharge
of weapons began, Arjuna, the son of Pdndu, whose
ensign was a monkey, O King of earth, took up
his bow and said thus to Krishza :

“ O Achyuta (Immortal), place my chariot
between the two armies, that I may just see those
who stand here desirous to fight, and know with
whom I must fight in this strife of battle.

AREAMAFINSE T CAST QATED: |
AU ggede tafewisa 1 23
23. “I will observe those who are assembled
here and are about to engage in battle desirous to
do service in war to the evileminded son of
Dhritarashira.”
HHA Ia= —
QEgTEr gHiHal TSR W |
VARATGHATHE ITaraea] Eraag || R¥ ||

ArsagioageEd: aaw 9 wEindary |
ST qrd TRRAFEEAAAEEEAE 1| ™ )
Samjaya said :
24=25. O descendant of Bharata, Hrishikesa

(K7ishna) thus addressed by Gudikesa (Arjuna)
stationed that excellent car between the two armies
in front of Bhishma and Droza and all the rulers
of earth, and said : “ O son of Pritha, look at these
assembled Kauravas.”
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aAmTafeEara: fgay Ramer |
STAAIAIgE IR ArIAaEiadr || k& U
HIUAFGEIRT ARArEIARY |

26-27, Then the son of Pritha saw arrayed
there in both the armies fathers and grandfathers,
teachers, maternal uncles, brothers, sons, grandsons
and comrades, fathers-in-law and friends.

arefiEd @ Hieaq: aFEFEararT || 'Y )
F9ar qearssias gt |
27-28. When the son of Kunti saw all the
kinsmen standing, he was overcome with deepest
pity and said thus in sorrow :
Arjuna’s words of despondency
AFA TATH —
| TR @S T g agaiday || k¢ ||
digfta an ar=Afd g&@ =2 afgsafd |
FJqgm TR ¥ JugsE sy 0 RR )

Arjuna said:

28-29. Seeing these kinsmen, O Krishna,
arrayed and desirous to fight, my limbs droop
down, and my mouth is dried up. A tremor comes
on my body and my hairs stand on end.

muetd e sERaFy Ay |
q 9 gEmaag wadg 9 ¥ 47 1) 30 |)
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30. The Gandiva slips from my hand, and
my skin is intensely burning. I am also unable to
stand and my mind is whirling round, as it were. -

i = gzl fadats a1
q o FAISTIIAN Tear @HRAqES 1132 1)

31. And, O Kesava, 1 see omens foreboding
evil, Nor do I see any good from killing my
kinsmen in battle,

q BTSN 9T T A T UG gt =)
% aF usha ataeg % ANSEaE a1 Q) 3R
32. I desire not victory, O Krisna, nor king-
dom, nor pleasures. Of what avail is dominion

to us, O Govinda? Of what avail are pleasures
and even life P

Iyt SHrEfad A usa W gart 9

q shsafgar g5 SoieTar garf® 9 | 33 1)
I fYat geYs o fRareEn |

aIger: AU DAL Wi GEEgaREr | 28 )

33-34. They for whose sake dominion, enjoy-
ments and pleasures are sought by us are here
standing, having staked their life and wealth:
teachers, fathers, sons as well as grandfathers;
maternal uncles, fathersein-law, grandsons, bro-
thers-in-law as also (other) relatives.
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Qars grgireo™ waisly wIgea |
Y SeiFausae & 5 g adiEa 0 38
35. These, O slayer of Madhu, I do not wish
to kill, though they kill me, even for the sake of

dominion over the three worlds; how much less,
for the sake of the earth!

fe@ QITUSE: #1 A SIS |
qIeSaTRdgEHFEAaraaanTaT: || 3% 1)

36 O Janidrdana, what delight shall be ours
after killing the sons of Dhritasashéra ? On killing
these felons, sin only will take hold of us,

T 99 &7g SIRUSFEAFTR, |
@ & w9 <A giaw: =&a aga || 39 |

37. We had then better not slay oar own
kinsmen, the sons of Dhritarashéra; for, how can
we be happy, O Madhava, after slaying our own
people ?

Ariuna’s grief at the evils of war
AT 9 gata Iegatas; |
FIWATT Y AR T TTaHg U 3 < ||
w9 @ FAAAR qrarEEERA g |
FIRAFT A9 TOFCEREA 1| 3% W
38-39. Though these, whose intelligence is

stricken by greed, perceive no evil in the extinction
of families and no sin in treachery to friends, yet,
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O Janardana, should not we, who clearly see evil
in the extinction of a family, learn to refrain from
this sinful deed ?

FOY qUART FHET: |AEAL |
W A8 O TuIalshnTaga |l 8o ||
40. On the extinction of a family, the imme-
morial dharmas * of that family disappear. When

the dharmas disappear, impiety (adharma) over-
takes the whole family. +

FIARIAARES Sgeata g |
&g goTg IS SR SAEge 1 2 |
41. By the prevalence of impiety, O Krishzna,
the women of the family become corrupt. Women

corrupted, there will be intermingling of castes
(varna-samkara), O descendant of Vrishais.

G AEHT FOAFT TS T |
gafed fYat @S SAMCSEHEAT: 1| 8R 1)
42. Confusion of castes leads the family of
these destroyers of families also to hell; for, their

forefathers fall (down to hell), deprived of the
offerings of pinda (rice-ball) and water.

* The duties and ceremonies practised by the family in accordance
with the scriptural command.

T Of the destroyed (according to some), of the destroyer (according
to some others),
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SR FewEl aEgEEE: |
R@EFT FfAgAT: FEGAE qrEan | 83
43. By these evil deeds of the destroyers of
families which cause the intermingling of castes,

the eternal dharmas of castes and families are
subverted.

SETFSIAON AFSART SRS |
W& fAad Gy wadiaggEa | 88 |
44. We have heard, O Janirdana, that neces-

sary is the dwelling in hell of the men whose family
dharmas are subverted.

oIe A% WEqd %y saafar a4 |
IFIGESINA € EAGIAL: 1| B4 )
45. Alas! we have resolved to commita great
sin, inasmuch as we are endeavouring to slay our

kinsmen out of a craving for the pleasures of
dominion.

g7 ATASATHIANE TR0 |
qRUST W g gaat aaq | 8& |
46. It would be better for me, if the sons of

Dhritardshfra, with arms in hand, should slay me
unarmed and unresisting in the battle.
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T T —
QEETAIST PR WY IqEAT |
frgsa aud Trd MEEE@EAEa: | 29 |

Samjaya said :

47, Having said thus, Arjuna, sorrow-stricken
in mind, cast aside his bow and arrows in the
midst of the battle and sat down in the chariot.

Zf saRnIRaga iy saframEt faas

SEIG AN STATNIAR A
QUSSR |



SECOND DISCOURSE.
SANKHYA YOGA.

Arjuna’s weakness condemned by the Lord.
’3@ S L S
d qar FrAISsAsaAgOIESHI |
fqsdigeaiug rFagara agga u L
Samjaya said :

1. Tohim who was thus overcome with pity
and afflicted, and whose eyes were full of tears and
agitated, the destroyer of Madhu spoke as follows:

SAATIATE —
Fa%AT BIAS(HG fawn agafeaq |
AATITASIABNAFLAIA 1| ] |l

The Lord said :

2. Whence in (this) perilous strait has come
upon thee this weakness cherished by the uaworthy,
debarring from heaven and causing disgrace,

O Arjuna ?
24 Ar & T YA FAHSIIIAR |
g# gausiacd IR 9FIT 1| 3 0
3. Yield not to unmanliness, O son of Pritha.

It does not become thee. Cast off this base weak-
ness of heart and arise, O tormentor of foes
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Arjuna seeks instruction from the Lord.
a'éa m.——.n [y haY .
Y HAISHAT §FY RI0T 9 AYYIH |
T SREREN® gSEEREIT I 8 U
Arjuna said :

4. O slayer of Madhu, how shall I assail in
battle with arrows Bhishma and Droza, who are
worthy of worship, O slayer of enemies.

geagEr (& agrganar
¥ WS Agaadi S |
geaISTFITeg e
gEia AR |4
5. Betterindeed in this world to live even
upon alms than to slay the teachers of high honor.
But, were I to slay these teachers, I should only

in this world enjoy the pleasures of wealth, delights
stained with blood.

7 watsar: wawEn ar
agl w9a Aty A1 A g |
avg gear /@ fasfifasm:
Jsafran: sg@ Gw@Ts: 0 & W
6. And we know wnot which * is the better

* Which of the two—living upon alms without slaying others, or
fighting the enemy which is our duty.—(4)
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alternative for us; nor do we know whether we
shall conquer them or they will conquer us. Even
the sons of Dhritarashéra, after killing whom we
do not wish to live, stand arrayed against us.

FvaS g aE

931 @i anargean |

qe3a; Wiwd qE aw

farawrsd s At @b qgwg 09 0

7. My heart contaminated by the taint of

helplessness, my mind confounded about Dharma,*
I ask Thee: Tell me what is absolutely good. I

am Thy pupil. Instruct me, who have sought
Thy grace.

T % q9IYIH AA9gE-
ASBBYSDINNUFZATA, |
HAIT JATTATAIS,
sd oA EIIT | € |
8. I do not indeed see what caun dispel the
grief which burns up my senses, even after attain-

ing unrivalled and prosperous dominion on earth
or even lordship over gods.

QA IdArg -~ N .
QIGFAT THHY ASFW: 9GAT: |
q qre9 gl migeggerat quit sqa g 0 % .

#  Dharma’ here means ‘ Brahman ' who supports all—(.
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Samjaya Said :
9. Having spoken thus to Hrishikesa, Guda-

kesa, the tormenter of foes, said to Govinda, ¢I
will not fight,’ and verily remained silent.

g giEw: geafEa W |
daereadraey fadigeatig a=2: 1 e |l
10. To him who was grieving in the midst of
the two armies, O descendant of Bharata, Hrishi-
kesa as if smiling, spoke these words :

Self-knowledge alone eradicates misery

Now the portion from i. 2 to ii. 9 should be interpreted as
showing whence arise those evils of grief, delusion, etc., which
in sentient creatures cause the misery of samsara.~—To
explain: 1Inii, 4 ¢f seq. Arjuna displayed grief and delusion
caused by his attachment for, and the sense of separation
from, dominion, the elders, sons, friends, well-wishers, kins-
men, near and remote relations,~—all this arising from his
notion that ‘I am theirs and they are mine.” It was when
discrimination was overpowered by griei and delusion that
Arjuna, who had of himself been engaged in battle as the
duty of the warrior caste, abstained from fighting and proposed
to lead a mendicant’s life, which was the duty of a different"
casie®. Accordingly, all creatures whose intelligence is swayed
by grief and dslusion and other evil influences naturally
abandon their proper duties and resort to those which are pro-
hibited. Even if they are engaged in their duties, their con-
duct in speech, thought and deed is egoistic and is prompted

* The brahmanas alone are allowed to.enter the fourth Asrama of

sarmnyisa, which consists in the rennnciation of all formal religion and
worldly possessions.
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by a longing for reward. In their case, then owing to an
accumulation of merit and demerit, of dharma and adharma,
the samsara, which consists in passing through good and bad
births, happiness and misery, becomes incessant. Grief and
delusion are thus the canse of samsira. And seeing that their
cessation could not be brought about except by Self-knowledge
added to renunciation of all works, Lord Vasudeva wished to
teach that knowledge for the benefit of the whole world
throngh Arjuna and began His teaching with ii. 11.
The doctrine that knowledge should be conjoined
with works

Against the foregoing view some® say:—Moksha can-
not at all be attained by mere A’tmajnina-nishfbi by mere
devotion of Self-knowledge preceded by the renunciation of
all works.—By what then ?—Absolute freedom can be attain-~
ed by knowledge conjoined with works, such as the Agnihbtra
prescribed in the Sruti and the Smriti. This is the conclusive
teaching of the whole Gita. As supporting this view may be
cited—they say—the verses ii. 33, ii. 47, iv. 15, etc. It
should not be supposed that the Vedic ritual is sinful because
it involves cruelty, etc.+—Why ?~~For, our Lord says that,
since fighting which is the profession of the warrior caste is

* According to A'nandagiri the Vrzittikdra is the commentator here
referred to. A Vrittikdra's interpretation of the Brahma-siitras I, i: 11——
19 is also referred to by Sankaracharya in his commentary on that section.
It is very probable that one and the same person was the author of the
two Vrittis or commentaries. The Vritti on the Gita was evidently very
voluminous, inasmuch as Sri Sankaracharya’s bhashya is professedly
very short in comparison with it. Itis, therefore, not unlikely that the
author of the Vritti on the Gita was no other than Bodhbayana who is
said to have written a voluminous commentary on the Brahma-siitras,
nearly a million slokas in extent, and of which the Sri-bhashya of Sri

Ramanujacharya is said to be a mere abstract.

+ Such as the eating of uchchish?a or what remains of the food, of

which another has already eaten—(A).
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a proper duty (of the caste), it is not sinful though it involves
cruelty to elders, brother’s sons and the like and is therefore
very horrible ; and He further says that, in the case of a neg-
lect of this duty, * abandoning thy duty and fame thou shalt
incur sin.”  (ii. 33)., This is clearly tantamount to asserting
that those rites which are enjoined as life-long duties by the
Vedas are sinless though they involve cruelty to animals,
Sankhya and Yoga distingunished

This is (wrong, since the Lord has made a distinction
between Jnina-nishébd and Karma-nish¢ha, between the
devotion of knowledge and the devotion of works, as based
respectively upon two distinct standpoints—The real. nature
of the Self as expounded here in ii. 11—30 by the Lord is
called Sdnkhya and intellectual conviction of the truth pro-
duced by a study of that section,—that the Self is no doer,
owing to the absence in Him of such changes as birth—forms
the Sénkhya standpoint (S&nkhya-buddhi); and the enligh-
tened who hold this view are called Sdnkhyas. Yoga consists
in the performance—before the rise of the foregoing convic-
tion—of works as a means to moksha, requiring a knowledge
of virtue and sin, and presupposing that the Self is distinct
from the body and is the doer and the enjoyer. Such convic-
tion forms the Yoga standpoint (Yoga-buddhi), and the per-
formers of works who hold this view are Yogins. Accordingly
two distinct standpoints are referred to by the Lord in ii. 39.
Of these, He will assign to the S#nkhyas the J 2 na-yoga, or
devotion to knowledge, based upon the Sankhya standpoint;
and so also He will assign to the Yogins the path of Karma-
yoga, or devotion to works, based upon the Yoga standpoint
(iii. 3). Thus with reference to the Sankhya and the Yoga
standpoints two distinct paths have been shown by the Lord,
seeing the impossibility of Jn#ana and Karma being conjoined
in one and the same person simultaneously, the one being
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based upon the idea of non-agency and wunity, and the other
on the idea of agency and multiplicity. The distinction
.made here is also referred to in the Satapatha-Bribhmana—
Having enjoined renunciation of all works in the words, * The
brdhmanas who, having no worldly attachments, wish only for
this region of the Self, should give up all worldly concerns,”
the BrAhmana continues thus in explanation of the said
injunction :

“ What have we to do with progeny,—we who live

in this region, this Self ? ” (Brihadaranyaka-Upa-

nishad, iv. 4, 22).

In the same Brahmana (¢bid, i. 4, 17) we are told that, before
marriage and after completing the investigation into the
pature of the Dharma and Vedic injunction, the man of the
world * desired* to acquire the means of attaining to the three
regions (of man, of Pitris, and of Devas), namely, a son and
the twofold wealth,—the one kind of wealth being called
‘ human (manusha),’ consisting of works and leading to the
region of Pitris, and the other kind of wealth being called
*godly (daiva),’ consisting in wisdom (vidya, upasana) and
leading to the region of Devas. Thus the Vedic rites are inten-
ded for him only who has desires and has no knowledge of the
Selfe The renunciation of these is enjoined on him who seeks
only the region of the Self and is free from desire. This
assigning of the two paths to two distinct classes of people
would be unjustifiable if the Lord had intended a simultanesus
conjunction of knowledge and Vedic rites.

Conjnnction inconsistent with the sequel

Neither could Arjuna's question with which the Third
Discourse opens be satisfactorily explained (on that theory).
How might Arjuna falsely impute to the Lord—as be did in
iii, I—that which is alleged (by the opponent) to have
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been taught before by the Lord and to have not been heard
by Arjuna,—namely, the impossibility of both knowledge and
works being followed by one and tbe samte person, as well as
the superiority of knowledge to works ?

Moreover, if conjunction of knowledge and works be
intended for all, it must have been intended for Arjuna as
well. In that ase how might Arjuna ask about only one of
the two. '

‘ Tell me conclusively that which is the better of the two”
(V- 1) ?

If a physician has prescribed a mixturte composed of both
sweet and cooling articles for a man who wishes to reduce
bilious heat (in the system), there cannot arise the question

‘ which one alone of the two ingredients can alleviate bilious
heat’?

Arjuna’s question, it might be alleged on the other side,
was due to his not having understood aright the teaching of the
Lord. Even then, the reply of the Lord should have been
given in accordance with the question and in the following
form :‘‘ I meant a conjunction of knowledge and works ; why
are you thus mistaken ?” It would not, on the other hand, be
proper to answer in the words ** A twofold path was taught by
Me ” (iii. 3),—an answer which is not in accordance with the
question and is altogether beside it.

If it be held that knowledge is to be conjoined with such
works only as are enjoined in the smriti, even then the assign-
ing of the two paths to two distinct classes of people
respectively and other statements in that conunection would

be aqually inexplicable. Moreover, Arjuna’s blame of the
Lord as conveyed by his words ““ why dost Thou command
me to do this horrible deed ?” (iii. 1) would be inexplicable,



10] SANKHYA YOGA. 27

since he knew that figting was enjoined in the smriti as a
Kshatriya’s duty.

It is not, therefore, possible for anybody to show that
the Gita-Sastra teaches a conjunction of knowledge with any
work whatever, enjoined in the sruti or in the smeiti,

Some cases of apparent conjunction explained.

Now a person who, having been first engaged in works
owing to ignorance- and worldly attachment and other evil
tendencies, and having since attained purity of mind bY
sacrificial rites, gifts, austerity, etc., arrives at the knowledge of
the grand truth that “‘ all this is one, the Brahman, the Abso-
lute, the non-agent,” may continue performing works in the
same manner as before witha view to set an example to the
masses, though neither works nor their results attract him any’
longer. This semblance of active life on his part cannot
constitute that course of action with which knowledge is
sought to be conjoined as a means of attaining moksha, any
more than Lord Vasudeva's activity in His disharge of the
duty of the military caste can constitute the actiop that is to
be conjoined with His knowledge as a means to molksha, or
that conduces to the attainment of any specific end of His;
egotism and hope of reward being absent in both alike. Xe
who knows the truth does not think ‘I act,” nor does he long
for the results.

Or to take another example: suppose a man secking
svarga or other such objects of desire goes through the
ceremony of the Agni-Adhana as a preliminary tothe perfor-
mance of sacrificial rites such as the Agnihotra whereby to
attain his desire, and then commences the Agnihotra, which has
thus become a kamya (interested) rite ; and suppose further
that the desire vanishes when the sacrifice is half completed;
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but that the man goes on with it all the same: the Agnihotra
can no longer be regarded as an interested rite. Accordingly
our Lord says “ though doing, he is not tainted,” (v. 7), and
“ The Self neither acts nor is tainted.” (xiii. 31).

Now as regards the passages, ‘‘ Do thou also perform
action as did the ancients in the olden time” (iv. 15), and “ By
action alone, indeed, did Janaka and others aim at perfection”
(iii. 20), we must distinguish two cases and interpret the
passages thus:

First, suppose that Janaka and the rest wereengaged in
works though they knew the truth. Then, they did so lest
people at large might go astray; whereas they were sincerely
convinced that ‘ the senses —but not the Self—were engaged
in the objects (iii. 28). Thus they reached perfection by
knowledge alone. Though the stage of renunciation had been
reached, they attained perfection without abandoning works;
that is to say, they did not formally renounce works.

Secondly, suppose that they had not known the truth.
Then the passages should be interpreted thus;—By means
of work dedicated to Isvara, Janaka and the rest attained
perfection,—* perfection’ meaning here either ‘purity of mind’
or ‘the dawn of true knowledge.’ It isto this doctrine, that
the Lord refers when he says “ The Yogin performs action
for the purification of the self’” (v.11) Elsewhere, after
having said that ‘ man attains perfection by worshipping Him
with his own duty ' (xviii. 46), the Lord again recommends
the path of knowledge, to him who has attained perfection, in
the following words: “ How he who has attained perfection
reaches Brahman, that do thou learn from Me.” (xviii. 50).

The conclusion, therefore, of the Bhagavad.gita isthat
salvation is attained by knowledge alone, not by knowledge
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conjoined with works. That such is the teaching of the Gita.
we shall shew here and there in the following sections accord-
ing to the context.

The Self is immortal.

Now finding no means other than Self-knowledge for the
deliverance of Arjuna who was thus confounded as to his duty
and was deeply plunged in the mighty ocean of grief, Lord
Vasudeva who wished to help him out of it introduced him ta,
Self-knowledge in the following words :—

srETgaT —
ATTATTFITITES A A WY |
TargATaIgE argmi=ea aivear 1) 22 1

The Lotrd said:

1. For those who deserve no grief thou hast
grieved, and words of wisdom thou speakest, For
the living and for the dead the wise grieve not.*

Such people as Bhishma and Drona deserve no grief 1,
for they are men of good conduct and are eternal in their real
nature. You have grieved for them saying “ Iam the cause
of their death; of what avail are pleasures of dominion and
other things to me left alone without them ?” And you also

* He who knows not the Self is subject to illusion. He wha is subject
to illusion will obtain right knowledge by devoutly listening to the words
of the Scripture and the spiritual teacher, and by investigating into the
nature of things as they are with a view to clearly understand such
teachings. This shews to what class of persons this teaching is
addressed.—(A.)

t Whether yon regard their present personalities or their real nature.
Personally they are men of good conduct ; in their real nature (as identi.
cal with the Absolute) they are etetnal.



30 THE BHGAVAD GITA. [Dis. II.

speak the words - of wise men. Thus you'exhibit inconsist-
ency in yourself,—foolishness and wisdom,—like a maniac.
For ¥, the wise (panditah)—those who know the Self—grieve
neither for the living nor for the dead. They alone are wise
‘who know the Self. For, the sruti says:
¢ Having obtained wisdom (panditya, i. e, know-
ledge of the Self) in its entirety...” (Bri. Up. I1IL
5,1.)
That is, you grieve those who are really eternal and who
really deserve no grief ; wherefore you are foolish.

(Question) :—Why do they deserve no grief ?
(Answer) :—For, they are eternal.
(Question) :—How ?

(Answer) s—The Lord says:
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12. Never did I not exist, nor thou, nor these

rulers of men ; and no one of us will ever hereafter
cease to exist,

" Never did I cease to exist;on the other hand, I always
did exist; that is, through the past bodily births and deaths,
I always existed. So always, never did' you cease to exist;
-on the other hand, you always did exist. So, never did these
rulers of men cease to exist; on the other hand, they always
did exist. So, neither shall we ever cease to exist; onthe
other hand, we shall all certainly continue to exist even after

* Referring to what Arjuna said in i. 43 ¢t seq.—{A.)

+ The second half of the verse isintended to show that Arjuna’s
delusion was due to his ignorance of the true nature of the Self.—(A.)
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the death of these bodies. As the Self, the Atman, we are
-eternal in all the three periods of time (past, present and
fature.)

The plural ‘us’ isused with reference to the bodies that
are different ; it does not mean that there are more than one

Self.
(Question) :—Now, how is the Self eternal ?
(Answer) :—Here follows an illustration :
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13, Just as in this body the embodied (Self)
passes ‘into childhood and youth and old age, so
does He pass into another body. There the wise
man is not distressed,

We see how the embodied Self passes unchanged in the
present body into the three stages (avasthas) of childhood,
youth or the middle age, and old age or the age of decay,
all distinct from one another. At the close of the first of these
stages the Self is.not dead, nor is ‘He born again at the com-
mencement of the second ; on the other hand, we see the Self
passing unchanged into the second and third stages. Just so
does the Self pass unchanged into another body. Such being
the case. the wise man is not troubled (in mind) about it.

Endurance is a condition of wisdom.

Now Arjuna might argue as follows : It is true that when
one knows the Self to be eternal there is no room for the
distressful delusioa that the Self will die. But quite common
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among people, as we see, is the distressful delusion that the
Self is subject to heat and cold, pleasure and pain, as also to
grief due to the loss of pleasure or to the suffering of pain.

As against the foregoing, the Lord says:
ARG NG NATGETERT2 |
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14. The sense-contacts it is, O son of Kunti,
which cause heat and cold; pleasure and pain;
they come and go, they are impermanent. Them
endure bravely, O descendant of Bharata.

The senses are those of hearing and the like, by which
sound and other things are perceived. It is the contacts of the
senses with their objects such as sound—or, according to another
interpretation, it is the senses and the contacts—i. e., the sense-
objects, such as sound, which are contacted by the
senses,—which produce heat and cold, pleasure and pain.
Cold is pleasant at one time and painful at another. So
also heat is of an inconstant nature. ¥ But pleasure and
pain are constant in their respective natures as pleasure and
pain. Wherefore heat and cold are mentioned separately

® Here Arjuna is addressed as the * son of Kunti’ and again as the

descendant of Bharata,” toshow that he alone is fit to receive the

teaching who is well descended on the father's as well as on the mother’s.
side.~~(A+)

t The separate mention of heat and cold which should properly be
included under the category of objects (vishayas) implies that the sub-
jective feelings of harmony and discord are the immediate antecedents of
pleasure and pain. The external objects first produce subjective changes,
such as the sensations of heat and cold or the feelings of harmony and
disoord, and then produce pleasure and pain,~(A.)
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from pleasure and pain. Because * these sense-contacts, etc.,
have, by nature, a beginning and an end, therefore they are
-not permanent. Wherefore do thou bravely endure ¥ them,
heat and cold &c. ; i.e., give not thyself up to joy or grief on
their account.

(Question) :—What good will accrue to him who bears
heat and cold and the like ?

(Answer) =—Listen.
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15, That wise man whom, verily, these afflict
not, O chief of men, to whom pleasure and pain are
same, he for immortality is fit.

That person to whom pleasure and pain are alike,—who
neither exults in pleasure nor feels dejected in pain,—who is
a man of wisdom, whom heat and cold and other things such
as those mentioned above do not affect in virtue of his vision
of the eternal Self,—that man, firm in his vision of the
eternal Self and bearing calmly the pairs of opposites (such
as heat and cold), is able to attain immortality (moksha).

* Some MSS. of the Bhashya here add . * It may be objected that
if the objects of the senses or their contacts give pleasure and pain, the
wheel of mundane existence will be endless, since those objects and
their contacts with the senses are endless. This objection does not apply
here, for these...’’

t Here is laid down a second condition of right knowledge, viz.,
calm endurance in pleasure and pain —(A).

' 1 Though by endurance alone one may not be able tosecnre the
highest human end, still, when coupled with discrimination and indiffer.
ence to worldly objects and pleasures, it becomes a means to the right
knowledge. which leads to deliverance. He who has satisfied all the
conditions laid down can realize the nature of his own eternal Self, and
then only is he fit for the final teaching that leads to deliverance.~(4A).
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The Real and the Unreal.

For the following reason also it is proper that thou
shouldst abandon grief and distressful delusion and calmly
endure heat and cold, etc. For,
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16. Of the unreal no being there is; there is
no non being of the real. Of both these is the
truth seen by the seers of the Essence.

There is no bhava—no being, no existence——of the unreal
{asat) such as heatand cold as well as their causes. Heat
cold, etc. and the causes thereof, which are (no doubt)
petceived through the organs of perception, are not absolutely
real (vastu-sat) ; for they are effects or changes (vikira), and
every change is temporary. For instance, no objective form,
such as an earthen pot, presented to consciousness by the eye,
proves to be real, because it is not perceived apart from clay.
Thus every effect is unreal, because it is not perceived as
distinct from its cause. Every effect, such as a pot, is unreal,
also because it is not perceived before its production and after
its destruction. * And likewise the cause, such as clay, is un~
real because it is not perceived apart from its cause. Y

(Objection) :—Then it comes to this: nothing at all
exists. §

*Cp. ‘Whatever exists not in the beginning or in the end exists
not really in the present.” (Gaudapadakarikas on the Mandukya-
npanishad. IV, 31).—(A).

t This implies that the Absolute Reality is not conditioned by
causality ; and therefore the perception of the series of causes and effects
must be illusory-—(A).

} The objector evidently thinks that there cannot be a thing which
is neither a cause nor an effect.
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(4nswer) :—No (such objection applies here). For, every
fact of experience involves twofold consciousness (buddhi), the
consciousness of the real (sat) and the consciousness of the
unreal (asat). Now thatis (said to be) real, of which our
consciousness fails ; and that to be unreal, of which our con-
sciousness fails.* Thus the distinction of reality and unreality
depends on our consciouness. Now, in all our experience,
twofold consciousnessarises with reference to one and the same
substratum (samanadhikarana), as ‘a cloth existent,” ‘a pot
existent, °an elephant existent’—not as in the expression a
blue lotus * —and so on everywhere. Of the two, the con-
sciousness of pot, etc., istemporary as wasalready pointed out,
but not the consciousness of existence. Thus, the object corres-
ponding to our consciousness of pot, etc., is unreal, because
the consciousness is temporary; but what corresponds to our

* There must be an Absolute Reality which is neither a cause nor an
effects For, what is fleeting must be uureal, and what is constant must
be real. In the case of our illusory perception of a rope mistaken for a
snake, we hold that the snake is uareal because our consciousness of it
fails, whereas what corresponds to ‘‘ ¢his ” in the perception ‘‘this is a
snake, "—viz., the rope,—is real, because our consciousness of it is con-
stant through all its illusory manifestations, The reality and the unreality
of things are thus to be inferred from our own experience.

+ Blue and lotus being two realities. Existence and the pot refer—ag
in the sentence ‘thisis the man we saw '—to only one thing really
existing. They are not two distinct realities, related to each other asthe
universal and the particulars, or as a substance and its attribute, If the
pot, etc., were as real as existence we should be at a loss to explain why,
with reference to one and the same substratum, the two—existence and
the pot or the like~~should always present themselves together to our
consciousness any more than apotand a cloth. Illusion, on the other
hand, can account for the twofold consciousness of existence and the pot
and so on, arising with reference to one and the same substratum, there
being only one Reality—namely, that which corresponds to existence-—
and all the rest being unreal, as in the case of a rope mistaken for varigug
other things which are unreal.~—(A).
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consciousness of existence is not unreal, because the conscious-
ness is unfailing.

(Objection) :—When the pot is absent and the conscious—
ness of it fails, the consciousness of existence also fails.

(Answer) :—No * (such objection applies here). For the
consciousness of existence still arises with reference to other
objects such as cloth. The consciousness of existence corres-
ponds indeed only to the attributive (viseshana).

(Objection) —Like the consciousness of existence, the
consciousness of the pot also arises with reference to another
pot (present).

(Answer) :—You cannot say so, for the consciousness of
the pct does not arisewith reference to a cloth..

(Objection) :—Neither does the consciousness of existence
arise in the case of the pot that has disappeared.

(4nswer) :—You cannot say so, for there is no substantive
(viseshya) present. The consciousness of existence corres-
ponds to the attributive ; and as there can be no conscicusress
of the attributive without that of the corresponding substan-
tive, how can the consciousness of the attributive arise in the
absence of the substantive P——Not that there is no objective
reality present, corresponding to the consciousness of existence.

(Objection) : —If the substantive such as the pot be unreal,
the twofold consciousness arising with reference to one and
the same substratum is inexplicable. t

* The consciousness of existence still arisesin conjunction with
the absence of the pot. When wesay ‘here is no pot,’ existence is
signified by reference to the place where the pot is said to be absent.

+ The objector means this: In all our experience, we find both
substantive and the attributive to be real. So, here, the pot must be as
rodl Bis existence.—(A)
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(4nswer) :—No; for, we find the twofold consciousness
arising with reference to one and the same substratum, even
‘though one of the two objects corresponding to the twofold
consciousness is unreal, as for instance in the case of a mirage,
where our consciousness takes the form “this is water.”
Therefore, there is no existence of the unreal, the fictitious—
such as the body and the pairs of opposites—or of their
causes. Neither does the real —the Self (Atman)—ever cease
to exist; for, as already pointed out, our consciousness of the
Self never fails,

This conclusion—that the real is ever existentand the
unreal is never existent—regarding the two, the Self and the
non-Self, the real and the unreal, is always present before the
minds of those who attend only to truth, to the real nature of
the Brahman, the Absolute, the All, * That’ Thou hadst
therefore better follow the view of such truth-seers, shake off
grief and delusion, and,” being assured that all phenomena
(vikéras) are really non-existent and are, like the mirage, mere
false appearances, do thou calmly bear heat and cold and
other pairs of opposites, of which some are constant and others
inconstant in their nature as productive of pleasure or pain.

‘What, then, is that which is ever real ? Listen :—
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17. But know that to ba imperishable by
which all this is pervaded. Nonecan cause the
destruction of That, the Inexhaustible,

Uulike the uareal, That—you must understand——does not
vanish; That, the Brahman, the ‘ Sat’, the Real, by which all
this world, including the akasa, is petvaded, just as pots and
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other objects are pervaded by the akasa or space. Brahman
does not undergo increase or diminution and is therefore
inexhaustable, This Brahman, the ‘ Sat’, isnot exhausted
in Itself; for, unlike the bcdy It has no parts. Nor does It
diminish by (loss of) anything belonging to It; for, nothing
belongs to the Self. Devadatta, for instance, isruined by less
of wealth; but Brahman does not suffer loss in that way.
‘Wherefore, nobody can bring about the disappearance or
destruction of the inexhaustible Brahman. Nobody—not even
the Isvara, the Supreme Lord—can destroy the Self. TFor,
the Self is Brahman Itself and one cannot act upon oneself.

‘What, then, is the unreal (asat), whose existence is not
constant? Listen:
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18. These bodies of the embodied (Self) who
is eternal, indestructible and unknowable, are said

to have an end. Do fight, therefore, O descendant
of Bharata.

It is said by the enlightened that these bodies of the Self,
who is eternal, indestructible and unknowable, have an end,
like those seen in dreams or produced by a juggler.—The end
of such objects as the mirage consists in the cessation—as the
result of investigation into their nature by proper tests of
truth—of the idea of reality which has been associated with
them. So also these bodies have an end.

[No tautology isinvolved in the use of both ‘eternal’
and ‘ indestructible;’ for, two kinds of eternality and of des-
truction are met with in our experience. The physical body,
for instance, entirely disaprearing when reduced to ashes, is
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said to have been destroyed. The physical body, while exist-
ing as such, may be transformed owing to sickness or such
other causes, and it is then said to have ceased to be (some-
thing) and to have become (something else). ‘‘ Eternal ”
and ‘indestructible’ here imply that the Self is subject to
neither sort of destruction. Otherwise, the eternality of
Atman, the Self, might perhaps be understood to be like that
of clay or other material objects. It is the denial of this which
is conveyed by the two epithets.]

The Self is unknowable,—not dsterminable by the Senses
(pratyaksha) or any other means of knowledge.

(Objection) :—The Self is determined by the Agama ot
Revelation, and by perception, etc., prior to Revelation.

(Answer) :—The objection is untenable, for the Self is
self-determined {svatas-siddha). When the Self, the knower
(pramétri), has been determined, then only is possible a search
for proper authorities on the part of the knower with a
view to obtain right knowledge. In fact, without determining
the Self—'Iam I’—none seeksto determine the knowable
objects. Indeed the Self.is unknown (aprasiddha) to nobody.
And the Scripture (Sastra) which is the final * authority
obtains its authoritativeness regarding the Self, as serving only
to eliminate the adhyaropana or superimposition (on the Self)
of the attributes T alien to Him, but not as revealing what has
been altogether unknown. The srutialso describes the Self
thus :—

“ That which is the Immediate, the Unremote, the
Brahman, which is the Self, which is within all.” (Bri. Up.
ii. 4. 1.).

®i.e., the last. The Sruti teaches that the Self isthe only real
thing and that all others are illusory and non-existent. No pramana or
authority can survive the realisation of this truth taughtby the sruti—(A)

T Such as humanity and agency.




40 THE BHAGAVAD GITA. [Dis. 1L

Because the Self is thus eternal (nitya) and immutable
{avikriya), therefore, do thou fight,—do not abstain from
fighting. :

Here the duty of fighting is not enjoined. Arjuna had
already been engaged in fighting, But overpowered by grief
and delusion he abstained from fighting. It is only the
removal of obstructive causes (pratibandha, viz., grief and
delusion) that is here attempted by the Lord. Wherefore
in the words ‘dothou fight’ the Lord issues here no new
command (vidhi); He only refers to what is commonly
known already.”

The Self is unconcerned in action.

The Lord now quotes two Vedic verses to confirm the
view thatthe Gita-sastra is intended to remove the cause of
samsara, such as grief and delusion, but not to enjoin works.

Itis only a false notion of yours, says the Lord, that
you think thus: “ Bhishma and others will be killed by me
in the battle ; I will be their slayer.”—How ? —
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19. Whoever looks upon Him as the slayer,
and whoever looks upon Him as the slain, both
these know not aright. He slays not, nor is He
slain, '

He who understands the Self—of whom we are speak-

ing—as the agent in the act of slaying. and he who regards
Him as the sufferer in the act of slaying when the body

* That is to sy, the Lord does not here mean that fighting is abso-
lutely necessary. Iie has simply shewn that Arjuna bad no reason to
desist from the fighting in which he had engaged of himself,
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is slain, neither of these two has understood the Self aright,
for want of discrimination. Those who think ‘I slay’ or ‘I am
slain’ when the body is slain, and thus identify the Self with
the object of the consciousness of ‘ I, the ego (aham),~they
do not understand the real nature of the Self. Being immutable
(avikriya). the Self is neither the agent nor the object of the
action of slaying.

The Self is immutable

How is the Self immutable P—This is answered by the
aext verse.
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20. He is not born, nor does He ever die ;
after having been, He again ceases not to be ; nor
the reverse. Unborn, eternal, unchangeable and
primeval, He is not slain when the body is slain.

He is not born: no such change of condition as birth
takes place in the Szlf. Nor does He ‘die; this denies the
last change of condition called death. —* Ever * should be
construed with the denial of every change, thus: He is never
born, never dies, and so on.—For, the Self, having once exist-~
ed does not afterwards cease to be any more. In ordinary
parlance he is said to die who, having once existed, after-
wards ceases to be. Neither does the Self come into
existence, like the body, having not existed before. Where-
fore He is uuborn. For, he is said to be born who, having
not existed, comes into existence. Not so is the Self.
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Wherefore He is unborn. And because He does not die,
He is eternal. [Though, by the denial of the first and the
last changes, all changes have been denied, yet it is thought
necessary to directly deny the intermediate changes, in the
words ‘unchangeable,” etc., so as to imply the absence of
all such changes of condition as motion, though not specified
here.] He is unchangeable: He is constant, not subject
to the changes of condition known as decline (apakshaya.)
Having no parts, He does not diminish in His own sub-
stance. As devoid of qualities, He does not diminish by loss
of a quality. He is primeval. not subject to the change known
as growth (vriddhi) as opposed to decline. For, that which
increases in size by the accretion of parts is said to grow and
to be renewed. As devoid of parts, the Self was as fresh in
the past (as He is now or will be in future ; z.e., He is ever the
same) ; He never grows. And He is not slain when the body
is slain : He is not transformed when the body is transformed.
To avoid tautology, slaying is interpreted to mean transforma-
tion : the Self is not subject to transformation.

This verse teaches the absence in the Self of the six*
bhava-vikaras,—of the six ®’karas or changes of condition to
which all bhavas or beings in the world are subject. The pas-
sage, on the whole, means that the Self is devoid of all sorts
of change. Hence the words in the previous verse, * both
these know not aright.”

The enlightened inan has to renounce works

Having started (in ii. 19) the proposition that the Self is
neither the agent nor the object of the action of slaying, and
having stated in the next verse the immutability of the Self

* Such as birth, existence, growth, transformation, decline, and
destruction.
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as the reason for that statement, the Lozd concludes the pro-
position as follows :—
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21. Whoso knows Him as indestructible,
eternal, unborn and inexhaustible,—How, O son of
Prith4, and whom does such a man cause to slay,
and whom does he slay ?

He who knows the Self (described in the last verse) as
indestructible, 7.6., devoid of the final change called death, as
eternal, %.e., devoid of change called transformation, as unborn
and inexhaustible, %.e., devoid of birth and decline,~how does
an enlightened man of this description do the act of slaying,
or how does he cause another to slay ? He slays nobody at
all, nor does he at all cause another to slay—ln both the
places, denial is meant, since no qQuestion can have been
asked.* The reason } for the denial of slaying applying to
all actions alike, what the Lord means to teach in this section
appears to be the denial of all action whatsoever in the case
of the enlightened; the denial, however, of the specific act
of slaying being only meant as an example.

(Objection) :—What special reason for the absence of
action in the case of an enlightened man does the Lord see

when denying actions in the words ‘‘how does such a man
slay 2"

(Answer) =—The immutability of the Self has already
been given as the reason for the absence of all actions.

* Because no reply follows.
I Viz., the immutability of the Self.
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(Objection) :—True, it has been given; but that cannot
be a sufficient reason, since the enlightened man is distinct
from the immutable Self. We cannot indeed say that a man
who has known an immovable pillar can have no action to do.

(Answer) :—This objection does not apply. For, the
enlightened man is identical with the Self. Enlightenment
(vidvatta) does not pertain to the aggregate of the body, etc.
‘Therefore, as the only other alternative, the enlightened man
should be identical with the Self, who is not included in the
aggregate and is immutable. No action being possible in the
case of an enlightened man, it is but just to deny all action
in the words ‘“how does such a man slay ?” Now, for
instance, the Self, while remaining immutable, is, by reason
of His not being distinguished from intellectual states (buddhi-
vrittis), imagined, through ignorance, to be the percipient of
objects, such as sound, perceived by the intellect and other
means. Similarly, the Self is imagined to be enlightened,
merely because of avidya associating Him with that intellec-
tual perception—which is unreal—which takes the form of
discrimination between the Self and the not-Self, while in
reality the Self bas undergone no change whatever. From
this assertion of impossibility of action in the case of an
enlightened man, the conclusion of the Lord is evident, that
those acts which are enjoined by the scripture are intended
for the unenlightened.

Works are meant for the unenlightened.

(Objection) :—Even knowledge is intended for the unen-
lightened only, as it would be useless—like grinding the flour
over again—to impart knowledge to those who already
possess it. Wherefore, it is hard to explain the distinction
that works are meant for the unenlightened, and not for the
enlightened.
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(Answer) :—This objection does not apply. For, the
distinction can be explained by the existence or non-existence
of.something to be performed in the two cases respectively.
(To explain) : There remains something for the unenlighten-
ed man to do, on understanding the meaning of the injunctions
regarding the Agnihotra etc. He thinks that the Agnihotra
and other sacrificial rites are to be performed, and that the
many necessary accessories thereto should be acquired. He
thinks further, “ I am the agent, this is my duty.” Nothing,
on the contrary, remains to be performed subsequent to the
realization of the truth of such teachings as are contained in
ii. 20 etc., regarding the real nature of the Self. No other
conviction arises except that the Self is one and non-agent.
Wherefore, the distinction referred to can be accounted for.

In the case of him who thinks that the Self is the doer
of actions, there will necessarily arise the idea that he has
this or that thing to do. A man who possesses this sort of
knowledge is qualified for actions, and on him actions are
enjoined. Such a man is unenlightened, for it is said that
“ both these know not aright ” (ii. 19). In ii. 21, the enlighten-
ed man is specified, and with reference to him actions are
denied in the words *‘ how does such a man slay ?” There~
fore the enlightened man who has seen the immutable Self
and the man who is eager for emancipation have only to
renounce all works.®* Hence it is that Lord Narayana
distinguishes the enlightened Sankhyas from the unenlight--
ened followers of works, and teaches to them respectively
two distinct paths (iii- 3). Accordingly Vyasa said to his
son, “ Now there are two paths”” (Mokshadharma, xxiv. 6).
In the same connection, Vyasa said that the path of works

* The latter, Z.e., he who is eager for Moksha, but who does not
yet possess Self knowledge, has no doubt to perform the acts enjoined
on him, these acts being not prejudicial to his devotion to knowledge.
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is the first, and that renunciation comes next. Our Lord
will refer to this distinction again and again in this work.
(vide iii. 27, 28 ; v. 13, etc.)

Knowledge of the Immutable Self is possible.

(Objection) :—In this connection some conceited pedants
say : To no man can arise the conviction ‘I am the
immutable Self, the One, the non-agent, devoid of the six
changes, such as birth, to which all things in the world are
subject ;' which conviction arising, renunciation of all works
is enjoined.

(4nswer) :—This objection does not apply here. For, in
vain then would be the Scriptural teaching, such as “ the Self
is not born,” etc. (ii- 20). They (the objectors) may be asked
why knowledge of the immutablity, non-agency, unity, etc.
of the Self cannot be produced by the Scripture in the same
way as knowledge of the existence of dharma and a-dharma
and of the doer passing through other births is produced by
the teaching of the Scripture ?

(Opponent) ;—Because the Self is inaccessible to any of
the senses.

(4nswer) :—Not so. For, the Scripture says “ It can be
seen by the mind alone.” (Bri. Up. iv. 19). The mind,
refined by Sama and Dama—ie, by the subjugation of
the body, the mind and the senses—and equipped with the
teachings of the Scripture and the teacher, constitutes the
sense by which the Self may be seen. Thus, while the
Scripture and inference * (anumana) teach the immutability
of the Self, it is mere temerity to hold that no such knowledge
.can arise,

* The inference may be thus stated : such changes as birth, death,
agency and the like are not inherent in the Self, any more than infancy,
youth and old age are inherent in Him.
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The enlightened should resort to Jnana-Yoga.

It must be granted that the knowledge which thus arises
necessarily dispels ignorance, its opposite. This ignorance
has been already indicated inii. 19. Itis there taught that
the notion that the Self is the agent or the object of the action
of slaying isa product of ignorance. That the agency, etc.,
of the self is a product of ignorance holds good in the case of
all actions alike, since the Self is immutable. It is only the
agent, subject to variations of conditions, that causes another
person, who can be acted on by him, to do an action. This
agency—direct and causative with respect to all actions
alike—the Lord Vasudeva denies in ii. 21 in the case of an
enlightened man, with a view to show that the enlightened
man has nothing to do with any action whatsoever.

(Question) :—What, then, has he to do?

(Answer) :—This has been already answered in iii. 3, that
the Sankhyas should resort to Juzana-Yoga or devotion to
knowledge. So also, the Lord will teach renunciation of all
works in the words, “‘ Renouncing all actions by thought, the
self-controlled man rests happily in the nine-gated city,—in
the body —neither acting nor causing toact.” (v. 13).

(Objection) :~——Here the word °thought’ implies that there
is no renunciation of the acts of speech and body.

(Answer) :—No, for there is the qualification, ‘ all actions.’

(Objection) :—The renunciation of all menfal acts only is
meant.

(dunswer) :—No. Since all acts of speech and body are
preceded by mental activity, they cannot exist when the mind
is inactive.
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(Objection) :—Then, let him renounce all other acts of
mind except such as are necessary for those acts of speech
and body which are enjoined by the Scripture.

{Answer) :—No, for, there is the qualification, ° neither
acting nor causing to act.”

(Objection) :—Then, the renunciation of all actions, here
taught by the Loord, may be meant for the dying man, not
for the living man.

(dnswer) :—No; for then, the qualification °rests in the
nine-gated city—in the body ’ would have no meaning. No
man who is dying can by giving up all activity be said to rest
in the body.

(Objection) :—Let us then construe the passage thus:
Neither acting nor causing another to act, he, the disembodied
soul of the enlightened man, deposits (sam-nyas) all activity
in the body (2. e., knows that all activity belongs to the body,
not to the Self) and rests happily. Let us not, on the contrary,
construe, as you have done,  he rests in the body,’ etc.

(dnswer) :—No; Everywhere (in the sruti and in the
smriti) it is emphatically asserted that the Self is immutable.*
Moreover, the act of resting presupposes a place to rest in,
whereas the act of renunciation does not presuppose it. And
the Sanskrit verb sam--nyas’ means °‘to renounce,” not ‘to
deposit.’

Therefore, the Gita-Sastra teaches that he who has
acquired a knowledge of the Self should resort to renuncia-
tion only, not toworks. This we shall show here and there
in the following sections, wherever they treat of the Self.

® Wherefore the Self cannot be the agent of an action,
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BHow the Self is immutable.

To return to the immediate subject. It has been stated
that the Self is indestructible. Like what is He indestructi-
ble ? Here follows the answer :
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22, Just as a man casts off worn-out clothes
and puts on others which are new, so the embodied
(Self) casts off worn-out bodies and enters others
which are new.

Just as, in this world, a man casts off the clothes that
have been worn-out and puts on others which are new, in the
same manner, like the man (of the world), the embodied Self

abandons old bodies, and, without undergoing any change,
enters others which are new.

Why is the Self quite changeless? The Lord says:
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23. Him weapons cut not, Him fire burns
not, and Him water wets not; Him wind dries

noft.

Him, ¢.e., the embodied Self of whom we are speaking,
weapons, suchas swords, do potcut. As he has no parts,
they can effect no division of Him into parts, So, fire does
not burn Him : even fire cannot reduce Him to ashes.
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Neither does water wet Him ; for, the power of water lies in
disjoining the parts of a thing which is made up of parts, by
wetting it; and this cannot take place in the partless Self.
Bo, wind destroys an object containing moisture, by drying it
up ; but even wind cannot dry up the Self.

Wherefore,
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24. Hecannot be cut, nor burnt, nor wetted,
nor dried up. He is everlasting, all-pervading
stable, firm, and eternal,

Because the mutually destructive objects—namely,
swords and the like—cannot destroy the Self, therefore He is
overlasting. Because everlasting, He is all-pervading.
Because all-pervading, He is stable like a pillar. Because
stable, the Self is firm. Wherefore He is eternal, not
produced out of any cause, not new.

No charge of tautology can be brought against the verses
(ii. 21-24) on the ground that in (ii. 20) the eternality and the
immutability of the Self have been taught and that what has
been said regarding the Self in these verses (ii. 21-24) adds
nothing to what was taught in that one verse,~~something
being repeated verbatim, and something more being repeated
in idea. Since the Self is a thing very difficult to understand,
the Lord Vasudeva again and again introduces the subject and
describes the same thing in other words, so thatin some way
ot other the truth may be grasped by the intellect of the
mortals (samsirins) and thus the cessation of their samsira
may be brought about.
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25, He, it is said, is unmanifest, unthinkable
and unchangeable. Wherefore, knowing Him to
be such, thou hadst better grieve not,

As the Self is inaccessible toany of the senses, He is
not manifest, Wherefore, He is wunthinkable. For, that
alone which is perceived by the senses becomes an object of
thought. Verily, the Self is unthinkable, because He is
inaccessible to the senses. He is uachangeable. The Self
is quite unlike milk, which, mixed with butter-milk, can be
made to change its form. He is changeless, also because
He has no parts; for, whatever has no parts is never found
to undergo change. Because the Self is changeless, Heis
unchangeable. Therefore, thus understanding the Self, thou
hadst better not grieve, nor think that thou art their slayer
and that they are slain by thee.

Granting that the Self is not evetlasting, the L.ord
proceeds :
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26, But even if thou thinkest of Him as
ever being born and ever dying, even then, O
mighty-armed, thou oughtst not to grieve thus,

Granting that the Self—of whom we are speaking—is,
according to the popular view, again and again born whenever
a body comes into existence, and again and again dead when-
ever the body dies,—aven if the Self were so, as you think,
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O mighty-armed, you ought not to grieve thus; for, death is
inevitable to what is born; and birth is inevitable to what is
dead.

Accordingly,
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27. To that which is born, death is indeed
certain ; and to that which is dead, birth is certain,
Wherefore, about the unavoidable thing, thou
oughtst not to grieve.

To that which has had birth, death happens without
failure, arnd birth is sure to happen to that which is dead
Since birthand death are uravoidable, therefore you ought
not to grieve regarding such an unavoidable thing. If death
is natural to that which has had birth, and if birth is natural
to that which has had death, the thing is unavoidable.
Regarding such an unavoidable thing you ought not to
grieve.

Neither is it proper to grieve regarding beings which are
mere combinations of (material) causes and effects; for,
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28, Beings have their beginning unseen,
their middle seen, and their end unseen again,
‘Why any lamentation regarding them ?

The origin—ptior to manifestation—of beings such as
sons and friends, who are mere combinations of material
elements cortelated as causes and effects, is non-perception
(avyakta). And having come into existerce, their middle
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state—previous to death—is perceived. Again their end is

non-petception : after death, they become unperceived again.
Thus it is said:

“He has come from non-perception (the unseen) and
has gone back to non-perception (the unseen). He is
not thine, nor thou his. Whatis this vain lamentation
for ?” (MahAbh. Stréparva, 2-13)

About these mere illusions—first unseen, then seen, and again
unseen-—what occasion is there for any lamentation ?

The Self just spoken of is very difficult to realise. Why
am Ito blame you alone while the cause, viz., illusion, is
common toall? One may ask: how is it that the Self is
difficult to realise ? The Lord says:
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29. One sees Him as a wonder ; and so also

another speaks of him as a wonder; and as a
wonder another hears of Him ; and though hearing,
none understands Him at all.

One sees the Self as a wonder, as a thing unseen, as
something strange, as seen all on a sudden. And so, another
speaks of Him asa wonder; and another hears of Him as a
wonder. Though seeing Him, hearing and speaking of Him.,
none realises Him at all.

Or (as otherwise interpreted): He that sees the Self is
something like a wonder. He that speaks and he that hears
of Him is only one among many thousands. Thus the Self
is hard to understand.
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Now the Lord concludes the subject of this section
thus :
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30. He, the embodied (Self) in every one’s
body, can never be killed, O descendant of Bharata,
Wherefore thou cughtst not to grieve about any
creature.

Thoug}i the body of any creature whatever is killed, the
Self cannctbe killed; wherefore, you ought not to grieve
regarding any creature whatever, Bhishma or anybody else.

A warrior should fight.

Here (in ii. 30) it has been shown that from the stand-
point of absolute truth there is no cccasion for grief and
attachment. Not only from the standpoint of absolute truth,
but also,
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31, Having regard to thine own duty also,
thou oughtst not to waver. For, to a Kshatriya,
there is nothing more wholesome than a lawful
battle.

Having regard also to the fact that fighting isa Kshatri.
ya’s duty, you ought not toswerve from that duty, which is
natural to a Kshatriya,— from that which is natural to you (¢ ey,
becoming the caste and the order to which you belong).
Thisfighting isa supreme duty, not opposed to Law, since
it is conducive, through conquest of dominion, to the interests
of Law and popular well-being ; and to a- Kshatriya nothing
else is more wholesome than such a lawful battle.
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And why also should the battle be fought? The Lord
says:
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32. Happy Kshatriya, O son of Pritha, find
such a battle as this, come of itself, an open door
to heaven.

Are not those Kshatriyas happy who find a battle like

this presenting itself unsought, an open door to heaven ?
Though found to be your duty,
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33. Now if thou wouldst not fight this lawful
battle, then, having abandoned thine own duty and
fame, thou shalt incur sin.

If, on the other hand, you will not fight this battle which
is enjoined on youas a duty, and which is not opposed to
Law, you will, by neglecting this baitle, have abandoned
your duty and lostthe fame that you acquired by your
encounter with such persons as Mahadeva.* Thus you will
only incur sin.

Not only will you have given up your duty and fame,
but also, '

* When Yudhishthira lost his kingdom by gambling, Arjuna
went on a pilgrimage to the Himalayas to propitiate the gods
and obtain from them celestial weapons. There he fought with
Siva who appeared in the guise of a mountaineer (Kirata), and
having found the true characler of his adversary;, he worshipped
Him and obtained the Fasupata-astra, a celestial missile,
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34, People, too, will recount thy everlasting
infamy ; and, to one who has been esteemed, infamy
is more than death.

People, too, will recount your infamy, which will survive
you long. To him who has been esteemed as a hero andas
a righteous man and as one possessing other such noble
qualities, death is preferable to infamy.

Moreover,
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85, The great car-warriors will think thou
hast withdrawn from the battle through fear ; and,
having been (hitherto) highly esteemed by them,
thou wilt incur their contempt.

Duryodhana and others—warriors fighting in great cars~—
will think that you have withdrawn from the battle through
fear of Karna and others, but not through compassion. —Who
are they that will think so ?~The very persons, Duryodhana
and others, by whom you have been esteemed as possessed
of many noble qualitiess Having been thus esteemed, you
will again grow very small (in their estimation).

Moreover,
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86. Thy enemies, too, scorning thy power,
will take many abusive words. What is more pain-
ful than that?
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There is no pain more unbearable than that of scorn thus
incurred.

Now, when you fight with Karna and others,
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87. Killed, thou wilt reach heaven ; victorious,
thou wilt enjoy the earth. Wherefore, O son of
Kunti, arise, resolved to fight.

Victorious : that is, having defeated Karrna and other
beroes. In either case you will have an advantage only.
Wherefore rise, with the resolution. “ I will conquer the
enemy or die.”’

Now listen to the advice I offer to you, while you fight
the battle regarding it as a duty:
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88. Then, treating alike pleasure and pain,
gain and loss, success and defeat, prepare for the
battle, and thus wilt thou not incur sin.

Preating alike pleasure and pain: ie, without liking the
one and disliking the other. Thus fighting, you will not
incur sin. [This injunction as to fighting is only incidental.]

Yoga.

Worldly considerations have been adduced (ii. 31—38) to
dispel grief and attachment; but they do not form the main
subject of teaching. On {he other hand, it is the realisation
of the Supreme Reality that forms the main subject of this
portion (ii. 12, &c.) of the discourse; and this, which has
been treated of already (ii. 20 ef seg , is concluded in (ii. 39)
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with a view to exhibit the division of the whole subject of
the sastra. For, by making such a division of the whole
subject of the sistra as has been shewn here, that portion
of the work which will treat of the two paths later on (iii- 3)
will proceed the more smoothly; and the hearers also will
understand it the more easily for this division of the whole
subject. Hence says the Lord:
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39. This, which has been taught to theeis
wisdom concerning Sankhya. Now listen to wisdom
concerning Yoga, which possessing thou shalt cast
off the bond of action,

This, which has been taught to you, constitutes wisdom
(buddhi} concerning Sankhya or the true nature of the
Absolute Reality,—that wisdom by which may be brought
about the cessation of the evil® which is the cause of samséra,
—of grief, attachment, and the like. Now, listen to the
teaching (which follows presently) concerning Yoga, which is
the means of attaining wisdom concerning Sadnkhya. This Yoga,
which constitutes the worship of Isvara consists in practising
samddhi or in performing works without attachment, after
killing all pairs of opposites (such as heat and cold)-

Now He extols the wisdom concerning Yoga, in order
to create an interest in it- When possessed of wisdom
concerning Yoga, O son of Pritha, you will cast off the
bond of action (karma), of dharme aund a-dharma, of virtue
and cin, of merit and demerit, this severaunce of the bond
being effected only on atiaining toa koowledge of the Self
through Divine Grace (Isvara-prasida).

* The jgrorance of the true nature of the Self.
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Yoga, a safe course.
Moreover,
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40. There is no loss of effort here, there is no
harm. Even a little of this devotion delivers one
from great fear.

Unlike agriculture, nothing that is attempted here—in this
path o moksha, in this devotion by works—is entirely lost.
That is, there is no uncertainty regarding the result of any
effort in the path of Yoga. Neither is there any chance of
harm resulting from it, as it may sometimes result from
medical treatment.—~What is the result ?—Anything done,
however little it be, in this Path of Yoga, saves one from
great fear, from the fear of samsara, of birth and death.

Wisdom is one,

The wisdom concerning Sankhya and Yoga thus far

described is of the following nature :
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41. Here, O son of Kury, there is one thought
of a resolute nature. Many-branched and endless

are the thoughts of the irresolute.

Here, O son of Kuru, in this path to Bliss, there is only
one thought of a resoluta nature, and it is subversive of all
other many-branched thoughts opposed to it—.that thought
having sprung from the right source of knowledge. Those
other thoughts which are opposed to .it are variouss Dy
acting up to these many-branched thoughts, samsira
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becomes endless and ever-spreading. But when, owing to
discrimination produced by the right source of knowledge,
these thoughts of endless variety cease, samsira alsc
ceasess Owing to variety in each of their branches, the
thoughts of the irresolute—of those who are not possesse
ed of the discrimination produced by the right source of
knowledge—are endless.

No Wisdom possible for the worldly.minded.

As regards those who have no conviction of a resolute
nature,
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42-44, No conviction of a resolute nature is
formed in the mind of those who are attached to
pleasures and power, and whose minds are drawn
away by that flowery speech which the unwise—
enamoured of Vedic utterances, declaring there is
nothing else, full of desire, having svarga as their
goal—utter, (a speech) which promises birth as
the reward of actions and which abounds in speci-
fic acts for the attainment of pleasure and power,
O son of Pritha.
They are unwise; they are wanting in discrimination.
They are enamoured of the Vedic passages composed of
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many a praise (to gods) and unfolding various ends and
means. They say that there is nothing else besides words
which arethe means of attaining svarga, cattle, and other
such objects of desire. They are full of desires and are
ever in pursuit of them. Their chief and final goal is svarga.
They talk words, fine like a flowery tree, very pleasant to
hear. Their speech holds out birth as the reward of works
and treats of specific acts wherewith to secure svarga,
cattle, progeny and the like, and wherewith to attain
pleasures and power. Thus talking, these foolish people
wander in the samsira- They regard pleastire and power
as necessary ; theyare in love with them and have identified
themselves with them. Their intelligence and wisdom are
blinded (asit were) by this speech abounding in specific
acts. In their mind—samadh?, the budhi, the anfah.karana,
in which are gathered together all objects of enjoyment for
the purusha, the individual soul=-no conviction cf a resolute
nature, no wisdom concerning Sankhya or Yoga will arise.
Advice to the Yogin.

The Lord now speaks of the result accrui  to those

lustful persons who are thus wanting in discrimination :
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45, The Vedas treat of the triad of the
gunas. Be, O Arjuna, free from the triad of the
gunas, free from pairs, free from acquisition and
preservation, ever remaining in the Sattva (Good-
ness), and self-possessed.
The Vedas ¥ treat of the triad of the gunmas; samsira ¥

* i ¢., the Karmakanda, the rituatstic portion of the Vedas.
+ Which is made up of virtuous, sinful, and mixed deeds and their
resnlts, all broughbt about by the interaction of the gunas.
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is their subject. You, on the other hand, had better be free from
the triad of the gumas, t.e, be without desires. Be free
from pairs (dvandvas), from all mutually opposed objects
which are the causes of pleasure and pain. Take your
stand ever in the Sattva$ practise purity. To him who is
anxious to acquire what has not been acquired and to
preserve what has been already acquired, practice of virtue
is impossible ; wherefore be not anxious about new acqui-
sitions or about the preservation of the old ones. Be also
self-possessed : be guarded. ®* This is the advice you have
to follow when engaged in the performance of duty.
Karma-Yoga.

Question :—1f all those endless advantage which are said
to result from the Vedic rituals are not to be sought after, to
what end are they to be performed and dedicated to the
Isvara?

(Answer) : —Listen to what follows :
- -
AAFT I3 TWaa: SFEHAEF |
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46. What utility there is in a reservoir by
the side of an all=spreading flood of water, the same
(utility) thereis in all Vedas for an enlightened
Brahmana, '

Whatever utility—of bathing, drinking, and the like—
is served by a well, a tank, and many other small reservoirs
of water &c.. 2all that utility is only as much as the utility
which is served by an all-spreading flood of water; thatis
the former utility is comprehended in the later. So also,
whatever utility there is in all the Vedic ritual, all that is
comprehended in the utility of the right knowledge possess+
ed by a Brabmanza who bas renounced the worldand has

* Do not yield to the objacts of the senses.
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completely realised the truth concerning the Absolute Rea~
lity ; this knowledge corresponding to the all-spreading
flood of water. ¥ The sruti says:—* Whatever good thing
is done by people, all that is possessed by him who knows
what he (Raikva) knew.” (Chh. Up 4. 1-4). The same thing
will also be said here (iv. 33). Wherefore T, for a man who
is qualified for works it is necessary to perform works (which
stand in the place of wells and tanks) before he becomes fit
for the path of knowledge.

And as for you,
BROYAATILE A1 GSY AT |
AT FAGRISIAT & TFISTABA(T | 8 ||
47. Thy concern is with action alone, never

with results. Let not the fruit of action be thy
motive, nor let thy attachment be for inaction.

You are qualified for works alone, not for the path of
knowledge. And then, while doing works, let -there be no
desire for the results of works under any -circumstances
whatever. If you should have a thirst for the resulis of
works, you will have to reap those fruits. Therefore let
not your motive be the fruits of your action. When a
person performs work thirsting for the results of those
works, then he will be subject to rebirth as the result of action.
Neither may you be attached to inaction, thinking “ Of what

# That is to say, all the pleasure which results from the performance
of all works enjoined in the Vedas is comprehended in the bliss which
the man who has realised the Self finds as the essence of his own Self;
and every one must admit that all kinds of limited bliss are comprehend-
ed in the Infinite Bliss. Thus the Path of Karma-Yoga, which in the end
leads to the attainment of the infinite bliss of the Self, cannet be futile,
as the questioner has been led to suppose.~—{4)

+ Because the Path of Karma-Yoga is not futile—(A),
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avail are these painful works if their fruits should not be
deisred ?”

If a man should not perform works urged by a desire for
their results, how then are they to be performed? The
reply follows:

JETEn: F® HANG @F JTAT GAT |
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48, Steadfast in devotion do thy works, O
Dhanamjaya, casting off attachment, being the
same in success and failure. Evenness is called
Yogaa

Steadfast in devotion (Yoga) perform works merely for
God’s sake, casting off even such attachment as this, “ May
God be pleased,” and being equanimous in success and
failure. Success (siddhi) consists in the attainment of
knowledge (jndna) as the result of the mind (Sattva attaining
purity when works are done by one without longing for their
fruits ; and failure results from the opposite course.

What isthat devotion (Yoga) to which Arjuna has been
exhorted to resort in performing works? The reply is this :—
Evenness of mind in success and failure is called devotion
(Yoga)-

In comparison with actjon thus performed in the service
of the Isvara with evenness of mind,

g gat 7 glearmeasa |
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49, YVerily action is far inferior to devotion in
wisdom (buddhi-yoga), O Dhanamjaya. In wisdom
(buddhi) seek thou shelter. Wretched are they
whose motive is the fruit.



47—-50] SANKHYA YOGA. 65

Action done by a seeker of its reward is far inferior to
devotion in wisdom, f.e., to action performed with evenness
-of mind; for, the former is the cause of birth and death,
O Dhanamjaya. Wherefore seek shelter in the wisdom of
Yoga, orrather in the wisdom of Séankhya, which latter
arises when Yoga attains maturity. That is, seek refugein
the knowledge of the supreme Reality. For, wretched are
they who resort to inferior action, who are incited to action
by thirst for its fruit. The sruti says:

““O Gargi, wretched is he who departs from this
world without knowing the Akshara, the Imperishable.”
(Bri. Up. 3-8-13).

The merit of Wisdom.

Now, learn as to what result he attains who performs his

own duty with evenness of mind :

gfege gty o gBIg |
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50, He who is endued with wisdom casts off
here both good deeds and bad deeds. Wherefore
apply thyself to devotion. In regard to actions
devotion is a power.

- The man that has evenness of mind casts off in this world
both merit and sin (sukrita and dushkrita, pusya and papa)
through attaining mental purity and knowledge. Wherefore
apply yourseslf to devotion with equanimity. For devotion is
a power,—devotion being the equanimity of mind in success
and failure on the patt of him who is engaged in the perform-
ance of his own duties, his mind resting on the Isvara all
the while. It isindeed a power, because works which are
of a binding nature lose that nature when done with even-
ness of mind. Wherefore be equanimous.
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Results of Karma-Yoga.
FAS GETW & S JFA! FAON |
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51. TFor, men of wisdom cast off the fruit of
action ; possessed of knowledge (and) released from
the bond of birth, they go to the place where there
is no evil,

For, men of wisdom, possessing evenness of mind, cast
off the fruit of works 4., escape from good and bad births.
They then attain knowledge. While still alive, they are
released from the bond of birth, and attain the supreme
abode of Vishnu—the state of moksha or liberation...which
is free from all turmoils.

Or, the wisdom (buddhi) referred to in the three verses
(ii. 49—51) may be the Sankhya-(not the Yoga-) wisdom, the
knowledge of the Absolute Reality, (corresponding to the
wide-spread expanse of water), which arises when the mind
is purified by Karma-Yoga; for, it is said in ii, 50 that
wisdom directly brings about the destruction of good and
bad deeds.

When is that conviction attained which (it is said) arises
as soon as the mind is purified by Karma-Yoga or devotion
through works? The answer follows

7T ¥ AiEERE gResattaRsa |
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52, When thy mind shall cross beyond the

mire of delusion, then wilt thou attain to a disgust
of what is yet to be heard and what has been heard.
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‘When your intuition (buddhi) shall cross beyond the mire
of delusion, by which the sense of discrimination between
the Self and the not-Self is confounded and the mind (antak-
karama) is turned towards the objects of the senses—z. e,
when your reason attains purity—then will you attain to a
disgust of what is yet to be heard and what has already
been heard ¥ : they will appear to you to be of no use:

You may now ask: “ When shall I attain the true Yoga
or conviction of the Supreme Truth, by crossing beyond the
mire of delusion and obtaining wisdom by discrimination of
the Self 2" Listen:

giRfEATREEAr § 9g1 = e |
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53. When thy mind, perplexed by what thou
hast heard, shall stand firm and steady in the
Self, then wilt thou attain Yoga.

When your intuition (buddhi= anta%-karaza) which has
been perplexed by what you have heard about the multifari-
ous ends and means in all their relations—concerning the life
of activity and the life of retirement——shall stand firm, with-
out distraction (vikshepa=viparyaya) and doubt (vikalpa==
samsaya), inthe Self (Samadhi, ¢.., the objective point of
your meditation), then you will attain Yoga, samadhi, t.e., the
knowledge which arises from discrimination.

The characteristic attributes of a perfect Sage.

Having found an occasion for interrogation, Arjuna asks
with a desire to know the characteristic marks of one who has
attained wisdom in steady contemplation (samadhiprajna) :

* Except, of course. the teaching of the scripture regarding the
Atman, the Selfe—(A)
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Arjuna said:

54. What, O Kesava ! , is the description of
one of steady knowledge, who is constant in con=
templation 7 How does one of steady knowledge
speak, how sit, how move ?

How isa man who has a firm conviction that he is the
Supreme Brahman, and who is intent on contemplation
(samadhi).~—how is such a man spoken of by others? How
does the man of steady knowledge himself speak ? How does
hesit? How does he move ?—In this verse Arjuna asks in
order to know what the characteristic attributes of a man of
steady knowledge (sthitapragjna) are.

From ii, 55 to the end of the Discourse (adhyaya), the
characteristic attributes of 2 man of steady knowledge as well
as the means of obtaining that knowledge are taught to him
who, having from the very commencement renounced all
works, has entered upon a course of Devotion to knowledge
(jnana-yoga-nishtha), as well as to him who has reached that
stage by means of Devotion to works (Karma-yoga.) For,
everywhere in spiritual science (adhyatma-sastra), the very
characteristic attributes of the successful Yogin are taught as
the means (of attaining that stage), since they are to be
attained by effort, The Lord now points out those characte-
ristic attributes which, as attainable by effort, constitute the
means as well. ‘
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(1) Satisfaction in the Self.

The Lord said:

55. When a man, satisfied in the Self alone
by himself, completely casts off all the desires of
the mind, then is he said to be one of steady
knowledge.

When a man completely abandons all the various desires
that enter the heart and is satisfied with the True Innermost
Self (Pratyagatman) inhimself, without longing for external
possessions, averse to everything else because of his acquisi=
tion of the immortal nectar,—!.e., his realisation of the
Supreme Truth,—then he is said to be a wise man (vidvan),
one whose knowledge arising from the discrimination of the
Self and the not-Self has been steadied. [If, on his abandon-
ing of all desires, nothing should be found to cause satisfac-
tion while the cause of the embodied state still operates, it
would follow that his behaviour would be like that of a mad
man or a maniac. Hence the words °satisfied in the Self’
etc.] That is to say, he who has abandoned all desires con-
nected with progeny, possessions and the world, who has
renounced (all works), who delights inthe Self and plays with
the Self,—he is the man whose knowledge is steady.

(2) Equanimity in pleasure and pain.

Moreover,

L asaghsanar guy famaws: |
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56. He whose heart is not distressed in cala-
mities, from whom all longing for pleasures has
departed, who is free from attachment, fear and
wrath, he is called a sage, a man of steady know-
ledge.

His heart if not distressed in calamities such as may
arise from disorder in the body ¥, (adhyatmika), etc. Unlike
fire, which increases as fuel is added, his longing for pleasures
does not increase as more pleasures are attained. He is said
to bea man of steady knowledge. He is called a sage,a
Sannyasin, one who has renounced works. ‘

(3) Absence of attachment, delight and aversion.

Moreover;
Q. GATAREREEANE FATIAA |
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57. Whoso, without attachment anywhere,
on meeting with anything good or bad, neither
exults nor hates, his knowledge becomes steady.

The sage has no attachment even for the life of the body.
He does not exultin pleasure, nor is he averse to pain that
may befall him. When heis thus free from delight and

distress, his knowledge arising from discrimination becomes
steady.

* Calamities are divided into the three following classes according
to their sources:

Adhydtmike, arising from disorder in one’s own body ;

Adhibhautike, arising from external object such as a tiger;

Adhidaivika, arising from the action of great, intelligent, cosmic
forces such as those which cause rain and storm or such beings as Yak-
shas, Rakshasas and PisAchas.

Pleasures also are divided into the same three classes.
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(4) Complete withdrawal of semses from objects.
Moreover,
ugT GEI@ TE FAISFAEI qaAT; |
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58. When he completely withdraws the senses
from sense-objects, as the tortoise (withdraws)
its limbs from all sides, his knowledge is steady.

He, i.es, the devotee who strives in the path of know-
ledge (jnana-nishtha), withdraws his senses from all objects as
the tortoise withdraws its limbs from all sides out of fear.

(Question) :—Now, even the senses of a diseased man
who is not able to partake of sensuous objects withdraw from
sense-objects, but the taste for them ceases not. How does
that cease ?

(4nswer) :—Listen :

[ Y
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59. Objects withdraw from an abstinent man,
but not the taste. On seeing the Supreme, his
taste, too, ceases.

The senses,—* vishayak,” meaning Iiterall'y sense~objects,
here stands for the senses,—it is true, withdraw from objects
even in the case of an ignorant person who, practising
extremest austerity, abstains from all sensuous objects ; but
the taste or inclination (rasa) for those objects ceases not.
(Rasa is used in the sense of taste or inclination in such
expressions as ‘svarasena pravrittah,” ° rasikah, and ‘rasa-
juak.) Even that taste, that subtle attachment, vanishes in
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the case of the devotee who, having seen the Supreme Reality,
the Brahman, thinks ‘I am myself That’; that is to say, his
perception of sensuous objects becomes seedless (nir-bija),
has lost all germ of evil. The meaning is this: In the
absence of right knowledge, there can be no annihilation * of
taste for sensuous objects; wherefore, steadiness of right
knowledge (prajné) should be acquired.
Unrestrained senses work mischief.

He who would acquire steadiness of right knowledge
(prajnd) should first bring the senses under control. For, if
not controlled, they will do harm. So, the Lord says:

qaar g HFad gevE faiE: )
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60. The dangerous senses, O son of Kunti,
forcibly carry away the mind of a wise man, even
while striving (to control them).

The senses are dangerous. They agitate the mind of the
man who is inclined to sensuous objects. Having thus agitat=
ed the mind, they carry- it away by force, while the man is
wide awake t though the mind is possessed of discriminative
knowledge.

(5) Devotion to the Lord
Wherefore,

A QAT G9FT Ib ArEta WAL |
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# It is no fallacy of mutual dependance (anyonyisraya) to say that
knowledge arises on the killing of desires and that desires vanish when
knowledge arises. For, desire in its grossest form disappears at the first
dawn of knowledge, and as knowledge is steadied and perfected, even
he subtlest desires are killed out,

1 i.c. while repeatedly thinking of the evil nature of sensuous objects
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61. Restraining them all, a man should
remain steadfast, intent on Me. His knowledge
is steady whose senses are under control.

He should bring the senses under control and sit calm
and intent on Me, Vasudeva, the Innermost Self of all; i.e.
he should sit thinking ‘I am no other than He.' The know-
ledge of that devotee is steady who, thus seated, has by prac-
tice brought the senses under his own control.

Thought of sense-objects is the source of evil.

Now the Lord proceeds to point out the source of all
evil in the case of the unsuccessful :

Al {AearEde: agETIsEs |
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62, When a man thinks of objects, attachment
for them arises. From attachment arises desire;
from desire arises wrath.

Attachment for objects arises when a man thinks of them
specifically*—Wrath arises when desire is frustrated by some
cause or other.

FEIEATT QFAlE: QEAGREREARA: |
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63. From wrath arises delusion; from delu-
-sion, failure of memory ; from failure of memory,
loss of conscience; from loss of conscience he is
utterly ruined,

From wrath arises delusion, a lack of discrimination be=
tween right and wrong. Verily, when a wrathful man gets

* {.e., thinks of their beauty etc.
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infatuated, he is led to insult even the Guru. From infatu-
ation follows failure of memory. Despite the presence of
favourable conditions, no reminiscences arise of things already
impressed npon the mind by the teachings of the sastras and
of the teacher (acharya). From failure of memory follows
loss of conscience (buddhi)—the inability of the inner sense
(antak-karana) to discriminate between right and wrong (karya
and a-karya). By loss of conscience heis utterly ruined.
Man is man only so long as his antak.karana is competent to
discriminate between right and wrong. When it is unable to
do so, the man is utterly ruined. Thus, by loss of conscience
(antah-karana, buddhi) he is ruined, he is debarred from attain-
ing human aspirations.

Sense-control leads to peace and happiness.

The contemplation of sense=objects has been described as
the source of all evil. Now the means of deliverance (moksha)
is described as follows :

ngefge AvadtEdEe |
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64. He attains peace, who, self-controlled,
approaches objects with the senses devoid of love
and hatred and brought under his own-control.

The natural activity of the senses is characterised by
love and hatred. He who longs for deliverance resorts only
to unavoidable objects with the senses—hearing, etc.,~—devoid
of love and hatred and brought under his own control, his inner-
sense (atman—antak-karana) being made obedient to his own
will.  Such a man attains peace, tranquillity, self-possession.

(Question) :—What will happen when peace is attained ?

Answer :—Listen :
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65. In peace there is an end of all his miseries;
for, the reason of the tranquil-minded soon be-
comes steady.

On the attainment of peace thereis an end of all the
devotee’s miseries such as pertain to the body and the mind.
For, the reason (buddhi) of the pure-minded man soon becomes
steady, pervading on all sides like the akasa ; i.e., it remain$
steadfast, in the form of the Self.

The sense of the passage is this :—The man whose heart
is pure and whose mind is steady has achieved his object
‘Wherefore the devout man should resort only to those sense-
objects which are indispensable and not forbidden by the
sastras, with the senses devoid of love and batred.

Tranquillity is thus extolled :

AT grETH| A AYH AFAT |
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66. There is no wisdom to the unsteady, and
no meditation to the unsteady, and to the unmedi-
tative no peace ; to the peaceless, how can there
be happiness {

To the unsteady (ayukta=asamaihita), to the man who
cannot fix the mind in contemplation, there can be no wisdom
{buddhi), no knowledge of the true nature of the Self. To the
unsteady, there can be no meditation, no intense devotion to
Self-knowledge. So, to him who is not devoted to Self-know-
ledge there can be no peace, no tranquillity. To the peaceless
man, how can there be happiness ? Verily, happiness consists
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in the freedom of the senses from thirst of sensual enjoyment,
not in the thirst (trishna) for objects. This last is mere
misery indeed. While there is thirst, there can be no trace of
happiness ; we cannot so much as smell it.
Sense-restraint conduces to steady knowledge.

(Question) :—Why is there no knowledge for the un-
steady ?

(Answer) :—Listen :

gzt & avat geawisg @ |
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67. For, the mind which yields to the roving
senses carries away his knowledge, as the wind

(carries away) a ship on water.

For, the mind which yields to the senses engaged in their
respective objects, 7.e., the mind which is altogether engross-
ed in the thought of the various objects of the senses, destroys
the devotee’s discriminative knowledge of the Self and the
not-Self.—How ?— As the wind carries away a ship from the
intended course of the sailors and drives her astray, so the
mind carries away the devotee’s consciousness from the Self
and turns it towards sense-objects.

Having explained in several ways the proposition enunci-
ated in il. 60—61, the Lord concludes by reaffirming the same
proposition :

G ARl (Adiar w9 |
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68. Therefore, O mighty-armed, hisknowledge
is steady whose senses have been entirely restrain-
ed from sense-objects.
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It has been shown that evil arises from the senses pursu-
ing sense-objects. Wherefore, that devotee’s knowledge is
steady whose senses have been restrained from sense-objects
(such as sound) in all forms, subjective and objective.

(6) The Universe, a mere dream to the Sage.

In the case of the man who possesses discriminative
knowledge and whose knowledge has become steady, his
experience of all matters, temporal and spiritual (laukika and

vaidika, sensuous and supersensuous), ceases on the cessation
of nescience (avidya); for, it is the effect of nescience : and
nescience ceases because it is opposed to knowledge. To
make this clear, the Lord proceeds:

ar faqn |FygaEt qet wEiE gad |
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609. Whatis night to all beings, therein the
self controlled one is awake. Where all beings are
awake, that is the night of the sage who sees.

To all beings the Supreme Reality is night. Night is by
nature tamasic, and, as such, causes confusion of things.
The Reality is accessible only to a man of steady knowledge.
Just as what is day to others becomes night to night-
wanderers, so, to all beings who are ignorant and who
correspond to the night- wanderers, the Supreme Reality is
dark, is like night; for it is not accessible to those whose
minds are not in It. With reference to that Supreme Reality,
the self-restrained Yogin who has subdued the senses, and who
has shaken off the sleep of Avidya (nescience), is fully awake.
When all beings are said to be awake, z.e., when all beingss
who in reality sleep in the night of ignorance, imbued with
the distinct notions of perceiver and things perceived, are as
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it were mere dreamers in sleep at night,—that state is night in
the eye of the sage who knows the Supreme Reality; for, it is
nescience itself.

Works are not meant of the Sage.

Wherefore works are enjoined on the ignorant, not on
the wise: Wisdom (Vidya) arising, nescience (Avidya) dis-
appears as does the darkness of the night at sunrise. Before
the dawn of wisdom, nescience presents itself in various
forms-—as actions, means and results,—is regarded as authori-
tative, and becomes the source of all action. When it is
regarded as of no authority, it cannot induce action. A man
engages in action regarding it as his duty——regarding that
action is enjoined by such an authority as the Veda, but not
looking upon all this duality as mere illusion, as though it
were night. When he has learnt to look upon all this dual
world as a mere illusion, as though it were night, when he has
realised the Self, his duty consists not in the performance of
action, but in the renunciation of all action. Our Lord will
accordingly show (v. 17 et seq.) that such a man’s duty con-
sists in devotion to wisdom, in juana-nishZha.

(Objection) :—In the absence of an injunction (Pravar-
taka pramana=vidhi) one cannot have recourse to that course
either.

(Answer):—This objection does not apply; for the
knowledge of Atman means the knowledge of one’s own Self-
There is indeed no need of an injunction impelling one to
devote oneself to one’s Atman, for the very reason that Atman
is one’s own very Self. And all organs of knowledge
(pramanas) are so called because they ultimately lead to a
knowledge of the Self. When the knowledge of the true
nature of the Self has been attained, neither organs of
knowledge nor objects of knowledge present themselves to
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consciousness any longer. For, the final authority, (viz., the
Veda), teaches that the Self is in reality no percipient of
objects, and while so denying, (i.e., as a result of that
teaching), the Veda itself ceases to be an authority, just as
the dream-perception (ceases to be an authority) in the
waking state. In ordinary experience, too, we do not find any
organ of knowledge necessitating further operation (on the
part of the knower) when once the thing to be percived by
that organ has been perceived.

(7) Subjugation of desire and personal self.

The Lord proceeds to teach, by an illustration, that that
devotee only who is wise, who has abandoned desires, and
whose wisdom is steady, can attain moksha, but not he who,
without renouncing, cherishes a desire for objects of pleasure.

SRS
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7o, He attains peace, into whom all desires
enter as waters enter the ocean, which, filled from
all sides, remains unaltered ; but not he who desires
objects.

The ocean is filled with waters flowing from all sides.
Its state is unaltered, though waters flow into it from all
sides; it remains all the while within its bounds without
change. That sage into whom in this manner desires of all
sorts enter from all sides without affecting him—as waters
enter into the ocean—even in the presence of objects; in
whose Self they are absorbed, and whom they do not enslave ;



80 THE BHAGAVAD GITA. [Di1s. 1I.

that sage attains peace (moksha), but not the other who has a
longing for external objects.
Because it is so, therefore,

frera sara; aaregRER ([ |
fdAr g @ wifFaaEaTsi 1) $e |

71. That man attains peace, who, abandoning
all desires, moves about without attachment, with-
out selfishness, without vanity.

That man of renunciation, who, entirely abandoning all
desires, goes through life content with the bare necessities of
life, who has no attachment even for those bare necessities of
life, who regards not as his even those things which are need-
ed for the mere bodily existence, who is not vain of his
knowledge,—such a man of steady knowledge, that man who
knows Brahman, attains peace (nirvana), the end of all the

misery of samsara (mundane existence). In short, becomes
the very Brahman.

Knowledge leads to Divine Felicity

This devotion to knowledge is extolled as follows:
awr sl Raf wrg Sat s frgai
ErearsTmrasesiy s faossE 1w

#2. This is the Brahmic state, O son of Pri-
tha., Attaining to this, none is deluded. Remaining
in this state even at the last period of life, one at-
tains to the felicity of Brahman.
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This foregoing state—to renounce all and to dwell in
Brahman—is the Divine state, the state of Brahman. It
pertains to and has its being in Brahman. On reaching this
gtate, one is no longer deluded. Remaining in this state even
at the last period of life, one attains moksha, the felicity of
Brahman. And it needs no saying that he who renounces
while yet a student and dwells in Brahman throughout life
attains the Felicity of Brahman, the Brahma-Nirvaza.



THIRD DISCOURSE.
KARMA-YOGA.
Arjuna’s perplexity.

The two aspects of wisdom—relating respectively to
Pravritti and Nivritti, 7.e-,to the Path of Works and the
Path of Renunciation—with which the Gita-Sastra is con-
cerned have been pointed out by the Lord in the Second
Discourse. He has recommended renunciation of action to
those who hold tothe Sankhya-buddhi (Sankhya aspect of
wisdom) and bas added in ii. 72 that their end can be
achieved by being devoted to that alone. And as to Arjuna,
He has declared in ii. 47 that he should resort to works
(karma) alone as based on Yoga-buddhi (the Yoga aspect of
wisdom), while it has not been said that the Highest Good
can be attained by that alone.® Seeing this, Arjuna is troubl-
ed in mind and therefore puts a question to the ILord.
1. 1, 2).

This perplexity in Arjuna’s mind is quite explicable.
He thinks, “ how might the Lord first describe to me—a
devout seeker of Bliss—the direct means of attaining Bliss,
namely adherence to the Sankhya aspect of wisdom, and then
command me to do action which is fraught with many a
tangible evil and which is but an indirect and uncertain
means of attaining Bliss? Arjuna’s question, too, points to
this state of mind; and the Lord’s words in reply to the
question are explicable only when the sastra makes such a
distinction (between Sankhya and Yoga) as has been described
above.

* Vide ii 49—(4)
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No conjunction of Knowledge and Action.

A certain commentator * interprets the meaning of Arju~
na’s question differently and explains the Lord’s reply as
opposed (to the question) in meaning. So also, he sums up
the teaching of the Gita-sastra in one way in the introductory
portion of his commentary, while he interprets the question
and answer in this connection in a different way ==How P—It
is stated in the introduction that a simultaneous conjunction of
knowledge and action for men in all stages of religious life is
inculcated in the Gita~sastra; and moreover a specific state.
ment is made amounting to an emphatic denial of the doctrine
that moksha can be attained by knowledge alone, f.e., withont
those works which are enjoined by the scriptures as obligatory
throughout life. But here, in the Third Discourse, he makes
out that devotion to only one of the two paths is taught,
This is tantamount to saying that the very works which are
enjoined by the scriptures as obligatory throughout life have
to be renounced. How is it possible either for the Lord to
teach such contradictions or for the disciple to accept them ?

That commentator may perhaps explain away the contra=~
diction thus :=1tis only to the grihasthas (to the order of
married house-holders)—but not to other orders—that
salvation by mere knowledge, preceded by the renunciation of
works enjoined in the sruti and in the smriti, is denied.t

This, too, involves a self-contradiction. For after
declaring (in the introduction) that a simultaneous conjunction
of knowledge and action is meant for all religious orders by
the Gita-sastra, how could he, in contradiction thereto, say
here (in iii. Discourse) that salvation by mere knowledge is
meant for some religious orders?

* The Vrittikara is here referred to. Vide ante note on p. 16.

+ In the iii. Discourse salvation by mere knowledge is said to be
possible in the case of ofher orders. Thus, they hold, there is no
contradiction. i
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Then the commentator may explain away the contradic..
tion thus: Itis with reference to the srauta-karma (action
enjoined in the sruti) that the assertion is made that salvation
by mere—i.e., unconjoined with the srauta-karma—knowledge
is denied to the gribastba. The smarta-karma (action enjoin~
ed in the smriti) that is meant fora gribasthba isignored as if
it were absent.®* It isin this sense that salvation by mere
knowledge is denied in the case of grihasthas.t

This also involves an absurdity. For, how is it possible
for any intelligent man to believe that salvation by knowledge
conjoined only with the smarta-karma is denied to a grihastha
alone, butnot to other orders? On theother hand, if, asa
means of obiaining salvation, the smarta-karma should be
conjoined with knowledge in the case of the samnyasins—the
fourth religious order,—then it follows that, for the grihasthas
also, knowledge should be conjoined only with the smarta-
karma, not with the srauta-karma.

Then, he may explain away the contradiction thus: it is
only in the case of a grihastha that a conjunction (of know-
ledge) with both the srauta-karma and the smarta.-karma—
both being of equal importance to him-—is necessary for

* Because it is of secondary importance to him.

t 1t may be further explained thus :

The sasnnyasins have renounced only the srauta-karma, but they
have still to do certain acts and be bound by certain restrictions as enjoin.
ed in the smriti. Thus a conjunction of knowledge with action as a means
of obtaining salvation holds good in the case of sasmnyasins. On the
other hand, the srauta-karma is binding on a grihastha ; that is to say,
he cannot attain salvation by knowledge unconjoined with the srauta-
karma. The smarta-karma, which he is bound to do is only of secondary
importance to him ; and in the absence of the srauta-karma. which is of
ptimary importance to him, the existence of the smarta-karma may be
ignored in his case. Thus, while a samnyasin can attain salvation by

knowledge conjoined with the smarta-karma, a grihastba can obtain it by
knowledge conjoined with the srauta-karma.
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salvation, whereas the samnyasins can attain moksha by
knowledge conjoined with the smarta~karma only.
1f so, too mnch exertion in the shape of both the srauta=

karma and the smarta~karma, very painful in themselves, falls
to the lot of the grihastha.

Renunciation enjoined ia the scriptures.

The commentator in question may now say : Because of
this multiplicity of exertion, salvation is attained only by a
grihastha, but not by other religious orders who have not to
do the nttya or obligatory srauta~karma.*

This, too, is wrong; for, in all the Upanishads, in the
Itihasas, in the Purana, and in the Yoga-sastra, renunciation
of all karma is enjoined on the seeker of moksha as an
accessory T to knowledge. Both in the sruti f and in the
smriti, a gradual passage (through the three orders to the
fourth order) is enjoined, as well as a sudden jump (from any
one of the three to the fourth order).

* According to a certain ritualistic school of Mimamsakas, renunci-
ation of the srauta-karma is intended for those who are afflicted with
physical disabilities —for the lame and the blind who cannot perform the
complicated Vedic sacrifices according to prescribed rules. According to
this view, the samayasins cannot attain moksha,as they have not per~
formed the srauta karma.

t If samnyasa were meant for the lame and the blind oaly, it could
not have been meant as an accessory to knowledge, Hence that view is
wrong.

T *“On the completion of the student-life one should become an
house-holder ; then, leaving home he should become a forest-dweller and
then retire from the world. Or he may retire from the world when he is
yet a student, or retire from house or from the forest, whether heis
engaged in austerities or not, whether he has completed or not the
student's career, whether he has quenched the sacrificial fires or not. In
short the very day on which be may get disgusted with the world, the
same day he should retire from it.”’ Jabala-Upanihad, 4.
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If so-——the commentator in question may retort—it
follows that a conjunction of knowledge with action is
necessary for all religious orders.®

No, (we reply). For, renunciation of all action is enjoin-
ed on the seeker of moksha, as the following passages from
the sruti show:

“ Having given up all desire for progeny, for wealth
and for the world, they lead a mendicant life.”—(Bri. Up.
3-5-1),

* Wherefore, of these austerities, renunciation, they

say, is excellent”” * Renunciation alone excelled.” (Taitti-
riya-Up. 4-78, 79).

“Not by action,” not by progeny, not by wealth,
but by renunciation, some attained immortality.” (Ibid.
4-12).

“ One may renounce the world when yet a student.”
(Jabala-Upanishad, 4).
 The following passages from the smriti may also be quoted:—

“ Give up religion, give up irreligion. Give up truth,
give up untruth. Having given up both truth and un-
truth, give up that T by which you give them up.” ~

“ Finding the samsara (mundane existence) worthless
and wishing to get at the essence, the unmarried grow
quite weary of life and renounce the world.”—(Bribas-
pati).

Suka’s teaching runs as follows :

* When it is said that all the religious orders are sanctioned by the
sruti, the duties also that are assigned to them respectively are binding
on them. A conjunction of knowledge with aetion is thus proved to be

.pecessary in the case of all asramas or religious orders.
t Even that idea of peérsonality which is implied in the thought,
* I have abandoned these,*
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“ By action a person is bound, and by wisdom he is
released. Therefore, the sages who see the goal do no
- action.”” (Santiparva, Mokshadharma, 241-7).
Here (in the Bhagavad-gita) also we have, * Renouncing all
actions by thought,” &. (v. 12).
Moksha cannot be the effect of an action

Moaksha, too, being no effect of an act, no action will
be of any avail to a mumukshu, a seeker of moksha.

(Objection) —The performance of obligatory duties is
intended for the mere avoidance of the sin (of their omission).

(Answer) :—No. For, the sin arises only in the case of
one who has not formally entered the fourth order, the order
of samnyasins. It is certainly (as the opponent must admit)
pot possible to imagine that a samnyasin will incur sin by
omiiting the agni-karya—worship of the sacred fire—as
students (Brahmacharins) do thereby incur when they are nog
yet samnyasins, 4.6, when they have not formally renounced
works.*

Neither is it, indeed, possible to imagine the generation
of sin—which is a bhava or positive effect—out of the
omission of the obligatory duties,—which is an abhava or
mere negation ; for, that the generation of existence out of
non-existence is impossible is taught by the sruti in the
words ‘“‘How can existence arise out of non-existence ¥’
(Chhandogya-Upanishad, 6-2). 1f the Veda should teach
what is inconceivable to us, viz, that evil arises from the
omission of prescribed duties, it is tantamount to saying that
the Veda conduces to no good and is therefore no authority ;

* Tt is admitted by all that a Brahmacharin alone incurs sin by
omitting agnikarya (throwing fuel into the sacred fire} and the Vedic
study, which are both enjoined only on the first order (asrama). No sin
in fact is incurred by any religious order of men neglecting the duties

not enjoined on that order.
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for, performance and non-performance alike would only
produce pain. This would further lead to the absurd *
conclusion that sastra or revelation is creative, not indicative,
a conclusion which is acceptable to nonme. Hence no karma
for samnyasins ; and hence also the absurdity of a conjunction
of knowledge and action.

Conjunction is inconsistent with Arjuna’s question.

Arjuna’s question (in iii) would also be inexplicable. If,
in the Second Discourse, it was said by the Lord that both
knowledge and action should be simultaneously conjoined in
Arjuna himself, then his question (in iii. 1) cannot be explained.
If it was taught to Arjuna that both koowledge and action
should be conjoined in him, knowledge which is superior to
action must certainly have been meant for him. Then there
could be no occasion for the question, or for the blame, which
is'implied in Arjuna’s words. “Then why dost Thou, O Kesavas
direct me to this terrible action ?” (iii. 1.) It can by no means
be supposed that knowledge, the suaperior of the two, was
forbidden to Arjuna alone by the Lord in His previous
teaching,—in which case the question on the part of Arjuna
distinguishing (one path from the other) might arise. If, on
the other hand, it has been previously taught by the Lord
that knowledge and action are intended for two distinct classes
of men respectively, on the ground that a simultaneous devo-
tion—on the part of one man—to knowledge and action was
impossible owing to their mutual opposition, then the question
(in iii. 1.) becomes explicable. Even supposing that the
question was asked from ignorance, the Lord's answer that
devotion to knowledge and devotion to action are assigned to
two distinct class of men cannot be explained. Neither can

* For, it is tantamouut to saying that an abhevae which in itself

cannot produce anything, is invested with a power to do so by the sastra
which is of absolute authority.
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the reply of the Lord be attributed to His ignorance. From
this very answer of the Lord—that devotion to knowledge and
devotion to action are assigned to distinct classes of persons—

follows the impossibility of a conjunction of knowledge and
action.

‘Wherefore the conclusion of the Gita and =all the

Upanishads is this, that moksha can be obtained by knowledge
alone, unaided (by action).

~ If a conjunction of the two were possible (for one man,)
Arjuna’s request tothe Lord to teach him only one of the
two, jnanta or karma, would be unaccountable. The Lord,
moreover, emphatically teaches the impossibility of devotion
to jnana in the case of Arjuna, in the words “do thou there-
fore perform action only.” (v, 15).

Which is better, Knowledge or Action?
AT IFIT—
srad] SeHAOIR A4l gREWAIEH |
afke FAG 9R 4 Fawa sIa 0 ¢\
Arjuna said :

1. IFit be thought by Thee that knowledge
is superior to action, O Janardana, why then dost
Thou, O Kesava, direct me to this terrible action ?

If it had been meant that knowledge and action should
be conjoined, then the means of salvation would be one only ;
and, in that case, a groundless separation of knowledge from
action would have been made by Arjuna declaring knowiedge
to be superior to action. If the two be regarded as
constituting together a single means to a single end, they
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cannot at the same time be regarded to be distinct as produc-
ing distinct effects.* Neither could we account for what
Arjuna said—‘‘ Why then dost Thoa direct me to this terrible
action P "—as if meaning to censure the Lord, on finding that
He—for what reason Arjuna could not see clearly—had
exhorted him to follow the unwholesome course of action
after declaring that knowledge was superior to action.

Now, if a conjunction of knowledge with the smarta-
karma only were intended for all by the Lord and undetstood
by Arjuna as so intended, how could we then justify the words
of Arjunat “ why dost Thou direct me to this terrible
action?”

Moreover,
sAIfasoE arEsa gie AgaEE ¥ |
a3% 9% MR aa sarsgargar || R N
2, With an apparently perplexing speech,
Thou confusest as it were my understanding. Tell

me with certainty that one (way) by which.l may
attain bliss,

* This may be explained with reference to the present case thus :—
‘When knowledge and action are held to form together but one means to
moksha, they cannot at the same time be supposed to become distinct as
producing distinct effects. If this were possible, Arjuna’s considering of
the two as distinct from each other might find some justification.

t For, then, the Lord who had tanght a conjunction of knowledge
and action could not have enjoined mere action on Arjuna, and so there
would be no occasion for Arjuna’s complaint.
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No doubt the Lord speaks clearly; still, to me of dull
understanding the speech of the Lord appears to be perplex-
ing. Thereby “ Thou confusest as it were my understand-
ing”” Arjuba means—‘Itis not possible That thou wouldst
confuse me, Thou who hast undertaken to remove my
confusion? Hence I say °Thou confusest as it were my
understanding,” He goes on:—If Thou thinkest that
knowledge and action, which are intended for two distinct
classes of aspirants, cannot both be followed by one and the
same person, then teach me one of the two, knowledge or
action, after determining (within Thyself) that “ this one alone
is suited to Arjuna, and is in accordance with the state and
powers of his understanding; " teach me that one of the two
knowledge or action, by which I may attain bliss.

If knowledge had been intended by the L.ord to be at least
an accessory to devotion ‘to action, why then should Arjuna
wish to know about only one of them. It had not indeed
been said by the Lord that He would teach him one only of
the two, knowledge or action, but not both,—in which case
alone Arjuna might ask for one only, seeing that botkz would
not be taught to him.

The Paths of Knowledge and Action.

The Blessed Lord gives the following reply, which is in
conformity with the question:

shTETgare — .
Srasfafear fagr gu Nwr awsaT |
FAAEA WGIAT FHAWT GAREEL 0 3
The Blessed Lord said:

3. In this world a twofold path was taught
by Me at first, O sinless one : that of Sankhyas by
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devotion to knowledge, and that of Yogins by
devotion to action.

In this world—with reference to the people of the three
castes, for whom alone are intended the teachings of the sastra
(Scripture),—a twofold nishtha or path of devotion was
taught by Me, the Omniscient Lord, when at first, at the be-
ginning of creation, I created people and revived the tradition
-of the Vedic doctrine for teaching them the means of attaining
worldly prosperity and Bliss.—What was that twofold path
of devotion P—One of them was jmana-yoga, the devotion
of knowledge—knowledge itself being yoga—suited to
the Sankhyas, to those who possessed a clear knowledge of the
Self and the not-Self, who renounced the world from the
Brahmacharya (the first holy order or asrama), who determin-
ed the nature of things in the light of the Vedantic wisdom,
whp belonged to the highest class of samnyasins known as the
Paramahamsas, whose thoughts ever dwelt on Brahman only.
The other was karma-yoga, the devotion of action,—action

itself being Yoga or devotion,—suited to Yogins, to karmins,
1o those who were inclined to action.

If it had already been taught or is going to be taught by
the Lord in the Gita~—and if it had been taught in the Vegdas
as well==that both knowledge and action should be conjoined
in one and the same personas a means to onme and the same
end, how might the Lord teach Arjuna, who approached Him
as a beloved pupil, that the two paths of knowledge and action
awere respectively intended for two distinct classes of aspirants ?
If, on the other hand, we suppose, that the Lord meant that
Arjuna, after hearing Him teach knowledge and action, would
devote himself, of his own accord, to both of them simultane-
ously conjoined, but that to others He would teach that the
t+wo paths were intended for two distinct classes of aspirants,
then it would be tantmount to saying that-the Lord is subject
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to love and hatred and that therefore He is no authority (in

such matters) : which is absurd. Wherefore by no argument

can a conjunction of knowledge and action be proved.
Karma-Yoga leads to freedom from action.

The superiority of knowledge to action, referred to by
Arjuna (iii. 1), must be true, because there is no denial of it.
And it must also be true that the path of knowledge is intend-
ed for samnyasins only. Since it has been stated that the two
paths are intended for two distinct classes of aspirants, such
is evidently the opinion of the Lord. Now seeing that
Arjuna, afflicted as he was at heart onthe ground that the
Lord had urged him to action which caused bondage, was
resolved not to perform action, the Lord proceeds with iii, 4.

Or, the connection of what has gone before with the
sequel may be thusstated: As devotion to knowledge and
devotion to action are mutually opposed, it is impossible for
one man to resort to both of them at one and the same time.
From thisit may follow that each leadsto the goal gquite
independently of the other. But the truth is this : Devotion to
action is a means to the end, not directly, but only as leading
to devotion to knowledge ; whereas the latter, which is attain-
ed by means of devotion to action, leads to the goal directly,
without extraneous help. To show this, the Lord says:

A FAOAAEATAEE] JEASTI |
A 9 GeyaaRy afg antaesa 1 8 |

4. Not by abstaining from action does man
win actionlesshess, nor by mere renunciation does
be attain perfection.

“Action’ refers to the acts of worship (Yajua) which,
performed in this or a previous birth, conduce to the destruc~
tion of sins committed in the past and cause purity of mind
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(sattva, antak-karana) ; and by thus purifying mind, they cause
knowledge to spring up and lead to the path of devotion to
knowledge., It is said in the Mahabharata :

“ Knowledge springs in men on the destruction of
sinful karma, when the Self is seen inself as ina clean
mirror.” (Santiparva, 204-8.)

By abstaining from action man cannot attain to actionlessness
(naishkarmya), freedom from =activity, ¢.e., devotion in the
path of knowledge, the condition of the actionless Self. From
the statement that man wins not freedom from activity by
abstaining from action, it is understood that by the opposite
course, i.e., by performing action, man attains freedom from
activity. For what reason, then, does he not attain freedom
from activity by abstaining from action? The answer
follows :—For, performance of action isa means of attaining
freedom from activity, Certainly there is no attaining of an
end except by proper means. Devotion to action is the
means of attaining freedom from activity, Z.e., devotion to
knowledge,—as taught in the sruti, as well as here. In the
sruti, for instance, karma-yoga is declared to be a means to
jnana-yoga in the following passage :

“ The Brahmanas seek to know this (the Self) by the
study of the Vedas, by yajna or worship.” (Bri. Up.
4-4-22).

In this passage, karma-yoga is pointed out as a means of
realising the Self that is sought after. Here (in the Bhaga-
vad. Gita) the following passages point to the same view :

“ But without Yoga, O mighty-armed, renunciation is

hatd to attain.” (v. 6.)

¢ Having abandoned attachment, Yogins perform
action for the purification of the Self.” (v.11.)

“ Sacrifice, gift and also austerity are the purifiers of

he wise.” (xviil. 5.)
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Now the following objection may be raised :—A passage
in the smriti,—* Having promised* immunity from fear to
all beings, one should resort to freedom from activity
(naishkarmya),”—shows that actionlessness can be attained
by renouncing the prescribed duties. Our experience also
favours the idea that freedom from activity can be attained by
bstaining from action. Of what use then is the performance
f action to one who seeks for freedom from action ?

Inreply the Lord says: Nobody can attain perfection,—
t.e., freedom from activity, or devotion in the path of know-
jedge—by mere renunciation, by merely abandoning action,
without possessing knowledge.

The ignorant are swayed by Nature.

For what reason, then, does a person not attain perfec-
tion, .., freedom from activity, by mere renunciation
unaccompanied with knowledge P—The reason thus asked for
is given as follows:

q f& wErgualy sy Rvasvsq |
LY < © ~ Ay
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5. None, verily, even for an instant, ever

remains doing no action; for every one is driven
helpless to action by the energies barn of Nature.
The energies (gunas) are three, Sattva, Rajas and

Tamast ‘Every one’ means every living being that is
ignorant, (ajna), who knows not (the Self) ; for, it is said of a

* Having promised that he would sacrifice no animal, that he would
do no harm to any being as he used to do when he was grihastha 7.e.,
having renounced all the sacrificial rites enjoined on a grihastha.

+ For a description of these vide Disccurse xiv.



96 THE BHGAVAD GITA. [Di1s. III.

wise man* (that he is one) ““ who is unshaken by the energies®”
(xiv 23)

Since the Sankhyas have been distinguished from the
Yogins (iii. 3), the Karma-yoga, devotion to action, is indeed
meant for the ignorant only, not for the wise. As for the
wise who are unshaken by the gumas, and who in themselves
are devoid of any change whatever, the Karma-yoga is out of
?lace.) And this was explained at length in our comments on

1. 21.
The unenlightened should not give up Karma-Yoga.

Now, for him who knows not the Self, it is not right to
neglect the duty enjoined on him. So, the Lord says:

FACFAN G4+ G A® AAGT WG|
SPRamiFaeear WearEn: | S<ug | & 1l
6. He who, restraining the organs of action,

sits thinking in his mind of the objects of thg

senses, self-deluded, he is said to be one of false
conduct.

The organs of action are the hand, etc. The self-deluded
man, the man whose antah-karana is thus deluded, is called a
hypocrite, a man of sinful conduct.

AREAFFATO qAGT ARSI |
BHFZA: FAAHEED: @ AR |9 |
7. But whoso, restraining the senses by mind

O Arjuna, engages in Karma-Yoga, unattacheds
with organs of action, he is esteemed.

* He who knows the Self is immoveable by the gusas, and is
therefore said to have crossed over them. The man who knows not the
Self and who has not completely controlled the body and the senses—he
alone is driven to action by the gunas ;—(A)
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If the ignorant man, who is only gqualified for action,
performs action with the hand, with the organ of speech, etc.,
restraining the organs of knowledge by mind and unmindful
of the result, he is more worthy than the other, who is a
hypocrite.

‘Wherefore,
o 3 e .. e o [
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8. Do thou perform (thy) bounden duty; for
action is superior to inaction. And even the maine
tenance of the body would not be possible for thee
by inaction.

Thy bounden duty is the obligatory (nitya) act, that which
one is bound to perform, and which is not prescribed (in the
scriptures) as a means to a specific end. Action is superior to
inaction in point of result. By inaction you cannot attain
success in the life’s journey. The distinction between action
and inaction is thus seen in our own experience,

It is also wrong to suppose that actions lead to bondage
and that they should not therefore be performed.-——Why ?
AFTATBANIS AT SIHIST THARTT: |
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9. Except in the case of action for Sacrifice’s
sake, this world is action=bound. Action for the
sake Thereof, do thou, O son of Kunti, perform,
free from attachment.
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Sacrifice (Yajna) here means Isvara, the Supreme Lord
So, the stuti* says ‘ Yajna, verily, is Vishnu.' ° This world®
means those persons who, as qualified for action only, are
bound to do it and who accordingly perform it. The world is
not bound by action done for the Lord’s sake. Perform action
without attachment.

For the following reason also, action should be done by
him who is qualified for it:
Haas: S ggl gUaS @6 |
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10. Having first created mankind together

with sacrifices, the Prajapati said, “ By this shall
ye propagate; let this be to you the cow of plenty.

Monkind : composed of the three castes. Firsi: at the
beginning of creation. The cow of plenty: the cow which
yields all desires.

How can this be achieved by sacrifice ?
by b W Y
GATFAITHATAT O &7 ATIIG ¢ |
qRaY WrAgEa: Aq: qaeE 1) 2 1

11. With this do ye nourish the Gods, and
the Gods shall nourish you; thus nourishing one
another, ye shall attain the supreme good.

“ By this sacrifice ye nourish the Gods such as Indra,
The Gods shall nourish you with rain, etc” ‘The supreme

. Taittiriya~Samhita, 1-T-4.



13] | KARMA YOGA. 99

good’ is the attainment of the knowledge of Brahman in due
course. Or, the ‘ supreme good ' may mean svarga. *

Moreover,

FERIATIRE At 34T qrery agwTiaan |
ETEAGIASAT A T & oF @ | ¢R )

12. ‘‘Nourished by the sacrifice, the Gods
shall indeed bestow on you the enjoyments ye
desire.” Whoso enjoys—without offering to Them
—Their gifts, he is verily a thief.

Pleased with your sacrifices, the Gods shall bestow on
you all enjoyments, including women, cattle, children, etc.
He who enjoys what is given by Gods, i.e., he who gratifies
the ccavings of his own body and senses+ without discharging
the debt due to the Gods, is a thief indeed, a robber of the
property of the Gods, etc.

On the other hand,
AR Gedl AT qAHRTN: |
A T A9 QI A IIFARAFRAA (| L3 ||

13 The righteous, who eat the remnant of
the sacrifice, are freed from all sins; but sin do the
impious eat who cook for their own sakes.

* The ‘supreme good’ here spoken of may be either the knowledge of
Brahman or svarga. The result depends upon the motive of the aspirant,
according as he desires salvation or worldly enjoyment. In the former
case, the sacrifice leads to purity of heart in this or a subsequent birth
and ultimately leads to knowledge, whereas in the latter case it eads
directly to svarga.

+ i+ €., he who is bent upon feeding his own body and senses without
satisfying the Gods, the Rishis and the Pitris, respectively, by sacrifice by
study of the sacred scriptutes, and by offspring,
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Those who, after performing sacrifices to the Gods, etc.,
eat the remains of the food—which is called amrita, ambrosia
—are freed from all sins committed at the five* places of
animal-slaughter (such as the fire place), as well as from those
sins which result from involuntary acts of injury and other
causes. But as to the others, who are selfish and cook food
for their own sakes, what they eat is sin itself, while they
themsel ves are sinners.

The wheel of the world should be set going.

For the following reason also should action be performed
by him who is qualified for action. For, it is action that seis
the wheel of the world going.— How P~~The answer follows.
FIFAF @I ISeRFETa: |
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14-15. From food creatures come forth; the
production of food is from rain; rain comes forth
from sacrifice ; sacrifice is born of action; know
thou that action comes from Brahman, and that
Brahman comes from the Imperishable. There~

fore, the all-pervading Brahman ever rests in
sacrifice.

* The five places referred to are the fire-place, the water-pot, the
cutting, grinding and sweeping apparatus. These are the five-places
where injury to life is daily committed. The sins committed here are
said to be washed away by the five maha-yajnas or great sacrifices, which
every dvija ought to perform, and which are intended to satisfy the

Bhutas, the Risbis, men, the Gods, and the Pitris, Vide Manu,
ii. 67—78.
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All living creatures, it is evident, are born from food,
which, when eaten, is converted into blood and semen. Rain
proceeds from sacrifice as taught in the following text from
the smyriti s

“ The offering thrown into the fite reaches the sun;
from the sun comes rain; from rain food; and from this
(food) all creatures.” (Manu, iii. 76).

Yajna or sacrifice here spoken of refers to what is called
aptirva ;* and this apirva is the result of the activities of the
sacrificer and his priests (ritviks) engaged in a sacrifice. These
activities are enjoined in the Veda (Brahman), and the Veda
comes from the Imperishable, the Paramatman, the Highest
Self. Because the Veda has arisen from the Highest Self—
the Akshara, the Imperishable,—as the breath comes out of a
man, therefore, the Veda, though all-comprehending as reveal-
ing all things, ever rests in sacrifice, ¢.e., it treats mainly of
sacrifices and the mode of their performance.

ag 99ia 9% Argaqadig a2 |
FAFREZARA AS 7 @ a0 2%

16, He who follows not here the wheel thus
set in motion, who is of sinful life, indulging in
senses, he lives in vain, O son of Pritha.

He who ought to perform action, but who, indulging in
sensual pleasures, does not follow the wheel of the world thus

* The unseen from which a sacrifice is said to assume between the
time of its performance and the time when its results becomg manifested ;
it being, in short, the connecting link between the two, the cause and the
effect.
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set revolving by Isvara on the basis of the Vedaand sacri-
fices, * he lives in vain.

The main drift, therefore, of thissection (iii. 4. 16) is that
action should be performed by the ignorant man, for whom it
is intended. In iii. 4-8, it was taught that till he attains the
qualification for Devotion to the knowledge of the Self, the
man who knows not the Self and istherefore qualified (for
action only) should resort to Devotion to action as a means of
attaining Devotion to knowledge; and, further, there were
incidentally propounded (in iii. 9-16) many reasons why the
man who knows not the Self and is (therefore) qualified for
action should perform it. Mention, too, has been made of
evils arising from a neglect of action.

Karma-Yoga is not meant for the Self-knower.

Now, the Lord Himself supposes Arjuna to ask the fol-
lowing gquestion: Isthe wheel, thus set in motion, to be fol-
lowed byall, or by him only who has not yet attained to
devotion in the path of knowledge which the Sankhyas or
Self-knowers tread and which is attainable by the ignorant by
means of devotion in the path of action already described? In
answer to this question, or with a view to afford, of.his own
accord, a clear understanding of the teaching of the sastra, He
proceeds to show that what is intended to be taught in the
Gita-sastra is the same truth that is embodied in the following
‘passage of the sruti:

“The Brahmanas (the devotees of the Brahman, the
Self), knowing this, the Self, and free from illusory know-
ledge, shake off all desires of progeny, etc., cherished, of
necessity, by those who are still subject to illusion; and
they lead a mendicant life for the barest necessaries of

* {.¢,, he who does not follow the wheel by studying the Vedas and
performiug the sacrifices therein enjoined, as commanded by Isvara.
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life. They have nothing else to do than resort to devo-
tion to Self-knowledge” (Bri. Up. 3-5-1).

YA QIRIHIHS AT |
ARART X GFISWE FG A faTw | LY )

17. That man, verily, who rejoices only in
the Self, who is satisfied with the Self, who is con-
tent in the Self alone,—~—for him there is nothing
to do. : '

But that man—a samnyasin, the Sankhya, one devoted
to Self-knowledge~—whose joy is in the Self, not in the objects
of the senses; who is satisfied only with the Self, not with
food-essence, etc.; who is contented in the Self ;—all others
derive contentment from possession of external things, where-
as, disregarding these, he is content in the Self only and has
no desire for anything ;—for such a man, for the man who
knows the Self, there is nothing to do.

Moreover,
99 ™ FAAM] AIBANE FHA |
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18. For him, there is here no interest what-
ever in what is done or what is not done. Nor is
there in all beings any one ne should resort to for

any object.

For the man thus rejoicing in the Self, no purpose is
served by action.—Daes, then, any evil called sin (pratyavaya)
arise from inaction ?—No evil whatever, either by way of
incurring sin, or by way of losing the Self, arises in this world
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from inaction. Nor is there, in all beings from Brahma
(Prajapati) down to the sthavara or immovable objec ts, any
whose support he hasto gain by action. He has no object
whatever to gain, for which he has to depend upon any parti-
cular being: if he were to bave any object in view, then he
would have to exert himself to gain that object.

Arjuna qualified for Karma-yoga.

You have not attained to the right knowledge, which

corresponds to the all-spreading flood of water (vide ii. 46).
Wherefore :

qWEaT: 9dd G ST GEET |
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19. Therefore, without attachment, constant-
ly perform the action which should be done; for,
performing action without attachment, man reaches
the Supreme.

Performing action, without attachiment, for the sake of

the Isvara, man attains moksha, through attaining purity of
miod (sattva-suddhi).

The wise should set an example to the masses.
For the following reason also (shouldst thou perform
action) :
N - ™
gaag & Sfafgariear s |
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20. By action only, indeed, did Janaka and
others try to attain perfection. Even with a view
to the protection of the masses thou shouldst per-
form (action). ‘
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The wise kshatriyas of old, such as Janaka and Asvapati ®
tried by action alone to attain moksha (samsiddhi). If they
were persons possessed of right knowledge, then we should
understand that, since they had been engaged in works, they
tried to reach moksha with action, ¢.6., without abandoning
action, T with a view to set an example to the world. If, on
the other hand, such meun as Janaka were persons who had
not attained right knowledge, then, (we should understand),
they tried to attain moksha through action which is the means
of attaining purity of mind (sattva-suddhi).

If you think that obligatory works were performed by
the ancients such as Janaka because they were ignorant, and
that it does not follow from thatifact alone that action should
be performed by another who possesses right knowledge and
has done all his duties,~even then, as subject to your
prarabdha-karma (the karma which has led you to this birth
as a kshatriya), and having regard also to the purpose of pre-
venting the masses from resorting to a wrong path, you ought
to perform action,

Who should secure the welfare of the world? And how ?
The answer follows :

* Vide Chhandogya-Upanishad v. 11. 4, ef. seq.

tThough such persons as Janaka were men of right knowledge, they
had no right to enter the fourth order of samnyasa, as they were kshatri-
yas. In obedience therefore to their prirabdha-karma (i.e., the karma
which led them to that birth and which had to be worked out in that
birth) which cansed them to be born as kshatriyas, they went on in their
spiritual career without renouncing works, lest, otherwise, the masses
would follow their example. Itis, however, proper that they should
attain moksha in virtue of their right knowledge.
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IR Anaasaay s |
T 9T TR SreEegaad |l R 1
21. Whatsoever a great man does, that alone
the other men do; whatever he sets up as the
standard, that the world follows,

Whatever authority the chief among men follows, whether
in relation to the spiritual or temporal matters, the same is
regarded as the authority by his followers.

If you have a doubt even as regards the necessity there
is for the protection of the masses, why do you not observe
Me* ?

A qriE a4 g Sy fEd |
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22. I have nothing whatsoever to achieve in
the three worlds, O son of Pritha, nor is there any-
thing unattained that should be attained; yet I
engage in action.
I have nothing to achieve, for, there is nothing unattained,
9y @& @ a4 Mg FAvIAREA: |
A9 qeAIgAdER AgSAT 91 @ L R3 |
23. For, should I not ever engage in action,
unwearied, men would in all matters follow My
path, O son of Pritha,
My : I being the chief among men.

* {.e.; why do you not follow My example and try to prevent the
masses from going astray by setting an example yourself.
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And what harm is there in that >——The ILord says:
AN AN N 4 [ Y
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24, These worlds would be ruined if I should
not perform action; I should be the cause of
confusion of castes, and should destroy these
creatures.

If 1 should not perform action, then there would be no
action conducive to the continuance of the universe, and all
these worlds would fall into ruin. Moreover, I would be the
author of confusion of castes, and thereby destroy these
creatures. Thus, though working for the welfare of the

creatures, I would bring about their ruin,—which would be

unbecoming of ME, their lord.

The wise man’s action as contrasted with that of
the ignorant.

Suppose, onthe other hand, you—or suppose (for that
matter) any other man thinks that he has achieved his ends
and has realised the Self, even he should work™® for the wel-
fare of others, though for himself he may have nothing to do.

Gebl: BHUAMAGIEr q=7 FAlA WA |
@ﬂ‘t%@imrsaﬁﬁsﬁg“é‘fasaﬁgq L
25, As ignorant men act attached to work, O
Bharata, so should the wise man act, unattached

from a wish to protect the masses,

The ignorant expect the result of their action thus: *‘ The
result of this action shall accrue to me.” The wisc man : he
who knows the Self.

# Even he should perform action in view of the welfare of others
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For Me, or for any other person who, knowing the Self,
thus seeks the welfare of the world, there is nothing to do
except it be with a view to that welfare of the world at

large. To such a man who knowsthe Self, the following
advice is offered :

q ghedg et sHaiga |
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26. Let no wise man cause unsettlement in
the minds of the ignorant who are attached to

action ; he should make them do all actions, him-
self fulfilling them with devotion,

An ignorant man who is attached to action believes “ I
should do this action and enjoy its result.” No wise man
should unsettle that firm belief.—What then should he do ?—
Himself doing diligently and well the actions which the
ignorant have to do, he should make them do those actions.

In what way is an ignorant man attached to actions ?
g BRAATANN (O HATO a5w;ws |
AEGIITEAT False® #=aq || R ||

27. Actions are wrought in all cases by the
energies of Nature. He whose mind is deluded
by egoism thinks ‘ I am the doer.’

Nature (Prakriti, Pradhéna) is the equipoised state of
the three gunas or energies, viz., sattva (goodness), rajas
(activity), tamas (darkness). It is by the gumas or the modi-
fications of Nature, manifesting themselves as the body and
the senses, that all our actions, conducive to temporal and
spiritual ends. are done. The man whose mind (antahkarana)
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is variously deluded by ahamkara, by egoism identifying the
aggregate of the body and the senses with the Self, Z.e., who
ascribes to himself all the atfributes of the body and the
senses and thus thoroughly identifies himself with them—he,

by nescience, sees actions in himself: as regards every action,
he thinks ‘I am the doer.”

But as regards the wise man:
AT AN TOBAATEL |
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28. But hewho knows the truth, O mighty-
armed, about the divisions of the energies and
(their) functions, is not attached, thinking that the
energies act upon the energies.

He who is versed in the classification of the energies
(gunas) and their respective functions holds that the energies
as sense-organs move amid the energies as sense-objects,

but not the Self. Thus holding, he forms no attachment (for
actions).

Now,
SEFIAEFEl: | qUEHAG |
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29. Those deluded by the energies of Nature
are attached to the functions of the energies. He
who knows the All should not unsettle the unwise
who know not the All.

The foolish believe ¢ we do action for the sake of its
result.” These men who are attached to action look only
to the result of their actions. The man who knows the
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All—the man who knows the Self—should not of himself
unsetftle such men, 7.e., he should not disturb their conviction,

How an aspirant for Moksha should do actions,

How then should action be performed by the ignorant
man who seeks moksha and who is qualified for action only ?
The answer follows:

afd @At BAN0 dr@rsaRAaqsE! |
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30 Renouncing all action in Me, with thy
thought resting on the Self, being free from hope,
free from selfishness, devoid of fever, do thou
fight.

To Me, Vasudeva, the Divine Being, the Supreme Lord,
the Omniscient, the Self of all, surrender all actions, with the

wise thought that *‘ I, the agent, do this for the Isvara’s sake
as His liege.” Fever: anguish, grief.

I ¥ watHg MEwgReica qman |
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31. Men who constantly practise this teach=
ing of Mine with faith and without cavilling, they
too are liberated from actions.

Men who always follow this teaching of Mine without
cavilling, ¢.c., without cherishing any feeling of envy towards
Me, Vasudeva, the Supreme Master (Parama-Guru)—they too
are released from actions, 7.6, from dharma and a-dharma,
from the merit and demerit of actions.



29==33] KARMA YOGA. 111
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32. But those who, carping at this, My
teaching, practise it not,—know them as deluded
in all knowledge, as senseless men doomed to
destruction.

Influence of man’s nature on his conduct.

Then, why do they, not following Thy doctrine, perform
others’ duties and neglect their own? Thus opposed to Thee,
why are they not afraid of the sin of transgressing Thy
command ?

qE AT @E: ABIIEAFT |
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33. Even the man of knowledge acts in con=

formity with his own nature; (all) beings follow
(their) nature ; what shall coercion avail ?

Nature (prakriti) is the samskara (the latent self-repro-
ductive impression of the past acts of dharma and a-dharma)
manifesting itself at the commencement of'the present birth.
Even the man of knowledge acts according to his own nature;
it needs no saying that an ignorant man acts according to his
own nature. ‘Thus all living beings follow their own nature.
What shall coetcion in the shape of prohibition avail? That
is to say, to Me or to anybody else, nature is irresistible.

Scope for man’s personal exertion.

(Objection) :—If every being acts according to its own
nature only,~—and there is none that has no nature of its own,
—then, there being possibly no scope for personal exertion
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(purushakara), the Teaching (sastra) would be quite iourPOSe-
less, ‘

(Answer) —The Lord replies as follows :
seguetga@nd Uassy sgsf@ar |
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34. Love and hate lie towards the object of
each sense; let none become subject to these two;
for, they are his enemies.

As regards all sense.objects, such as sounds, there neces-
sarily arises in each sense love for an agreeable object, and
aversion for a disagreeable object. Now I shall tell you where
lies the scope for personal exertionand for the Teaching
(sastra). He who would follow the Teaching should at the
very commencement rise above the sway of affection and
aversion. For, what we speak of as the nature (prakeriti)
of a person draws him to its course only through love and
aversion. He then neglects his own duties and sets about
doing those of others. When, onthe other hand, a person
restrains these feelings by means of their enemy”, then he
will become mindful of the Teaching only, no longer subject
to his own nature. 'Wherefore, let none come under the sway
of these two; for, they are his adversaries, obstacles to his
progress in the right path, like thieves on the road.

Now, the man who is led by love and aversion may mis-
understand the Teaching ; he may think that one man may
follow the duty (dharma) of another because the latter is also
a duty. Butit is not right to think so:

* Viveka-jnana or Right knowledge is the enemy ; for, it is inimical
to mithya-jnana or illusory knowledge, the source of affection and aver-
sion,
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35. Better one’s own duty, though devoid of
merit, than the duty of another well discharged.
Better is death in one’s own duty; the duty of
another is productive of danger.

For a man to die doing his own duty though devoid of
merit is better than for him to live doing the duty of another

though perfectly performed. For, the duty of another leads
to danger, such as hell {naraka).

Desire is the Enemy of Man.

Though the scurce of evil has been pointed out in ii. 62,
etc, and in iii. 34, yet with a view to eliciting a concise and
clear statement of what was but desultorily and vaguely ex-
pressed,—for, the exact cause being known, he might exert
himself to exterminate it,—Arjuna asks :
uH AR
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Arjuna said :
36. But by what dragged on, O Varshneya,
does a man, though reluctant, commit sin, as if
constrained by force ?

Dragged on and constrained : as a servant by the king.
"Varshneya : one born in the family of the Vrishnis.

The Lord says ¢ Listen, I shall tell you who that enemy
is, of whom you ask. who the source of all evil is =
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[Vasudeva is here called the ILord (Bhagavat), because
He is one in whom the six attributes of unimpeded dominion
etc,, ever abide collectively and in perfection, and who pos-
sesses a complete knowledge of the origin of the universe etc,
Says the Vishnu-Purana :

* ‘Bhaga’ means the six attributes——perfect dominion,
_ might, glory, splendour, dispassion and salvation,” (vi.
5-74).
“ He is called the Lord (Bhagavat), who knows the
origin and the end, the coming and the going of beings,
what is wisdom and what is ignorance.” (vi. 5-78.)]

“sfvaaETgaTa—
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The Blessed Lord said :

37. It is desire, it is wrath, born of the
energy of Rajas, all-devouring, all sinful; that,
know thou, is the foe here.

The enemy of the whole world is desire, from which all
the evil comes to living beings. When obstructed by some
cause, desire is transformed into wrath. Whence wrath is
desire itself. It is born of the energy of Rajas—Or, desire
itself is the cause of the energy of Rajas ; for, when desire
arises, it rouses the Rajas and urges the person to action.
We often hear the cry of miserable persons—who are engaged
in servitude, etc., under the impulse of the Rajas,—saying ‘1
have been led to act so by desire.” It is very sinful ; for it is
only when urged by desire that a man commits sin.© Where-
fore, know that this desire is man’s foe here in samsara.
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Desire Enshrouds Wisdom.

He now illustrates how it is our foe ¢

TAIBEY aRAISSTR A37 9 |
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38. As fire is surrounded by smoke, as a
mirror by rust, as the foetus is enclosed in the
womb, so is this covered by it.

As a bright fire is surrounded by dark smoke co-existent
with it...so this is covered with desire.

What is the thing referred to by ‘this’ ard which is
.covered with desire ?—The answer follows :

AFS FAAAA Ff Ao |
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39. Covered, O son of Kunti, is wisdom by
this constant enemy of the wise, in the form of
desire, which is greedy and insatiable.

The wise man knows, even before suffering the conse-

quence, that he has been led by desire to evil ways, and
therefore he feels ever miserable. Whence desire is a constant

enemy of the wise, not of the ignorant. For, the latter regards
desire as a friend at the time he thirsts for objects, and it is
only when suffering results from it,—but not before,~—that he
Isarns the truth that he has been rendered miserable by desire.
Wherefore it is a constant enemy of the wise alone.........It
is insatiable and greedy; it never has enough, i.e., it finds
nothing enough for itself, . e., there is no limit to its consum-
iDg power. '
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The Seat of Desire.

He now tells us where is seated desire which by envelop~
ing wisdom, forms the enemy of the whole world. The seat
of the enemy being known, it is easy to kill it.

fgft adr gigrenitmmgsad |
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40. The senses, mind, and reason are said to
be its seat; veiling wisdom through these, it
deludes the embodied.

Its seat: the seat of desire. 7These: the senses mind
(manas), and reason (buddhi).

How to Kill out Desire.
‘Wherefore,
aERaTargaeadt fagva wEeT |
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41. Therefore, O lord of the Bharatas, restrain
the senses first, do thou cast off this sinful thing
which is destructive of knowledge and wisdom.

Jnanais the knowledge of the Self and other things
acquired from the sastra (scripture) and from a teacher
(acharya). Vi-jnana is the personal experience of the things
so tanght. Do thou cast off from you the destroyer of jnana
and vijnana which lead to the highest good

It bas been taught, ‘‘ first master the senses, and cast off
desire, thy enemy.” Now it may be asked,—Where should
one take ope's stand and cast off desire ? The answer follows:
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42. They say that the senses are superior ;
superior to the senses i3 mind; superior to mind
is reason; one who is even superior to reason is He,

The senses are five, the sense of bearing, etc. When
compared with the physical body, which is gross, external, and
limited, the senses are superior as they are comparatively
more subtle and internal, and have a more extensive sphere
of action. So say the wise. Superior to the senses is mind
{manas, the impulsive nature) which 1s composed of thoughts
and desires, of errors and doubts, (sankalpa and vikalpa),
Superior to mind is reason (buddhi) characterized by determi-
nacion (nischaya). So, He who is behind all things visible.
inclusive of reason, the Dweller in the body, whom—it has
been said—desire, seated in the senses and other quarters,
bewilders by enveloping wisdom,—He, the Self, the witness
of reason, is superior to reason.

o g&: T g SRARIANEAA |
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43. Then knowing Him who is superior to
reason, subduing the self by the self, slay thou, O
mighty-armed, the enemy in the form of desire,
hard to conquer. '

Thus understanding the Self who is superior to reason, and
subduing the self by the elf, v.e., steadily composing the self by
means of the self.* do thou slay desire. It is difficult to conquer
desire, on account of its complex and incomprehensible nature,

gfy sitmrrnadiagutawg safGHast fams
ot FEOGAGAT FAA TH
FAAISHT: 1
# The regenerated or purified mind (self, manas) is the means of
attaining self-composure (manas-samadhbina)—(A).




FOURTH DISCOURSE.
JNANA-YOGA.

Tradition of Jnana-Yoga.

This Yoga of Devotion to knowledge taught in the last
two Discourses, accompanied with renunciation and attained
by means of Karma-Yoga,—this Yoga in which the Vedic
teaching regarding the life of activity and retirement
{Pravritti and Nivritti) is comprehended,—it isthis Yoga which
forms the subject of the Lord’s teaching throughout the Gita.
Thinking, thetefore, that the Vedic Doctrine has been con-
cluded, He extols it by relating its pedigree.

- £ A T, . Y
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faeraay 515 agiEarsasaaa i ¢
The Blessed Lord said:

1. I taught this imperishable Yoga to Vivas-
vat ; Vivasvat taught it to Manu; Manu taught to
Ikshvaku.

This Yoga, treated of in the two preceding Discourses,
I taught to the Sun (Vivasvat) at the commencement of Evolu-
tion in order to infuse strength into the Kshatriyas, the rulers
of the world. It is only when possessed of the sirength of
this Yoga that they can protect the Brahmanas, the spiritual
class. And when the spiritual and ruling classes are well
maintained, it is possible to maintain the world. That Yoga
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is imperishable, because of its imperishable results. Indeed,
Moksha, the fruit of this Yoga of complete devotion to right
knowledge, never perishes. Vivasvat taught it to Manu ; and
Manu taught it to his son Ikshvaku the first ruler.

ud qEUARhd gasar {g: |
H FSAE Agar AW A% qwEaq | R
2. This, handed down thus in succession, the
King-sages learnt, This Yoga, by long lapse of
time, has been lost here, O harasser of foes.
This Yoga, thus handed down in regular succession
among the Kshatriyas, the king-sages—men who were at once
kings and sages — learnt. ‘The tradition of this Yoga has now

for a long time been broken here, O Arjuna, who harassest
thy foes, like the sun, by the heat of thy prowess.

Sseing that the Yoga has been lost by falling into the
hands of the weak who could not control their senses, and
seeing also that the pecple have not been able to attain the
object of life.

| TAIST AAT A4S AN ik gUa: |
WEISTH ¥ gar |4fv |l dagaag | 2
3. That same ancient Yoga has been to-day
taught to thee by Me, seeing that thou art My

devotee and friend; for, this is the Supreme
Secret.

This knowledge, this Yoga, is the Supreme Secret.

Divine Incarnations.

In order not to leave in anybody’s mind an impression
that an inconsistent statement has been made by the Lord:
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and with a view to avoiding that impression, Arjuna asks as
though he were to raise an objection :
&g SAra—

YT Aqar WA G Fed fagEas |
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Arjuna said ;

4. Lateris Thy birth, and prior the birth of
Vivasvat; how am [ to understand that Thoun
taughtest this Yoga in the beginning ?

Thy birth is later, in the house of Vasudeva: Vivasvat's
(Aditya’s) birth is prior, in the beginning of evolution; how
then, am I to reconcile the statement that Thou taughtest
this Yoga in the beginning (to Vivasvat), and that Thou, the
self-same person, has now taught it to me?

To remove—as was the aim of Arjuna’s question—from
the ignorant the impression that Vasudeva was not the
Omnipotent and the Omniscient, the Blessed Lord says :

© o
«
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The Blessed Lord said:

5. Many births of Mine have passed, as well
as of thine, O Arjuna; -all these I know, thou know-
es not, O harasser of foes.

Thou Enowest not, because the power of vision is obstruc-
ted by thy past action, good and bad (dharma and adharma).
I, on the other hand, know them, because I am by nature
eternal, pure, wise, unbound, and My power of vision is
wsnobstructed.
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How, then, canst Thou, the eternal Lord, have a birth,
in the absence of dharma and a~dharma ?—L.isten :

sisirsfy aarsgarn garAtTasi w1 |
SEQ QIAYHE SFAAFARAAGAr || & ()

6. Though I am unborn, of imperishable
nature, and though I am the Lord of all beings,
yet ruling over My own nature, I am born by My
own Méiya.

Though I am unborn, though by nature my power of
vision (jrana-sakti) is undecaying, though I am by nature the
Lord of all creatures from Brabma down to grass, yet ruling
over by nature—the Prakriti, the Maya of Vishnu, whick is
made up of the three energies of Sattva, Rajas and Tamas, to
which this whole universe is subject, and by which deluded
the whole world knows not Vasudeva, its own Self,—1 appear
to be born and embodied, through my own Maya, but not in
reality, unlike others.

THE PURPOSE OF DIVINE INCARNATION.

When and for what purpose is He so born ?—The

answer follows :

I 93] & SHET ISIfIaiS WILE |
HITATARGAS FEISSeAT garagd 1w |

Whenever there is a decay of religion, O
Bharata, and an ascendency of irreligion, then I
manifest Myself.

Religion: Dharma as embodied in the institution of
castes (varna) and religious orders {asrama) which are the
means of attaining worldly prosperity and salvation. When-
ever there is a decay of religion (Dharma),......... I manifest
Myself through Maya.
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For what purpose ?

TRArE Rl FAEna 9 gsgan |
qAGIIAETT @TaTE g g3 1 < ||
8. For the protection of the good, for the

destruction of evil-doers, for the firm establishment
of religion, I am born in every age.

The Good : those who are in the right path.
si* 0 9 § fgeqad At afw awEa |
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9» Whoso knows thus My divine birth and

action in truth is not born again on leaving this
body; he comes to Me, O Arjuna.

My birth is an illusion (Maya). It is Divine, peculiar to
Isvara, not of ordinary pature (aprakrita). JHe comes to me:
He is liberated.

JNANA-YOGA IS THE SOLE MEANS TO MOKSHA.

This path of salvation is not recent, but it was in vogue,
even in ancient times ¢

HAUTIARGT {FAAT ArgqTHae |
SEdl FAqIar gar agEawarn || 20 |\
10. Free from passion, fear and anger,
absorbed in Me, taking refuge in Me, purified by

the fire (tapas) of wisdom, many have reached My
being.
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Absorbed tn Me : knowing Brahman, . &, seeing their
identity with Isvara. Toking refuge tn Me, Paramesvara,
the Supreme Lord, i e, firmly devoted to wisdom only-
Jnana-tapas : religious austerity (tapas) in the form of jnana
or knowledge of the Highest Self. Paramatman.—This com-
pound indicates that Devotion to knowledge is quite inde~
pendent of all other austerities (tapases). Having attained
to highest purity by means of this fire of austerity (fapas),
many have attained moksha.

DIVINE DISPENSATION OF WORLDLY BENEFITS AND
SALYATION.

Then, Thou cherishest the feelings of affection and aver-
sion, since Thou awardest moksha, Thy Being (identity with
Thy Self), to a few only, not to all ?=The answer follows :

I g9y Af 999eR qiwdT WAy |
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11. Howsoever men approach Me, even so
do I reward them ; My path do men follow in all
things O son of Pritha.

I reward men by granting them the things they desire
just in accordance with the way in which they seek Me
and the motive with which they seek Me; for they do not
seek for moksha, One cannot indeed pursue pleasure and
at the same time seek for moksha. Wherefore, 1 reward
seekers of fruits by securing to them their selfish ends ; X
reward the unselfish, who do their prescribed duties and
seek for moksha, by granting them knowledge; I reward
men of knowledge who have renounced the world and seek
for moksha, by granting them moksha ; similarly, I reward
men in distress by relieving them from distress. Thus do I
reward all, just in the way they seek Me. But never do [
reward any from affection or aversion, or from delusion. Im
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all things, men follow My path, the path of the Isvara who
exists in all forms.® [Here ‘men’ stands for all those %
who are engaged in works prescribed according to their
respective ends.)

(Quesiion) :—1If Thou, Isvara, art free from affection and
other evil passions, then, since Thou art gracious to all
creatures alike and able to grant every desire, why do they
not all desire moksba and seek Thee, with the knowledge
that Vasudeva is all ?

(Answer) :—Listen why itis so 3
w1gea: Aot g aved g8 aan |
fat & argy S REHEl S99 0 4R U
12. They who long after success in actions

sacrifice here to the Gods : for, soon in this world
of man accrues success from action,

They who long after success in action sacrifice to the
Gaods, such as Indra and Agni. The sruti says :

“ He who, on the other hand,’worships a separate
God, thinking, * He is separate from me and I am sepa-
rate from Him "—he knows not. He is to the Devas as
cattle (to men)” (Bri. Up. 1-4-10).

For, quickly is the fruit of action reaped in this world of
men by those who, with selfish ends in view, sacrifice to
external Gods, performing the works enjoined on them
according to their caste (varna) and order (asrama). ltis
for this world of men that Vedic injunctions are meant.—By

,e., whether it be for a selfish end or for moksha, every one should
follow the Lord, in the path of works or of knowledge. It is the Supreme
Xord Himself that abides as the Self in every form.—(A)
1 Not men only, but other beings as well,—(4)
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the expression “ soon in this world of man” the Lord
implies that even in other worlds actions produce results:
the only difference being that it is only to this world of men
that injunctions based upon castes and religious orders apply ¢

Caste, A Divinely ordered human institution

What is the foundation of the law that the respective

Antiag of the several castes and religious orders obtain only
is world of men, but not in other worlds ?P—~Or the ques-
may be put thus : 1t has been said that men, split up into
communities of several castes and orders (varras and
nas), should follow Thy path in all things, Why should
necessarily follow Thy path only, but not that of any
¢ P—The answer follows :

IIGAT qGT GS TOHATART |
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13, The fourfold caste has been created by
according to the distribution of energies and
»ns ; though [ am the author thereof, know Me
on-agent and immutable.

The four castes (varmas, &f., colours) have been created
le, Isvara, according to the distribution of energies {gunas)
of actions. The energies are Sattva {goodness), Rajas
ness, activity,) and Tamas (darkness). The actions of a
nana (priest), in whom Sattva predominates, are serenity
estraint, austerity &c., (xviii 42). The actions of a
riya (warrior), in whom Rajas predominates and Sattva
yordinate to Rajas, are prowess, daring, &c., (xviii 43).
actions of a vaisya (merchant), in whom Rajas pre-
nates and Tamas is subordinate to Rajas, are agriculture,
(xviii. 44). The action of a sudra (servant) in whom
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Tamas predominates and Rajas is subordinate to Tamas, is
only servitude. Thus have been created the four casteS
according to the distribution of energies and actions. This
fourfold caste does not exist in other worlds. Hence the
limitation * in this world of man.” (iv. 12).

(Objection) :—Oh ! then Thou art the author of the act of
creating the four castes, and as such Thou art bound by its
effect; wherefore Thou art not the eternal Lord nor the
sternally unbound

Answer :—Though I am the author of this act when
viewed from the standpoint of Maya, still know thou thatI
am in reality no agent and therefore not subject to samsara.

Action without attachment does not bind the soul.

Since | am not in reality the author of those actions, of
which you think Me to be the author,

a | AN fevaisa 9 ¥ FARS @l |
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14. Actions pollute Me not, nor have I a

desire for the fruit of actions, He who knows Me
thus is not bound by actions.

For want of egoism (ahamkara), these actions do not
pollute Me by necessitating incarnation ; nor have I a desire
for the fruit of thess actions. On the other hand, it is but
right that actions should pollute those men of the world
{samsara) who are attached to their actions, thinking them-
selves to be the authors thereof, and longing for the fruits of
such actions. As I have none of these, (viz., desire and at-
tachment), action cannot pollute Me. Any other person,
t00, who knows Meto be his Self, who thinks “Iam no
agent. I have no longing for the fruits of actions his
-action too will not necessitate incarnation.
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Knowing that ‘ Iam no agent, I have no longing for the
fruits of actions.’

od arar & w9 g3 gaghn |
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15. Thus knowing, men of old performed acz-
tion in the hope of liberation : therefore do thou

also perform action as did the ancients in the olden
time.

As the ancients performed action, do thou also perform
action ; do not sit quiet, nor renounce action. if thou art
ignorant, do thou perform action to purify the self. If thou

- art wise and knowest the truth, do thou perform action for
the protection of the masses. It was performed by the ancients
such as Janaka in the olden time : it is nota recent instruction.

The real nature of action and inaction.

If action should be performed here (in this world of man)
1 shall perform it on the authority of Thy word. Why shouldst
thou add that it was performed by the ancients in the olden
time ?—In reply the Lord says: (Listen). For there is a great
difficulty in (understanding; action—How ?

% %9 (Fasdl FAgiscaq qrRarn |
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16. What is action ? What is inactinn—As
to this, even the wise are déluded 1 shall teach
thee such action, by knowing which thou shalt be
liberated from evil.
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Even the wise are deluded as to what is action and what
is inaction. Wherefore 1 will explain to you the nature of
action and of inaction, knowing which thou shalt be released
from the evil of sausara.

Neither shouldst thou think thus; * It is familiar to all
that action means movement of the body, and inaction means
absence of it, to sit quiet. What is there to be learnt about
them ?”

Wherefore ?

The answer follows :

(e o~ oY L * [ ¢
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17. For, thou hast to know something even
of action, something to know of unlawful action,
and something to know of inaction; hard to under-
stand is the nature of action.

For there is much to be learnt about the action which is
enjoined by the scripture, about the action which is unlawful,
and about inaction, 1n fact, it is bard to understand the true
nature of action (enjoined), of inaction, and of unlawful
action.

What, then, is the true nature of action and inaction

about which much has to be learnt, and whick you have pro-
mised to teach ?—Listen :

FHOTHN q; qIATHAOT 9 FA @z |
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18. He who can see inaction in action, who can

also see action in inaction, he is wise among men,
he is devout, he is the performer of all action,
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¢ Action ’ means what is done, an act in general. Inaction
can be seen in action, and action in inaction, since both inac-
tion (nivritti) and action (pravritti) presuppose an agent.* 1n
fact all our experience of such things as action and agent is
possible oanly in a state of avidya, only when we have not yet
attained to the Real (vastu). He who sees inaction in action
and who seesaction in inaction,—he is wise among men, heis
devout (yukta, yogin), he has dane all action—Thus is he
extolled who sees action in inaction and vice versa.

(Objection) :~—What means this incongruity, ‘‘who can
see inaction in action and action in inaction”? Surely action
can never realize such an incongruity ?

(Answer) :—This objection does not apply to our inter-
pretation. To an ignorant man of the world, what in reality
is inaction appears as action, and what in reality is action
appears as inaction, With a view to teach what their real
nature is, the Lord says* He who can see inaction in action,* -.
&c. Hence no incongruity. Itmust be a bare truth that the
Lord means to teach here, inasmuch as He has said that he
who realizes this view of action and inaction is wise, and has
introduced the subject by saying that there ismuch to be
learnt about action and inaction, (iv.17). It hasalso been
said that ¢ by knowing which thou shalt be liberated from evil®
(iv. 16) ; and certainly freedom from evil cannot be achieved
by means of false knowledge. Wherfore, we should under-
stand that action and inaction are misunderstood by all living

* It has been said that action should be seen in inaction and vice
versa because in both an agent is presupposed. This cannot be objected
to on the ground that nivritti or inaction is resorted to oniy when the
One real Self is known, and that therefore it presuppose no agency of
the Self. For action or inaction, Pravitti or Nivritti, is resorted to only
before obtaining a knowledge of the Real Self, as a means of attaining

—(4)
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beings and that the Lord, wishing to remove this false view
of them, teaches “ He whocan see inaction in action” &e.
Moreoveér, inaction cannot be said to be located in action or
contained in it, as jujube (badara) fruits in a vessel, nor cian
action be said to be located in inaction: for, inaction is but
the absence of action. Wherefore (the meaning of the Lord
must be that) action and inaction are not rightly understood
by people and that the one is mistaken for the other, as the
mirage is mistaken for water, or as the mother-of-peatl is
mistaken for silver.

(Objection) :—Action is ever action to all; it never
appears to be anything else ?

(4nswer) =—Not so. When a ship is in motion, the
motionless trees on the shore appear, to a man on board the
ship, to move in the opposite direction; distant and moving
bodies which are far away from our eye appear to be motion-
less Similarly, here, (in the case ol the Self) inaction is mis~
taken for action, and action for inactionn. Wherefore, to
remove this false impression, the Lord says “ He who cansee
inaction in action ”’ &c.

Though such an objection has been more than once
answered, people ‘who have long been subject to great mis-
conceptions are deluded often and oftem, forget the truth
though often and often taught, and often and often raise
objections based on false premises. Wherefore, se¢ing how
difficult the Real is for us to know, the Lord often answers
such objections.

The truth that the Self is actionless, so clearly taught by
sruti, smriti, and reason, has been taught here also in
ii. 20-24 ; and it will also be taught hereafter, It is, how-
ever a deep-rooted habit of the mind to connect action with
the actionless Self, though it is contrary to His real nature
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wherefore, “even the wise are deluded asto what is action
and what is inaction” (v.16). Action pertains to the physi~
cal body (deha) etc., but man falsely attributes action to the:
Self and imagines “I am the agent, mine isaction, by me
shall the fruit of action to reaped” Similarly, he falsely
imputes to the Self the cessation (of activity) which really per=
tains to the body and the senses, as also the happiness which
results from that cessation (of activity): he imagines ‘ I shall
be quiet, so that I may be happy, without werry and without
action; and I do nothing now, I am quiet and happy.. To
remove this false impression, the Lord says * He who can see
inaction in action,” &c.

Now, action which belongs to the body and the senses,
while yet retaining its'own nature as action, is falsely imputed
© by all to the Self who is actionless and immutable ; whence
even a learned man thinks “I act” Hence the passage
means :—He who sees inaction in action, .., he who has the
right knowledge that action which is commonly supposed by
all to pertain to the Self, does not really belong to the Self,
just as motion does not really pertain to the trees (on the
shore of the river) which appear (to a man on board the ship)
to move in the opposite direction; and he who sees.action in
inaction, t.e., he who knows that even inaction is action,— for,
inaction is but a cessation of bodily and mental activities, and
tike action it is falsely attributed to the Self and causes the-
feeling of egoism as expressed in the words “ quiet and doing
nothing, I sit happy;"—hbe who can realize the nature of
action and inaction as now explained is wise among men ; he
is devout (Yogin), he is the performer of all actions. He is
released from evil ; he has achieved all.

This verse has been interpreted ina different way by
some commentators.—EHow P—The obligatory duties (nitya-
karma), performed for the sake of Isvara, do not produce any
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effect and may therefore, be figuratively termed inaction d.e.,
they are equivalent to inaction; and neglect of those duties
produces evil and may therefore, only figuratively, be termed
action t.e.. it is equivalent to action. Accordingly, they have
interpreted the verse thus:—He who regards the obligatory
duties (pityakarma) as inaction, since they donot produce any
effect—just as a cow may be said to be no cow when she does
not serve the purpose of yielding milk,~and he who regards
the neglect of obligatory duties as an action, since it produces
evil such has hell (naraka), he is wise among men. &c.

This interpretation cannot hold good. As such know-
Iedge cannot lead to liberation from evil, the Lord’s statement
that “ by knowing which thou shalt be liberated from
evil” (iv. 16) would prove false. Even though it be grant-
ed (for mere argument’s sake) that liberation from evil
accrues from the performance of obligatory duties (nitya-
karma) it can never be granted that it will accrue from the
mere knowledge that they do not produce any effect. Cer-
tainly itis nowhere taught (in sruti) that liberation from
evil accrues from the knowledge that obligatory duties do
not produce effects or from a knowledge of those obligatory
duties themselves. It cannot be urged that it has. been
taught here by the Lord* The same argument holds good
also against their view as to seeing action in inaction.
Indeed, this precept enjoins, (they hold). not that neglect
of obligatory duties (nitya-karma) should be regarded as
action, but only that obligatory duties should be perform-
ed. Moreover, no good can result from the knowledge that
non-performance of obligatory duties leads to evil. Neither

* Tor in.the words * by knowing which thou shalt be liberated from
vil,'" (v. 16) the Lord refers to knowledge of the things there spoken of,
ut not to the particular knowledge that obligatory duties produce no

effects.
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can non-performance (which is non-existent in itself) of
obligatory duties be enjoined as an object on which to fix
our thought. Nor by a false "knowledge which regards
inaction as action can a man be released from evil, or said
to be wise and devout and to have performed all actions : and
such a knowledge deserves no praise. False knowledge is
itself the evil ; how can it release us from another evil ?
Darkness does not expel darkness.

{Objection) ==The kanowledge that inaction is action or
that action is inaction is not an illusion, but a figurative idea
based upon the fact of productiveness or unproductiveness of
effects.

(Answer) :—No. For, nowhete is it taught that even such
a figurative idea regarding action and inaction dis of any
good. Neither is any purpose served by thus ignoring the
immediate subject of discourse and speaking of something
else. It is, moreover, possible to express more directly the
fact that obligatory duties do not produce effects and that
their omission leads to hell. What, then, might be the
purpose served by such an ambiguous circumlocution as * he
who can see inaction in action ” &ec. ? Such an explanation
is tantamount to saying that the Lord wanted to confound
others by these utterances. It is not necessary to mistify
the doctrine (of obligatory duties) by means of symbolic-
language, nor is it possible to maintain that it can be easily
understood if expressed often and often and in more ways
than one. For, the same doctrine is more clearly expresssd
in ii. 47,and needs no reiteration. It is only what is high
and worthy of our effort that is worth knowing, but not the
worthless. No false knowledge is worthacquiring : nor is its

* Just as we are to fix out¢ idea of Vienu on a symbol such as an
idol. The symbol alleged to b= presented here to fix our thought upon,
is an abhava or nonentity. ‘
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object*—which is unreal—worth knowing. No evil can
arise from non-performance; no existence can arise from
non-existence, It has been said here, ‘‘ Of the unreal no
being there is,” (ii. 16), and in the sruti “ How can the exis-
tent arise from the non-existent ?” (Chha Up. 6-2-2), To say
that an existent object arises from the non-existent is tant-
amount to saying that non-existence itself becomes existence
ard vice versa, which capnot be maintained as it is against all
evidence. The scripture (sastra) cannot enjoin an act which
is productive of no good ; for, such an act is painful in its
petformance, and no pain would ever be deliberately incurred.
Since it is admitted that omission of such duties leads to hell,
it would simply amount to this, that Revelation (sastra) is of
no good, since performanceas well as omission of duties there-
in enjoined alike result in pain. Moreover, he who admits that
obligatory duties produce no effectsand at the same time holds
that they lead to salvation, lands himself in a self-contradiction,

Wherefore, this verse admits only of a literal interpreta-
tion, and we have interpreted it accordingly.

Who is 2 Sage?

The realization of inaction in action and vice verss is
extolled as follows : :

Q™ Wd QUNFAT FHOFISFAE |
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- 1g. He whose engagements are all devoid of
desires and purposes, and whose actions have been
buint by the fire of wisdom, him the wise call a
sage. x

# The object of illusory knowledge, such as action (karma.)
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The man who has realized the truth described above,
whose works are all free from desires and from purposes
(sankalpa) which cause those desires, who performs mere
deeds without any immediate purpose,—if he be engaged in
wordly action, he does so with a view to set an example to
the masses ; if he has renounced wordly life, he performs
deeds only for bodily maintenance,—whose actions, good and
bad, are consumed in the fire of wisdom which consists in the
realization of inaction and vice werse : him the wise who know
Brahman call a real sage (pandita).

The Sage's Worldly Action as an Example
to the Masses.

He who can see action in inaction and vite versa, (7.,
who has realized the true nature of action and inaction), is, by
virtue of that very realization, free from action ; he renounces
(the world) and engages in no action,—only doing what is re-
quired for the bare existence of his body,—even though he had
been engaged in action before realizing the truth. On the
other hand, there may be a person who, having started with
action and having since obtained the right knowledge of the
Self, really abandons action with all its accessories, as he
finds action of no use ; but who, finding that for some reason
he cannot abandon action, may continue doing action as before,
with a view to set an example to the world at large, devoid of
attachment to action and its result, and therefore having no
selfish end in view ; such a man really does nothing. His
action is equivalent to inaction, since all his actions are con-
sumed in the fire of knowledge. To teach this, the Lord says :

qFea] FURSIOY (NI [UHTs |
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20, Having abandoned attachment for the
fruits of action, ever content, dependent on none,
though engaged inactions, nothing at all does he do.

He who has abandoned all concern for action and all
attachment for its results in virtue of the knowledge of the
teuth explained above, who is always content, longing for no
objects of senses: who seeks nothing whereby to achieve
any end of his (7.e., to secure enjoyments in this birth or the
next) ; who, for want of any selfish end in view, might give up
action with its accessories ; but who finding it impracticable
to getaway from action, engages in action as before with a
view to set an example tothe world or to avoid the displeasure
of the orthodox,—such a man, though engaged in actions,
really does nothing at all, since he is endued with knowledge
of the actionless Selt.

The Sage's Action For Bodily Maintenance.

He who, unlike the one just spoken of, has, even before
engaging in action, realized his indentity with Brahman (the
absolute) abiding within all as the innermost actionless Self (the
Pratyagatman); who is free from desire for objects of pleasure
geen or unseen : and who, therefore, finding no use in action
which is intended to secure such objects of pleasure, renounces
all action with accessories, except what is necessary for the
bare bodily maintenance; such a devotee, steady in his devotion
to knowledge, is liberated. To teach this, the Lord ssys:
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21. Free from desire, with the mind and the
self controlled, having relinquished all possessions
doing mere bodily action, he incurs no sin.
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He from whom all desires have departed, by whom the
mind and the body (the self, the external aggregate of causes
and effects) bave been controlled, by whom all property has
been disowned, who does mere bodily action (action necessary
for the bare existence of the body), without attachment even
for that action,—~he incurs no sin which will produce evil
effects. Even dharma is a sin,—in the case of him who seeks
liberation,—inasmuch as it causes bondage. He is liberated
from both (dharma and a-dharma), Z.e', he is liberated from
samsira.

Now, what does the phrase ‘ mere bodily action’, (sarira-
karma) mean? Does it mean action which can be performed
by means of the body only ? Or does it mean action required
for the bare existence of the body ?

One may ask: What is the good of this enquiry ? What
if * bodily action ’ means °‘action done by means of the body,
or ‘ action necessary for the bare existence of the body™?

We reply as follows:

Firstly :—1f ‘mere bodily action’ means ‘action which can
be performed by means of the body only’, the words would
imply that even he who, by means of the body, dcesan un-
lawful action productive of some visible or invisible results,
incurs no sin. Then this teaching would contradict the.
teaching of the s&stra. And to say that he who does by means
of the body a lawful action productive of some visible or
invisible results incurs no sin is to deny something which even
the opponent would never advance. Moreover, the qualifica~
tions ‘ doing bodily action’ and ‘ mere ’ would imply that sin
accrues to him who in speech or thought performs actions
enjoined or prohibited by the séstra, respectively called dbarma
and a-dharma. To say, then, that he who does a lawful act in
speech or thought incurs sin would be to contradict the
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scripture ; and to say that he who does an unlawful act in
speech or thought incurs sin is a useless reiteration of what is
known.

Secondly: If, on the other hand, ‘““bodily action” be
interpreted to mean ‘action required for the bare existence
of the body,’ then the teaching amounts to this: He who in
deed, speech and thought does no other action, lawful ot
unlawful, productive of results here or hereafter; who, in
deed, speech or thought, performs in the eye of the world just
those acts which are required for the bare existence of the
body without even such attachment to those acts as is
implied in the words “I do,” he does not incur sin. Since
it cannot even be imagined that such a man can do any wrong
which may be called sin, he is not subject to rebirth; he is
liberated without avy let or hindrance, since all his actions
have been consumed in the fire of knowledge.~Thus, there
is here only a reiteration of the results of the right knowledge,
which have been described already (iniv. 18). The phrase
‘mere bodily action’ thus understood gives no room to
objection. '

Since an ascetic who has disowned all property does not
own even the articles of food and other things re juired for
the maintenance of the body, it would follow that the body
should be maintained by begging or such other means. Now
the Lord points out such means of obtaining food and other
things required for the maintenance of the body as are sanc-
tioned by the texts like the following: ‘

“ What is not begged for, not previously arrranged

for, what has been brought to him without his effort...”"
(Baudhayana-Dharmasutra 2—-8~12).
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22, Satisfied with what comes to him by
chance, rising above the pairs of opposites, free
from eanvy, equanimous in success and failure,
though acting he is not bound.

He who is satisfied with whatever he may obtain by
chance, without his effort or request, who his not affected in
mind by the attack of such pairs of opposite (dvandva) as
heat and cold, who cherishes no feelings of envy and jea-
lousy, who is calm whether he obtains or not such things as
might come to him without effort,—such a devotee, feeling
no pleasure or pain whether he obtains or not food and othet
things required for the maintenance of the body, seeing action
in inaction and wice versa, ever steady in his knowledge of the
true nature of the Self, always disowning agency—"1 do
nothing at all, energies act upon energies,”—in all acts of the
body, etc., while begging or doing anything else for the bare
existence of the body,—thus realizing the non-agency of the
Self, he really does no act at all, not eventhe act of begging.
But as he appears to act like the generality of mankind,
agency is imputed to him by people, and so far he is the agent
in the act of begging and the like. From his own point of
view, however, as based on the teaching of the scriptures
which are the source of right knowledge, he is no agent at all.
Thus, though he performs the act of begging and the like
required for the bare existence of the body, and though with
reference to these acts agency is imputed to him by others, he
is not bound, since action and its cause, which are the source
of bondage, have been burnt in the fire of wisdom. Thisis
only a reiteration of what has been already said (iv. 19, 21).

The sage’'s worldly action does not bind him.

It has been showa in iv, 20 that that man does no action
who, having started in life with action, has since realized the
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actionless Self as one with Brahman and has seen the non-
existence of the agent, action and results, but who, though
competent to rencunce action, yet, on account of something
preventing him from doing so, has continued in action as before.
Of him who, as thus shown, does no action, the Lord says:
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23. Of the man whose attachment is gone,
who is liberated, whose mind is established in know-
ledge, who acts for the sake of sacrifice,—his whole
action melts away,

That man from whom all attachment is gone, from whom
all cause of bondage, dharma and a-dharma, has fled away,
whose mind is ever fixed in wisdom alone, who acts with a
view, to the petformance of a sacrifice —his action with its
result is dissolved away, is reduced to nothing.

‘Wisdom-sacrifice.

For what reason, then, is all action which he does, entirely
dissolved, without producing its natural resultP— Listen
why.
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24. Brahman is the offering, Brahman the
oblation ; by Brahman is the oblation poured into
the fire of Brahman; Brahman verily shall be

reached by him who always sees Brahman in
action.

* With a view to please the Lord, Nariyana (Yajna—Sacrifice,
Vishau)(A).
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The man who has realized Brahman sees that the instru-
ment by which the oblation is poured in the fire is nothing but
Brahman : that it has no existence apart from that of the Self,
just as silver has no existence apart from that of the mother-of-
pear] (mistaken forsilver). What (in the illustration) appears
as silver is nothing but the mother-of-pearl. What people
look upon as the instrument of offering is, to one who hasrealized
Brahman, nothing but Brabman. Brahman is the oblation; ¢ 8.
what is regarded as oblation is to him nothing but Brahman ;
and it is by Brahman that the offering is made, ¢ e., the agent
is none other than Brahman. The act of offering is nothing
but Brahman; and the result, the goal to be reached by him
who always sees Brahman in action is nothing but Brahman.

Thus, the action performed by him who wishes to set an
example to the world is in reality no action, as it has been
destroyed by the realization of Brahman in action. This
representation as a sacrifice (Yajna) of the right knowledge
possessed by him who has given up all rites and has renounced
all action is quite in its place, as serving to extol that right
knowledge. For him who has realised the supereme Reality,
the instrument of offering and other accessories connected with
the actual sacrifice are nothing but Brahman, who is one with
his own Self. Else, it would be to no purpose to speak
specifically of the instrument and other accessories of a
sacrificial rite as Brahman, when everything is Brahman,
Wherefore, to one who realises that all is Brahman, there is
no action. Moreover, all idea of the accessories of action is
absent; and indeed, no act of sacrifice is ever possible in the
absence of such an idea. Ewvery sacrificial rite, such as
agnihotra, is associated with an idea (derived from the revealed
texts) of the accessories of action, such as a particular God
or Gods to whom the oblation should be offered, and with
egoism on the part of the agent and his attachment for the



142 THE BHAGAVAD-GITA. [Dis. 1V.

results. No sacrificial rite is ever found unassociated with
the idea of the accessories of action and results, unaccompa-
pied with the egoism and a longing for the results. But this
(wisdom-sacriﬁce) is an acfion wherein all idea of the instru-
ment and other various accessories of action, all idea of
action itself and of its results, has been replaced by the one
idea of Brahman. Whence it is no action atall. Thisis
shewn in iv 18.20; iii. 28 ; v. 8 Thus teaching, our Lord
here and there tries also to remove all idea of duality, e, of
action, its result and its accessories- It is admitted in the case
of the KAmya-Agnihotra—the sacrifice of Agnihotra performed
for some selfish purpose—that it ceases to be a Kdmya-Agni-
hotra in the absence of that purpose. So also we are given to
know that actions produce different results according as they
are performed deliberately or otherwise. Accordingly, here
too, in the case of the wise man in whom the idea of Brahman
has replaced all idea of duality—such as, the instrument and
other accessories of the act of offering, the act itself and its
results—his action, though appearing as such externally,
ceases to be action. Whence it issaid *‘the whole action
melts away " (iv. 23). :

In interpreting this passage, some say :=—What we call
Brahman is the instrument of action and so on- And in fact
it is Brahman that manifests Himself in the five forms — such
as action and its accessories,~—and does the action. In this
case, the idea of the instrument and other accessories of action
does not cease to exist. On the other hand, it is taught that
the idea of Brahman should be fixed upon action and its
accessories in the same way that the idea of Vishnu is fixed
upon an idol or the idea of Brahman is fixed upon ‘name’
(Vide Chh. Upanishad, 7-1-5).

Indeed, even this view would be possible if this particu-
lar section of the discourse were not here concerned with the
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praise of the Wisdom-sacrifice (jnina-yajna). On the other
hand, our Lord will here speak of the several acts of worship
termed yajnas (sacrifice) and then praise wisdom, the right
knowledge, in these terms : ** Superior is the wisdom-sacrifice
to the sacrifice with objects.” (iv. 33). And it has been
shewn that the verse is intended to represent wisdom as a
sacrifice (vide p. 126). But, with those who maintain that the
idea of Brahman should be fixed upon the sacrificial rite and
all its accessories, just as the idea of Vishmu is fixed upon an
idol or the idea of Brahman on ‘name’—the Brahma-vidy4
(knowledge of Brahman), which has been hitherto spoken of
cannot be the aim of the teaching here ; for, this verse would
be mainly concerned, according to their interpretation, with
the instrument, etc., connected with a sacrificial rite. Moreover,
moksha cannot be obtained by that knowledge which consists
in fixing the idea of Brahman on a symbol (such as a sacrificial
rite)e It has been here said that Brahman is the goal to be
reached. It is indeed opposed to truth to maintain that
moksha can be obtained without knowledge.

Such interpretation is also opposed to the context. Right
knowledge is the subject of which this Discourse treats (vide iv.
18), and the concluding portion of the Discourse treats of the
same subject as shewn by the closing verses. The Discourse
indeed concludes by extolling right knowledge (iv. 33, 39).
Accordingly it is not right to maintain that, all on a sudden,
and without reference to the present topic, it is here taught
that the idea of Brahman should be fixed on an idol.

‘Wherefore this verse should be interpreted as has been
done by us.

Sacrifices Effected By Action,
After representing the right knowledge as a sacrifice, the

Lord proceeds to enumerate other kinds of sacrifice, with a
view to extol right knowledge :
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25. Other yogins resort to sacrifices to Gods;
in the fire of Brahman others offer the Self by the
Self.

Some yogins, devotees to action, perform only sacrificial
rites in devotion to the Gods, while others who know B;;hman,
the Absolute, sacrifice the Self by the Self in the fire of
Brahman. The oblation (ahuti) in his latter sacrifice is yajna,
the Self,—for ‘yajna,’ is enumerated among the terms
synonymous with ‘atman’—who is in reality ome with
Brahman, but who is conditioned by the upadhis (such as
buddhi) with all their attributes superimposed upon Him.
This oblation of the Self is poured by the Self into Brahman,
~here termed fire, the place into which that oblation is
poured.—as described in the following texts :

“ Brahman is the Real, Conscicusness, the Inﬁ_nite.”
(Tait. Up 2-1)

‘ Brahman who is Consciousness and Bliss.” (Bri.
Up. 5-9-28).

“ Brahman who is immediately cognised by all, and
who is the innermost Self of all ” (Bri. Up. 3-2-1)

Brahman is devoid of all characteristics of mundane existence
(samsara) such as hunger and thirst, inconceivable in
any particular form of aspect, as taught by the Secripture in
the terms ** It is not thus, it is not thus.” (Bri. Up. 4-4-27).

To know the conditioned Self as identical with the un«
conditioned Brahman is to sacrifice the Self in Brahman.
This is the sacrifice which is performed by those who, having
renounced all action, areever steady in their knowledge of the
identity of the Self with Brahman.
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This Wisdom-Sacrifice (described in iv. 24) is here
enumerated along with the Gods-Sacrifice (Daiva-yajna) and
others, with a view to extol it (iv. 33).
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26. Others offer hearing and other senses in
the fires of restraint; others offer sound and other
objects in the fires of the senses.

Some yogins offer hearing and other senses in the fires of
restraint (samyama) ;—the plural ©fires’ is used because the
restraint differs with each sense ;—they are ever engrossed in
restraining their senses ; while others sacrifice the objects of
senses in the fires of the several senses, .., they regard it as

a sacrifice to direct their senses only to the unforbidden objects
of senses.
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27. And others sacrifice all the functions of
the senses and the functions of the vitality in the
wisdom-kindled fire of the Yoga of Self-restraint.
Wisdom-kindled : kindled by discriminative wisdom, as a
lamp is kindled by oil. The functions of préna, the vital
air in the individual’s body, are expansion, contraction, etc.
The functions of the senses and of the vital air are com-

pletely dissolved while the yogin concentrates the mind on
the Self.
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28. Others are sacrificers by their wealth,
sacrificers by austerity, sacrificers by Yogas sacri-
ficers by reading and knowledge, ascetics of rigid
VOWS.

Of others, some sacrifice by way of giving away their
wealth to the deserving; some by austerity; some by Yoga,
comprising such parctices as Praziyama (restraint of vital
airs) and Pratyihara (withdrawal of the mind from . external
objects) ; some by way of repeating Vedic texts such as the
Rig-Veda according to prescribed rules; some by way of
studying the contents of the Scriptures (sistra).
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29. Others offer prdma (outgoing breath) in
apina (incoming breath), and ap&na in prasa,
restraining the passages of prina and apina,
absorbed in préndyéma (restraint of breath).

Some practise the kind of priunidyadma called Ptraka
{filling in) ; some practise the kind of Primiyama called
Rechaka (emptying) ; some are engaged in the practise of
Pranfydma called Kumbhaka by impeding the outward
passage of the air through nostrils and the mouth, and by
impeding tke inward passage of the air in the opp031te

direction.
' Moreover
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30. Others, with regulated food, offer life-
breaths in life-breaths. All these are knowers of
sacrifice, whose sins are destroyed by sacrifice.
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Regulgted : limited. Whatever lifesbreath has been
controlled, into it they sacrifice all other life-breaths ; these
latter become, as it were, merged in the former,
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34. Eating of ambrosia, the remnant of the
sacrifice, they go to Eternal Brahman. This
world is not for the noun-sacrificer ; whence the
other P—QO best of Kurus.

Performing the sacrifices mentioned above, they eat, at
intervals, of prescribed food in a prescribed manner. Food
so eaten is called ambrosia, amrita (immortal). If they wish
for moksha, they go to Brahman in course of time, not at
once, as we should understand for consistency’s sake. Even
this world, which is common to all beings, is not for one who
performs none of the sacrifices mentioned above. How can
there be to him another world which can be secured only by
superior means ?
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32. Thus manifold sacrifices are spread at
the mouth of Brahman. Xaow them all as born
of action. Thus knowing, thou shalt be liberated.

Thus various sacrifices, such as those ‘mentioned above,
are spread at the mouth of Brahman, i.e, are known from the
Vedas through such passages as the following : * We sacrifice
prina in speech.” Know that they are all born of the not-
Self,—of action in deed, speech and thought,—for the Self is
actionless. If you realise that “ these are not my actions, I am
actionless, I am unconcerned,” you will be released, by this
right knowledge, from evil, from the bond of samsara.
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Wisdom:sacrifice is superior to other sacrifices.

Right knowledge was represented as a sacrifice in iv. 24
Then several sacrifices have been taught. Knowledge is now
extolled as compared with these latter kinds of sacrifices
which are a]l means of attaining the several objects of human
pursuit.
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33. Superior is wisdom-sacrifice to the sacri-
fice with objects, O harasser of thy foes. All
action, without exception, O son of Prithd, is
comprehended in wisdom.

The sacrifice performed with material objects produces
material effects, whereas wisdom-sacrifice does not. Where~
fore wisdom-sacrifice is superior to the sacrifice performed
with material objects. For, wisdom, which is the means to
moksha, comprehends all action. So says the sruti :

“ Just as (in the game of four dice) the three dice are
comprehended in the fourth termed krita, so whatever
good people do, all that reaches him. Any other man
who knows that which he knew (obtains the same
result)»—(Chha. Up. 4-1-4).

How and where one should seek wisdom.

By what means is this grand wisdom to be obtained ?

afefe sftarea afesa Saar
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34, Know this: by long prostration, by

enquiry, by service, those men of wisdom who
have realised the truth will teach thee wisdom.
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Know thou by what processit is obtained. Go to the
teachers (Acharyas) and humbly prostrate thyself before them.
Ask them what is the cause of bondage (bandha) and what
the means of deliverance; what is wisdom (vidya)and what
nescience (avidya). Doservice to the Guru. Won over by
these and other marks of respect, the teachers who, knowing
the truth as well as realising it themselves, will impart to thee
their wisdom,—that wisdom which has been described above-
Some only, but not all, know as well asrealise the truth.—By
this the Lord means to say that that knowledge alone which
is imparted by those who have realised the truth—and no
other knowledge—can prove effective.

Then alone the following statement will hold good:
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35. Knowing which, thou shalt not again
thus fall into error, O Pandava; and by which,
thou wilt see all beings in thy Self and also in Me.

Having obtained the wisdom imparted by them, you will
not be again subject to confusion as you now are. By this
wisdom you will also*immediately perceive all beings, from
Brahma (the Creator) down to grass, in your own Self. You
will then realise that “‘ these beings exist in Me” You will
also see them all in Me, Vasudeva, thus: ““ And these beings
exist in the Supreme Lord;” Ze., you will realise that unity
of the individual Soul (Kshetrajna) and the Isvara which is so
clearly taught in all the Upanishads.

Wisdom, a consumer of all sins and actions.

Moreover, see how excellent knowledge is:
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36. Even shouldst thou be the most sinful of
all the sinful, thou shalt verily cross all sin by the
bark of wisdom.

With the boat of this knowledge, verily, you can cross the
ocean of sin. For one who seeks liberation, even dharma
proves to be a sin.

How does wisdom destroy sin ?——Here is an example :
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37. As kindled fire reduces fuel to ashes, O
Arjuna, so does wisdom-fire reduce all actions to
ashes.

Just as a well-kindled fire reduces fuel to ashes, so does
the fire of the wisdom reduce all actions to ashes, e., it
renders them important. The fireof wisdom cannot indeed
literally reduce actions to ashes as fire reduces fuel to ashes.
Accordingly we should understand that right knowledge is the
cause which renders all actions impotent. But the actions by
which this body has been brought into existence will come to
an end only when their effects will have been fully worked
out; for, those actions have already commenced their effects.
Thus wisdom can destroy only such actions as have not yet
begun to produce their effects, whether they are actions dore
in this birth before the rise of knowledge and along with
knowledge. or those done in the many previous births.

‘Wherefore,
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38. Verily, there exists here no purifier equal
to wisdom. He who is perfected by Yoga finds it
in time in himself by himself.

The seeker of moksha who has perfected and regenerated
himself by Yoga—by Karma-Yoga and by Samadhi-Yoga—
will after a long practice, himself find spiritual wisdom in
himself.

The surest means to wisdom.

The surest means of acquiring wisdom is taught as

follows :
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39. He obtains wisdom who is full of faith,
who is devoted to it, and who has subdued the
senses. Having obtained wisdom, he ere long
attains to the Supreme Peace.

A man full of faith obtains wisdom. But he may be
slow; whence it is enjoined that he should ever be intently
devoted to the means of obtaining wisdom, such as constant
attendance 'on the Teachers (Gurus)*. A man of faith and
devotion may not have mastery over the sénses ; whence it is
also enjoined that he should withdraw his senses away from
their engrossment in objects. Such a man of faith, devotion
and self-control is sure to obtain wisdom. Mere external acts
(iv. 35), such as long prostration before the Guru, may fail to
produce the required effect, since they may be tinged with
hypocrisy. But hypocrisy is impossible when a man is full
of faith and so on. Whence these are the certain means of
acquiring wisdom.—What is the result of this acquisition of
wisdom P—The answer follows: Having obtained wisdom, he
swiftly attains the Supreme Peace, called Moksha. That

# And listening to their teachings, etc,
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the right knowledge quickly leads to moksha isan established
truth clearly taught by all sastras as well as reason.
Wisdom the killer of doubt.
Thou shalt nbt doubt this, for doubt is most sinful.—
How ?— Listen: '
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40. The ignorant, the faithless, and one of
doubting self, is ruined. There is neither this
world, nor the other, nor happiness, for one of
doubting self,

. The man who knows not the Self is ruined, as also the
man who has no faith in the teachings and the words of his
Guru, and the man whose mind is full of doubts. No doubt
the ignorant and the faithless are ruined, but not to the
same extent as a man of doubting mind. He is the most
sinful of all.—How P—Even this world which is -common
to all men is not won by a sceptic, nor the other world,
nor happiness: for even these things come within the

sweep of his doubt. 'Wherefore thou shalt not doubt.
Wherefore P —For,
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41, Him who has renounced actions by
Yoga, whose doubts have been cloven asunder by
wisdom, who is self-possessed, actions bind not,
O Dhanamjaya.

He who sees the Supreme Being renounces all actions—
dharma and a-dharma—by virtue of Yoga or knowledge of
the Supreme Being. He attains this stage when his doubt
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has been cloven asunder by the realisation of the oneness
of the Self with the Isvara. As he traces all actions to the
interactions of the energies (gunas), actions do not bind him ;
they do not produce any effects (good or bad) in the case of

him who, in virtue of his Yoga, has renounced all actions and
is ever watchful over his self.

Since that manfwbp, in virtue of the practice of karma, -
yoga, has all his doubts cut asunder by knowledge which
arises as a result of ail”impurity having been washed away,
is not bound by actions because they have been consumed
in the fire of wisdom, and since that man is ruined who
entertains doubts as to the practice of karma and knowledge.

IHRIAGHIE W FANNAISSHAL |
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42. Therefore with the sword of wisdom

cleave asunder this doubt of the Self lying in the

heart and born of ignorance, and resort to Yoga.
Arise, O Bharata,

Doubt is most sinful. It is born of ignorance and lies in
the buddhi. Kill it by wisdom, by right knowledge of the Self.

[The word “ atmanak " means *of the Self,” ¢ concerning
the Self,” but not  cherished by thyself.’ Arjuna’s doubt here
is about the Self. If Arjuna could ever think that one man's
doubt is ever to be cut by another, then the Lord might say
‘kill thy doubt’ as opposed to another's doubt. Even if
Arjuna has been asked to kill the doubt concerning the Self,
it implies also that the doubt is one cherished by Arjuna.]

Knowledge is destructive of all evil, such as grief, folly,
and the like. Having thus slain doubt, the cause of thy ruin,
apply thyself to Karma-Yoga, the means of acquiring right
knowledge. Now arise and fight, O descendant of Bharata.



FIFTH DISCOURSE.

SAMNYASA-YOGA

Which is better for the ignorant, Karma-Yoga
or Samnyasa?

In iv. 18, 19, 21, 22, 24, 32, 33, 37 and 41, the Lord has
spoken of the renunciation of all actions; and in iv. 42 He
has exhorted Arjuna to engage in Yoga, in performance of
action. Owing to the mutual opposition between performance
of action and renunciation thereof as between motion and rest,
the two cannot be accomplished by an individual at one and
the same time. Neither have two distinct periods of time been
prescribed for their respective observance. By inference,
therefore, only one of them forms Arjuna’s duty; so that
thinking that, of the two,—performance of action and renunci~
ation thereof,~he should resort to the better of the two to the
exclusion of the other, Arjuna asks (v. 1) of the Lord with a
desire to know which is the better of the two.

(Objection) :—As going to speak of entire devotion to
Jnanayoga on the part of him who has realised the Self, the
Lord has taught, in the passages quoted above, that such a
man has to renounce action, but not he who has not realised
the Self. Since performance of action and renunciation of
action thus pertain to two distinct classes of people respect-
ively, Arjuna’s question with a view to know which of the
two is better than the other is irrelevant.

(Answer) :—Yes ; from your standpoint the question is
irrelevant. But from the questicner’s (Arjuna’s) own stand.
point, the question, we say, is quite relevant —How ?~—In the
passages quoted above, the Lord enjoins renmunciation as 4
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duty (in the form “Let the wise man renounce”): and it
cannot be enjoined as a duty unless it (the term ‘ renounce )
is more important than the agent (i.e., the term ‘ wise’); so that
this injunction of renunciation should be extended so as to apply
to that man also who has not realised the Self, because renunci-
ation is elsewhere enjoined on him also® It cannot be made
out that renunciation of action is here intended for that man
only who has realised the Self.} Thus arguing, Arjuna thinks
that an ignorant man may either perform action or renounce it.
But, owing to the mutual opposition of the two courses as shown
above, only one of them can form the duty (of an individual
ata time). And masmuch as it is the better one of the two
_that should be followed, but not the other, the question with a
view to know which of the two is the better is not irrelevant.

Thbe question is not with reference to the enlightened.

That this is the meaning of Arjuna’s question is also
evident from an examination of the meanipg of the words in
reply.—How ?—The reply runs as follows: * Samnyasa
and Karma-Yoga both lead to the highest bliss ; but Karma--
Yoga is the better of the two ” (v. 2). We should now
.ascerfain: Is it in reference ‘to the Karma-Yoga and the
Karma-Samnyasa resorted to by a man who has realised the
Self that it is said that they lead to the highest bliss as their
result, and that the Karma-Yoga is for some reason the better
of the two? Or isit in reference to those resorted to by a
man who has not realised the Self that the statement is

* When he is full of vairagya or indifference to all worldly concerns
—(A)

+ The Mimasmsakas hold that a single proposition can embody but a
single injunction.  Accordingly, if the proposition ‘‘ The wise should.
renounce ‘' be meant to enjoin renuaciation, it cannot at the same time .
enjoin that renunciation should be resorted to by the wise alone. Else it

would involve the fallacy of a double injunction in a single proposition.
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made ?—What then ?—L.isten: Asa man who has realised
the Self resorts to neither Karma-Yoga nor Samnyasa, it is
not right to speak of them as alike leading to the highest bliss
or of the superiority of his Karma-Yoga over his Karma-
Samnyasa. If for a man who has realised the Self, Karma~
samnyasa and its opposite—Karma-Yoga (performance of
action)—were possible, then it would have been right to
speak of them as alike leading to the highest bliss or to speak of
the superiority of his Karma-Yoga over his Karma-Samnyasa,
Inasmuch as, however, neither Karma-Samnyasa nor Karmae
Yoga is possible for a man who has realised the Self, it is not
right to speak of them as alike leading to the highest bliss, or
to say that Karma-Yoga is better than Karma-Samnyasa.

Karma-Yoga and Samnyasa inapplicable to the
enlightened.

(Question) :—Are both Karma-Yoga and Karma-Sam-
nyasa impossible, or is only one of them impossibie, for a man
who has realised the Self ? If only one of them, is it Karma.
Yoga or Karma-Samnyasa? What is the reason for the
impossibility ?

(Answer) :=—Since the man who has realised the Self is
free from illusory knowledge, Karma-Yoga which is based
upon illusion must be impossible for him. Here, in the Gita*
sastra, in the sections treating of the real nature of the Self, it
is said that a man who knows the Self, who knows himseif to
be the Self that is devoid of all ckanges of birth, etc.,, and is
actionless, and.whose illusory knowledge has been replaced
by right knowledge,—that such a man has to renounce all
actions, ever dwelling in the true actionless Self; and it is
further said that, owing to the opposition between right

# How is the former supposition liable to objection ? or how is the
latter reasonable ?—(4nandagiri) [Here the two suppositions are repeat-
ed in the Bhashya, but they have bzen omitted in the translation].
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knowledge and illusory knowledge as well as between their
effects, he has nothing to do with Karma-Yoga, the reverse of
Karma-Samnyasa, presupposing an active Self and based on
the idea of agency caused by illusory knowledge. Wherefore
it is but right to say that, for him whohas realised the Self
and who is free from illusory knowledge, Karma-Yoga which
is based upon the illusory knowledge is impossible.

(Question) -~ What then, are the sections treating of the
real nature of the Self in which the man who knows the Self
is said to have no action to do ?

(4nswer) :—In ii. 17, in ii. 19 and ii. 21, and in other
places here and there, the man who has realised the Self is
said to have no action to do.

(Objection) :—Karma-Yoga isalso taught here and there
in the sections treating of the real mature of the Self, ¢.9., in
ii. 18, 31, 47, etc. How, then, can Karma-Yoga be said to be
impossible for a man who has realised the Self?

(4nswer) :—It is so, because there is an opposition
between right knowledge and illusory lknowledge as well as
between their effects. Iniii. 3 it issaid that the Sankhyas
who have realised the true nature of the Self apply themselves
to devotion in the path of wisdom—ever dwelling in the
actionless Self—as distinguished from devotion in the path of
action which is intended for those who have not realised the
Self. The man who has realised the Self has no longer any
object to gain, since he has achieved all. Iniii. 17 itis said
that he has no more duties to perform. In such pagsages as
iii, 4and v. 6 Karma-Yoga is enjoined as an accessory to
the acquisition of the knowledge of the Self, while in vi. 3 it
is said that the man who has obtained right knowledge has no
longer anything to do with Karma.Yoga. Further, iniv. 21
all action is denied to him except that which is required for
bodily maintenance; and even with reference to such acts of
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hearing and seeing as may be required for mere bodily main_
tenance, the man who knows the true nature of the Self is
directed in v. 8 always to meditate with a concentrated mind
on the idea that ‘itisnot Ithat doit” Itis not possible to
imagine even in a dream that the man who knows the Self
can have anything to do with Karma-Yoga, so opposed to
right knowledge and entirely based upon illusory knowledge.
Wherefore it is the Samnyasaand the Karma-Yoga of the
man who has not realised the Self that are spoken of (in this
connection) as leading alike to moksha. This Samnyasa,
which consists in renouncing a few actions only while yet
there is an idea of agency,* is different from the.one already
spoken of, from the renunciation of all actions,—which is
resorted tc by the man who hasrealised the Self. The former
becomes very difficult of performance as it is further associated
with ‘yama’ and ‘ni-yama’ and the like (which are the
various forms of self-control). Karma-Yoga is comparatively
easier of performance and is therefore spoken of as the better
of the two. Thus an examination of the meaning of the words
in reply leads also to the same conclusion as has been arrived
at before as regards the meaning of Arjuna’s question.

At the beginning of the third Discoursey Arjuna, seeing
that knowledge and action could not coexist in one man, asked
the- Lord ‘“tell me that which is the better of the two;” and
in reply the Lord declared decisively that devotion in the path
of knowledge was meant for the Sankhyas—the renouncers,
the Samnyasins.—and that devotion in the path of action wag
meant for the Yogins. And from the statement ‘‘ nor by mer e

* He thioks that he has yet to learn what the Vedanias or the
Upanishads teach, to reason about it and to meditate upon it. He has
renounced only those actions which are specially enjoined on the
gribasthas or the second religious order (asrama) This sort of renuncia-

tion is thus partial and is meant to afford to the aspirant greater leisure to
apply himself to the acquisition of spirifual wisdom.
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renunciation does he attain perfection ” (iii. 4) it is clear that,
in the view of the Lord, renunciation with knowledge is a
means of attaining perfection. And Karma-Yoga, too, must
lead to perfection, inasmuch as ithas been enjoined (iv. 42)-
Arjuna now asks with a view to know asto which one of
them, Karm-Yoga or Samnyasa, is better for a man who has
no knowledge.
FFA IATE
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~ Arjuna said:
1. Renunciation of actions, O Krishza, Thou

praisest, and again Yoga. Tell me conclusively
that which is the better of the two.

Thou teachest renunciation of those actions which are
enjoined in the sastras, and Thou teachest also that per-
formance of those very actions is necessary. I have, there-
fore, a doubt as to which of them is better, performance of
(prescribed) actions or renunciation of those actions. It is
the better course which must be followed. Wherefore tell
me conclusively that one,—it being impossible for one man to
resort to both at the same time,—be it performance of actions
or renunciation of actions, by which you think I may attain to
perfection.

Karma-Yoga suits the ignorant better than Samnyasa.

To state His own opinion with a view to clear the doubt,
the Lord says:
aﬂwmrraam g~
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The Blessed Lord said .

2. Renunciation and Yoga through action
both lead to the highest bliss: but, of the two,
Yoga through action is esteemed more than
renunciation of action. .

Samnyasa and Karma-yoga, renunciation of actions and
performance of actions, both lead to moksha, as giving rise to
(spiritual) knowledge. Though both lead to moksha, yet, of
the two means of attaining moksha, Karma.Yoga is better
than mere—t.6.,, unaccompanied with knowledge—Karmas«
samnyasa. Thus the Lord has praised Karma-Yoga.*

Wherefore ?—The answer follows:

g9: @ fggeardr 91 A g8 9 Fear |
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3. He should be known as a perpetual
renouncer who neither hates nor desires ; for, free
from the pairs of opposites, O mighty-armed, he

is easily set free from bondage.

The Karma-Yogin who neither hates pain and the objects
causing pain, nor desires pleasure and the objects causing
pleasure, should be known as a perpetual renouncer (sam-
nyasin), though he is engaged in action.

Sankhya and Yoga lead fo the same goal.

(Objection) :—Samnyasa and Karma-Yoga, which are

meant for two distinct classes of people and are opposed to
each other, should, properly speaking, be mutually opposed in

* The Lord does not of course mean that Karma-Yoga is superior to
true Karma-samnyasa. True Karma-samnyasa. that which is accompani-
ed with kuowledge, is a far bigher path than Karma-Yoga, though the

atter is easier than, and therefore preferable to, that Karma-samnyasa
which is nnaccompanied with knowledge.
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their results also. They should not, on the other hand, both
lead to moksha alike.
(Answer) =—The Lord says :

ST PEArSn: Y9gta 7 qvedrn |
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4. Children, not the wise, speak of Sankhya
and Yoga as distinct. He who is rightly devoted
to even one obtains the fruits of both.

It is children who speak of Sankbya and Yoga as pro-
ducing distinct and opposite results. But the wise, men of
knowledge, believe that they produce but one harmonious
result. He who rightly observes even one of them, Sankhya
or Yoga, obtains the fruits of both, Both lead to the same
result, v72., moksha. Wherefore, there is no diversity in the
result.

(Objection) :—Having started with the words ‘ Samnyasa *
and ¢ Karma=Yoga’, how is it that He speaks of Sankhya and
Yoga—with which we are not at present concerned—as
producing the same results ?

(Answer) :——There is no fault here. Arjuna indeed asked
the Question with reference to simple Samnyasa and simple
Karma-Yoga- But the Lord, without leaving these, bas added
to them some additional conceptions of His own and has
answered the question, speaking of them under other names,
Sankhya and Yoga. In the opinion of the Lord, Samnyasa
and Karma-Yoga are themselves termed Sankhya and Yoga
when knowledge of the Self (jnana) and equanimity (sama-
buddhitva) are added to them respectively. Hence no
irrelevant topic.

How can a man obtain the results of both by the right
observance of only one ?—The answer follows:
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5. That state which is reached by Sankhyas
is reached by Yogins also, He sees, who sees
Sankhya and Yoga as one.

Sankhyas are those who are devoted to knowledge and
have renounced the world. They reach the state called
moksha. The same state is reached by Yogins also,—but
indirectly through, the attainment of true knowledge and
renunciation,—by those who perform their duties as a means
of attaining knowledge, dedicating them to the Isvara, and
having no selfish end in view. That man sees rightly who
sees that Sankhya and Yoga are one, as leading to an identical
result.

(Question) :—If so Samnyasa must be superior to Yoga,
How then is it that it has been declared that Karma-Yoga is
better than Karma-samnyasa ?

(dnswer) :—Listen why it is so. It is the simple Karma-
samnyasa and the simple Karma-Yoga with reference to which
you have asked me “ which one is the better of the two? ”,
In accordance with the question, My answer has been given—
without having regard to knowledge—that Karma-Yoga is
superior to Karma-samnyasa. But that Samnyasa which is
based upon knowledge is regarded by Me as Sankhya, and
Sankhya itself is the true (paramartha) Yoga. Itis only by a
figure thatthe Yoga through Vedic rites is called Yoga or
Samnyasa, inasmuch as it conduces to that (true Yoga or
Samnyasa).

Karma-Yoga is a means to Samnyasa.

How is it that the aim of the Karma~Yoga is that (true

Yoga or Samnyasa) ?—Listen : :
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6. But renunciation, O mighty-armed, is
hard to attain except by Yoga ; a sage equipped
with Yoga ere long reaches Brahman.

Renunciation (Samnyasa) here spoken of is the true
(raramarthika) Samnyasa; and Yoga is the Vedic Karma-
Yoga (performance of Vedic ritual) dedicated to the Isvara
and entirely free from motives. A sage (muni) is so called
bscause of his meditation (manana) on the form of the Isvara.
¢ .:ahman’ here means recunciation (samnyasa, which is now
being spoken of), because renunciation consists in the know-
ledge of the Highest Self (Paramatman) ; and the sruti says:

“ tWhat is called Nyasa is Brahman; and Brahman is
verily the Great.”” (Tait. Up. 4-78).

A sage equipped with Yoga soon reaches Brahman, the
true renunciation, which consists in steady devotion to right
knowledge. Wherefore, 1 have said that Karma-Yoga is
better.

A sage’s actions do not affect him.

‘When the devotee resorts to Yoga, as a means of attaining

right knowledge :
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7. He who is equipped with Yoga, whose mind

is quite pure, by whom the self has been conquer-

ed, whose senses have been subdued, whose Self

has become the Self of all beings,—though doing,
he is not tainted.
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He who is equipped with Yoga, whose mind (atman,
sattva) has been purified, who has conguered the body (atman,
the self) and the senses, who sees rightly, whose Inner Concsi-
ousness, the Self, has formed the Self of all beings from
Brahma down toa clump of grass,—he will not be tainted,
i.e., he will not be bouud by actions, though he may continue
to perform them for the protection of the masses, 7.e., with a

" view to set an example to the masses.

A sage's actions are really no actions.
Neither does he really do anything. Wherefore,
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8—~9. ‘I do nothing at all’; thus would the
truth-knower  think, steadfast,—though seeing,
hearing, touching, smelling, eating, going, sleeping,
breathing, speaking, letting go, seizing, opening and
closing the eyes,—remembering that the senses

move among sense-objects.

The truth-knower is he who knows the true nature of the
Self, who sees the Supreme Reality.—When and how would
he think so ever intent on the truth?—The answer is given
thus: ‘ though seeing, etc.’

The duty of the man who, thus knowing the truth and
thinking rightly, sees only inaction in actions—in all the
movements of the body and the senses—consists in renounc-
ing all actions; for, he sees the absence of action. The
man, for instance, who thinks of quenching his thirst in a
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mirage, mistaking it for water, will not, even after knowing
that it is no water, resort to the same place for the purpose
of quenching his thirst.

Karma-Yogin is untainted by the results of his action.

But as to the man who is not a truth-knower and is
engaged in action:
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10, He who does actions, offering them to
Brahman, abandoning attachment, is not tainted
by sin, as a lotus leaf by water,

He offers all actions to the Isvara, inthe faith that ‘I
act for His sake’, as a servant acts for the sake of the
master. He has no attachment for the result, even for
moksha. The result of actions so done is only purity of the
mind, and nothing else.

Because,
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11. By the body, by the mind, by the intellect,
by mere senses also, Yogins perform action, without
attachment, for the purification of the self.

Mere : free from egotism, resolute in the faith that ‘I act
only for the sake of the Lord, not for my benefit’ °Mere®
should be comstrued along with "body’ &c,, with each one
of them separately, Yogins are those who are devoted to
works, free from egotism in all their acts, without attach-
ment for their results. They act only for the purification of
the mind (sattva). Wherefore, as thy duty lies only there,
do thou only perform action.
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Also because,
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t2. The steady-minded one, abandoning the
fruit of action, attains the peace born of devotion.
The unsteady one, attached to the fruit through
the action of desire, is firmly bound.

The steady-minded man who, resolved that * I do actions
for the sake of the Lord, not for my benefit,” abandons the
fruit of action attains the peace called moksha, as the
result of devotion, through the following stages: first, purity
of the mind ; then, attainment of knowledge; then, renuncis
ation of all actions; and lastly, devotion to knowledge. But
he who is unsteady is led by desire and is attached to the
fruit, thinking ‘I do this act for my benefit.” He is firmly
bound. Wherefore, be thou steady-minded.

The blissful embodied life of a sage.

But as to the man who sees the Supreme Being.
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13. Renouncing. all actions by thought, and
Self-controlled, the embodied one rests happily
in the nine-gated city, neither at all acting nor
causing to act,

Actions are either the obligatory duties (nitya-karmani).
or those arising on the occutrence of some special events
(naimittika-karmani), or those intended for securing: some
special ends, and which are only optional (kamya-karmani),
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of those which are forbidden (pratishiddha-karmani). The
man who has subdued the senses, renounces all actions in
speech, thought, and deed, by discrimination, by seeing inac-
tion in action, and rests happily. He rests happily because
he has given up all action in speech, thought and deed, be-
cause he is without worry, because his mind is calm, because,
excepting the Self, all interests (foreign to the Self) have
departed from his mind,—Where and how does he rest ?—
In the body which has nine openings; seven in the head, be-
ing the organs of sensation ; two nether ones for the passage
of theurine and the dung. As having these nine openings,
the body is said to be a nine-gated city. It is like a city,
with the Self for its monarch, inhabited by the citizens of the
senses, mind, inlellect, as well as their objects,—all working
for the sole benefit of their Lord and producing consciousness

of various objects. In such a nine-gated city the embodied
one rests, having renounced all action.

(Objection) :—Of what use is the qualification * he rests

in the body ”? Every man, be he a samnyasin or not, rests
in the body only. So, the gqualification is meaningless.

(Answer) :—He that is ignorant identifies himself with
the mere aggregate of the body and the senses, and thinks:
“ I rest in a house, on the ground, on a seat.” Such a man
regarding the mere body as himself, cannot indeed cherish
the idea that he rests in the body as in a house. But in the
case of a man who regards the Self as distinct from the ag-
gregate of the body, &c., the idea that he rests in the body is
quite possible. And it is also right that he should renouce
by thought—by knowledge, by discriminative wisdom—the
action attributed to the Self through'ignorance, but which
really pertains to the not Self. Though a man has attained
discriminative wisdom (i.e., has realised his true Self as
distinguished from the not-Self) and has renounced all concern
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with action, still, it may be said that he rests in the
nine-gated city of the body as in a house, inasmuch as his
personal consciousness (of resting arises only with reference
to the body in virtue of the traces of the unspent portion of
the prarabdha-karma—the karma which brought the present
body into existence—still continuing to be felt. Thus the
qualification ‘ he rests in the body ’ has a meaning, as point-
ing to a distinction between the respective standpoints of the
wise and the ignorant.

(Objection) :—I1t is true that he renounces the actions of
the body and of the senses attributed falsely to the Self
through ignorance ; still, the power of acting and of causing
to act may be inherent in the Self and may remain in him
who has renounced actions.

(Answer) :—The Lord says : He neither acts himself, nor
causes the body and the senses to act.

(Question) :—Do you mean that the power of acting and
of causing to act is inherent in the Self and that it ceases by
renunciation, like the motion of a moving person : or that the
power is not inherent in the Self?

(dnswer) :—The power of acting or of causing to act iS
not inherent in the Self ; for, the Lord has taught that the
Self is unchangeable (ii. 25/, and * though seated in the body,
he acts not, nor is he tainted ™ (ziii. 31). The sruti says,
* It thinks as it were and moves as it were.” (Bri. Up. 4-3-7),

Nature is the source of activity.
Moreover,
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14. Neither agency nor objects does the
Lord create for the world, nor union with the fruits
of actions. But it is the nature that acts.
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The Self, the Lord (of the body), does not create agency
.6, does not of Himself urge any one to action, ‘do this’
Neither does the Self create cars, jars, mansions, and other
objects of desire. Nor does the Self unite him who makes a
car or the like with the fruit of the act.

(Question) =—If the Self in the bbdy does not Himself
act nor cause others to act, what then is it that acts and
causes others to act ?

(dnswer) :—Listen. It is Nature, Svabhava, Prakriti,
Maya, ‘ the Divine Maya made up of gunas’ * (vii. 14).

Wisdom and Unwisdom.

In reality,
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15. The Lord takes neither the evil nor even
the good deed of any; wisdom is enveloped by un-
wisdom ; thereby mortals are deluded.

Of any : even of His devotees.

(Question) :—With what object then is done by devotees
any rmeritorious act,—an act of worship, sacrifice, or charity,
the offering of an oblation into the fire, or the like ?

(Answer):—The ILord says in reply; Discriminative
knowledge is enveloped by ignorance.
mortal creatures in samsara are deluded and think, “I act,
I cause to act, I shall enjoy, I cause to enjoy,” and so on.

* Thatis to say, Atman forms the agent, the enjoyer, and the Lord
of Creation, through avidya—(A).
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16, But to those whose unwisdom is destroy-
ed by wisdom of the Self, like the sun wisdom
illaminates that Supreme,

When that unwisdom by which the mortals are envelop-
ed and deluded is destroyed by wisdom or discriminative
knowledge of the Self, then, as the sun illuminates all objects,
so wisdom illuminates the whole of the Knowable, the Su-
preme Reality.

The sage has no more births.

The Supreme Reality having been illuminated by wis-
dom.
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17. With their consciousness in That, their
Self being That, intent on That, with That for
their supreme goal, they go never again to return,
their sins shaken off by means of wisdom.

Fixing their consciousness in Brahman and realising that
the very Supreme Brahman is their Self, they renounce all
actions and dwell in Brabman alone,—the Supreme Brah-
man being their highest goal, their delight being solely in the
unconditioned Self. In the case of such men, all sins and
other causés of mundane existence (samsara) are destroyed
by wisdom described above, and they depart from here, never
returning to embodied life.
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The sage sees the One in all beings.

How do those wise men see truth whose ignorance of the
Self has been removed by knowledge P—Listen:
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18. In a Brahmana endued with wisdom and
humility, in a cow, in an elephant, as also in a dog
and in a dog-eater,* the wise see the same.

Humility is tranquillity, the condition of a well~disciplin-
ed soul. Of the creatures mentioned, the highest is the brah-
mana who is spiritually regenerated, and highly Sattvic (f.e.,
in whom the energy of Saitva predominates). Next comes
the cow, not spiritually regenerated, and Rajasic (i e., in
which the energy of Rajos predominates) Last come the
elephant, &c., which are purely Tamasic (the energy of
Tamas predominating). In all of them the sages see the
same, the One who is immutable in Himself and quite un-
touched by Sattva and other energies, or by the tendencies
born of those energies, whether Sattvic, Rajasic or Tamasic.

The sage is liberated while still on earth.

(Objection) =They (the sages just spoken of) are sinful
persons, whose food should not be eaten by others. For, the.
Law says:

“ Where one's equals are honored in a different man-
ner, and where persons who are not one’s equals are
honored in the same manner as oneself, a dinner must
not be eaten.” (Gautama’s Institates, xvii. 20.)

(4nswer) ‘—They are not sinful ; for,

* A chandala, an outcaste.
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19. Even bere birth is overcome by them
whose mind rests on equality. Spotless, indeed, and
equal is Brahman ; wherefore in Brahman they rest.

Even while living here cn earth, birth has been brought
under control by those sages who see the One, and whose
intuition (antak-karama) rests unwavering on the equality
(7. e., homogeneity) of Brahman in all creatures. Though,
to the ignorant, Brahman in such impure bodies as those of
dog-eaters and the like appears to be contaminated by their
impurities, yet He is unaffected by them and is therefore
spotless. Further, He is not heterogeneous either, owing to
any heterogeneous attributes inherent in Himself ; for, cons
ciousness (chaitanya) has no attributes. And the Lord speaks
of desire and the like as the attributes of the Kshetra—of the
body, of the not-Self (xiii. 6),—and He speaks also of the
Self as beginningless and without attributes (xiii. 31). Nor
are there what are called ‘ultimate particulars (antyavise=
shas) * as the basis of individual distinctions in the Self, since
no evidence can be adduced to prove their existence in rela-
tion to the several bodies.* Hence Brahman is homogeneous

* According to the Vaiseshika system of philosophy ‘antya-visesha
is ‘that indefinable peculiar attribute inherent in an eternal substance
which distinguishes it from another eternal substance. Itis thatin an
eternal substance which marks its individual identity. The existence of
such an attribute is only inferred in order to account for a distinction
which is otherwise perceived. The eternal substances are thus enumera-
ted :—The atoms of Earth, of Water, of Light, and of Air; Akasa (ether),
Time, Space, Atman (soul) and Manas (mind). The antya viseshas in
the Atmanis only inferable from a distinction in the Self, for which
Vedanta sees no evidence., Distinctions in the body cannot certainly
point to distinctions in the Self since a yogin can simultaneously assume
various bodies. '
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and one. Wherefore they (the sages) rest in Brahman only,
Not in the slightest can blemishes of bodies affect them, since
they have no egotism and do not identify themselves with the
aggregate of the body and the like. It is only tothose who
are egotistic and who identify the Self with the aggregate of
the body and the like, that the institute quoted above is ap-
plicable, since it refers to persons who are the objects of
honor. In honoring and giving gifts, some special qualifica~
tions are taken into account, such as a knowledge of Brah-
man, knowledge of the six auxiliary sciences (angas), a
knowledge of the four Vedas and the like. But Brahman is
free from all attributes, good and bad. Hence the statement
¢ they rest in DBrahman. Moreover, the institute quoted
above istaken from a section which is concerned with works
(Karma), whereas this portion of the Gita (from v. 13 to the
end of the adhyaya) is a section treating of renunciation of all
works.

The sage is free from grief and rejoicing.

Because Brabman, the Self, is blemishless and homoge-
neous, therefore,

7 ggsifd Sie AlgSent QiiEy |
Ratgfetarger safEgann f&a: | e |
20. He who knows Brahman can neither
rejoice on obtaining the pleasant, nor grieve on
obtaining the unpleasant,—steady-minded, un-
deluded, resting in Brahman.
Pleasant and unpleasant objects can cause pleasure and
pain to them only who regard the body as the Self, not to him
who sees the pure Self, since the latter never comes by plea-

sant and unpleasant objects. He is undoubtingly conscious
that the Self is free from delusion. He rests in Brahman
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described above ; that is, he does no action, he has renounced
all action. S
The sage’s infinite joy.

Moreover, resting in Brahman,
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21. With the self unattached to external
contacts, he finds the joy which is in the Self;
with the Self engaged in the contemplation of
Brahman he attains the endless joy.

When his intuition (antak-karana) is uncontaminated by
attachment to things contacted by the senses, to the sound
and other sense-objects which are all external (to the Self),
the sage realises the joy which there is in the Self. When
his intuition (antak-karasma) is engaged in Yoga, in Samadhi,
in a deep and steady conmtemplation of Brahman, then the
sage attains the imperishable bliss. Therefore, he who seeks
for the endless joy of the Self should withdraw the senseg
from the momentary pleasure of external objects.

For the following reason also he should withdraw (the
senses from external objects) :—
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22. TFor, those delights which are born of
contacts are only generators of pain, having a be-
ginning and an end, O son of Kunti; a wise man
rejoices not in them.

“The pleasures that are caused by contacts of the senses
with sense-objects are only generators of pain, since those
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delights are caused by nescience (avidya). We do find that
all troubles arising in the body (adhyatmika). etc., are
traceable to them (delights) only. Asin this world, so in the
other,—as the word  only ’ indicates. Seeing that there is no
trace of joy in the samsara, the devotee should withdraw the
senses from the mirage of sense-objects. Not only do the
delights cause pain, but also they have a beginning and an
end, The contact of a sense with its object marks the begin-
ning of a pleasure, and their separation its end. Delights
are temporary, occurring in the moment of interval (between
the origin and the end) A man who possesses discrimina~
tion and who has realised the Supeme Reality does not
rejoice in them. It is only quite ignorant persons that are,
like cattle and the like, foundto rejoice in the sense-objects.
The path of Nirvana.

And there is also a a wicked thing, an enemy on the path
to Bliss, a most difficult thing to deal with, the source of all
evil, very difficult to ward off, so that, very mighty efforts
should be made, says the Lord, to repel the enemy :
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23. He that is able, while still here, to with-
stand, before liberation from the body, the impulse
of desire and anger, he is a Yogin, he is a happy
man.

While still here: while yet living. Before ULberation
Jfrem the body : up to the point of death. By thus marking
death as the limit, the Lord teaches that the impulse of desire

and anger is unavoidable during life, since its causes are
innumerable, and that till the very moment of death it should
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not be trusted. Desire (Kama) is the longing for a pleasure-
giving agreeable object of our experience when coming with-
in the ken of our senses, heard of, or remembered ; and anger
(krodha) is-the aversion for the disagreeable, for the cause of
pain, when being Seen, heard of, or remembered. The im-
pulse of desire (kama) is the agitation of the.mind (antak-
karana) as indicated by hairs standing on end and by a joyful
countenance; and the impulse of anger is the mental agi-
tation indicated by the trembling of the body, by perspiration,
lip-biting, fiery eyes, and the like. He who can withstand
the impulses of desire and anger is a Yogin, and he is a happy
man here on earth.

‘What sort of a man resting in Brahman attains Brah~
man P—The Lord says:
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24. Whoso has his joy within and his pastime
within, and whoso has his light within only,
that Yogin attains Brahman’s bliss, himself be-
coming Brahman.

Within : in the Self. He attains the bliss {(nirvana) in
Brahman,— e., he attains moksha.—while still living here on
earth.

Moreover,
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25. The sages attain Brahman’s bliss,—they
whose sins have been destroyed and doubts remov-
ed, who are self-controlled and intent on the welfare

of all beings.
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Sages (Bishis) : men of right knowledge and renunciation.
Intent, etc. : injuring none.
Moreover,
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26. To the devotees who are free from desire
and anger, who have controlled their thought, and
who have known the Self, Brahman’s bliss exists
everywhere.

Those who have renounced all actions and attained right
knowledge are liberated, whether living or dead.

Realisation of the Lord by Dhyana-Yoga.

It has been said that those who, renouncing all actions,
remain steady in right knowledge obtain instant liberation.
It has often been and will be declared by the Lord that
Karma-Yoga, which is performed in complete devotion to the
Lord and dedicated to Him, leadsto moksha step by step:
first the purification of the mind, then knowledge, then
renunciation of all actions, and lastly moksha. And now,
with a view to propound at length the Dhyana-Yoga, the
proximate means to right knowledge, the Lord teaches the
Dhyana-Yoga in the following few aphoristic verses:
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27-28. Shutting out all external contracts and
fixing the sight between the eye-brows, equalising
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the out-going and the in-going breaths which pass
through the nostrils, controlling the senses, mind
and intellect, having moksha as his highest goal,
free from desire, fear and anger,—the sage who
ever (remains thus) is verily liberated.

The sound and other sense-objects enter the mind within
through the respective organs. These objects which are
external are kept outside when a man does not think of them.
A sage (muni) is one who is given to contemplation (manana)
and who renounces all actions. Keeping the body in the
posture described, he should always look up to moksha s his
supreme goal. When the sage leads constantly this kind of
life, renouncing all, he is no doubt liberated: he has nothing
else to do for liberation.

" 'What has he—he whose mind is thus steadily balanced—
to know and meditate upon in the Dhyana-Yoga?
WG] aFaqal aaoiensa |
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29. On koowing Me,—the Lord of all
sacrifices and austerities, the Great Lord of all
Worlds, the Friend of all beings,~he goes to
Peace.

I am Narayana, the Lord of all sacrifices and austerities,
both' as their author and astheir Devata (i.e., as the (God
whose grace is sought by their means). I am the Friend of
all, doing good to them without expecting any return for it.
Lying in the heart of all beings Iam the dispenser of the
fruits of all actions and the witness of all cognitions, On
knbwing Me, they attdin j;jeace, the cessation of all' samsara,




SIXTH DISCOURSE.

DHYANA-~YOGA.
Dhyana-yoga is incompatible with works.

" At the close of the next preceding Discourse, Dhyana-~
Yoga—Yoga by meditation,—which is the proximate means
to right knowledge has been taught in a few aphoristic verses
(v. 27-29). Here commences the Sixth Discourse which.
occupies the position of a commentary thereon. Now, action
(karma) is an external aid to Dhyana-Yoga ; and a grihastha
(householder), on whom action is enjoined, should perform it
till he is able to attain to Dhyana-Yoga ; and bearing this in
mind, the Lord extols action in vi. 1.

(Objection) :—* Now, since action which is enjoined
should be performed throughout life, what is the meaning of
the limitation, ° till he is able to attain to Dhyana-Yoga’?

(4nswer) :=~This objection does not apply here because
of the specification that, ‘ for the sage who wishes to attain to
Yoga, action is the means’ (vi. 3); and because it is also said
that he who has attained Yoga has only to resort to renunci-
ation (sama). If it were meant that each of them—he who
wishes to attain to Yoga as well as he who has attained to
Yoga=—should resort to both action and renunciation, then it
would be useless to specify thataction and renunciation are.
respectively intended for him who wishes to attain Yoga and
for him who hasattained Yoga, or to divide them into two
distinet classes-

* The Samuchchaya-Vadin maintains that knowledge should be
conjoined with action if it should produce the intended result,
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(The opponent) :—Among religious devotees (asramins=
grihasthas), one class comprises persons who wish to attain
Yoga, another class comprises persons who have already
attained Yoga, while the rest are those who neither wish to
attain Yoga nor have attained Yoga; and it is but right that
the first two classes should be specified and shown separately
as distinguished from the third*

{4nswer) :—-No ; the words  for the same devotee’ (in vi. 3)
and the repetition of ‘yoga’ in the clause ‘when he has
attained to Yoga’ imply this, that the same person who at first
wished to attain to Yoga has only to renounce action when he
has attained Yoga, this renunciation leading to the fruition of
Yoga. Thus, no action forms a necessary duty throughout
life. '

Failures in Yoga are also spoken of here (vi. 37, 38). If
in the Sixth Discourse Yoga were meant for a grihastha,
then there could be no occasion for the supposition of his
ruin, inasmuch as he, though a failure in Yoga, may obtain
the fruit of Karma. An action done, whether interested
(kamya) or obligatory and disinterested (nttya), must produce
its effect ;—(it cannot of course produce) moksha, which,
being eternal, cannot be produced by an action. We have
also said T that the obligatory duty (nitya-karma), as taught
by so great an authority as the Veda, must produce a result
of its own, since, otherwise, the Veda would serve po purpose.
Neither would it be proper to speak of a grihastha as a
failure in both ways; for he would still perform Karma and
there would therefore be no occasion for a failure therein.

* The opponent drives at this conclusion, that while the first and
third classesof aspirants are bound to perform Xarma, those who have
attained Yoga should not,. as belonging to the order of grihasthas,
renounce Karma, though they may practise Yoga with a view to realise

the true nature of the Self.
t Vide commentary on ivs 18,
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(The opponent) :—The Karma which has been done has
been offered to the Lord : wherefore, such Karma can bring
in no result to the author.

(4Answer) :—No ; for, the offering of Karmato the Lord
must lead to still greater results.

(The opponent) :—It leads only to moksha,—The offering
of all actions to the Lord, when conjoined with Yoga, leads
to moksha and to no other result; but, since he has failed in
Yoga, it is but right to suppose that such a man will be
ruined.

(dnswer) :—No; for, the verses vi. 10, 14, enjoin renun-
ciation of action. It isnot possible to think of any kind of
wife’s aid at the time of Dhyana; if it were possible, then it
might be argued that loneliness is enjoined (vi, 10) with a
view to prohibit thataid®. And whatis taught in vi. 10—
“ without desire, without property "—is not compatible with
the life of a grihastha. The question (vi. 38), too, regarding
him who may prove a failure in both ways would not arise.

(The opponent) :—In vi. 1, aman of action (Karmin) is
said to be both a Samnyasin and a Yogin, and itis further
said that he who does no action or keeps no fire cannot be a
Yogin or a Samnyasin.

(4nswer) :=—No; vi. 1, merely extols the abandonment of
attachment for results of actions, performance of which
forms an external aid (bahiranga) to Dhyana-Yoga, (Ze.,
which leads one to Dhyana-Yoga in due course).—It is not he
alone who is without fire and without action that is both a
Samnyasin and a Yogin, but also one devoted to action, who
abandoning attachment for the results of actions, performs
them for the purification of the mind (sattva suddhi). Thus

* That is to say, Dhayana~ Yoga as taught in the sequel is not meant

for a grihastha who is engaged in works; for he cannot fulfil the
conditions laid down in vi. 10, 14, etc.
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by way of praise the latter is said to be a Samnyasin and a
Yogin. It is, moreover, not proper to hold that one and the
same proposition,* both praises the abandonment of attach~
ment for results of actions and forbids the fourth order.
Further, the Lord cannot contradict the Sruti, Smriti, the
Puranas, the Itihasa and the Yoga.sastras, which clearly
teach that a man who is without fire and without action—i,e.,
who is literally a samnyasin—is a Samnyasin and a Yogin,
To forbid the fourth order would contradict what the Lord
Himself teaches in iv. 13, xii. 16, 19, ii. 71.

Therefore, for the sage who wishes to attain Yoga and has
already entered on the career of a grihastha, action (such as
‘the Agnihotra) performed without a desire for its fruit becomes,
by way of purifying the mind, a means to Dhyana-Yoga.
On this ground he is said to be a Samnyasin and a Yogin by
way of praise.

Renunciation in action.

The Blessed Lord said:
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1. He who, without depending on the fruits
of action, performs his bounden duty, he is a
Samnyasin and a Yogin : not he who is without

fire and without action.

He who desires the fruits of actions is dependent thereon ;
but different from him is the man in question; he is not
dependent on the fruits of actions.

He who is thus free from a desire for the fruits of actions
and performs action, such as the Agnihotra or fire-sacrifice as
a bounden duty (nitya-karma),—not as a kamya-karma or

* Vide note-f P 166.
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action done with a motive, as a means of attaining some
immediate specific end in view,~he who performs actions
thus is superior to those who perform actions in a different
spirit. Wtth a view to impress this truth, the Lord says that
he is Samnyasin and a Yogin. He should be regarded as
possessing both the attributes, the attributes of renunciation
(samnyasa) and steadfastness of mind (Yoga).  Not he alone
should be regarded as a Samnyasin and a Yogin who is with-
out fire and without action, who neither lights sacrificial fires
nor engages in other actions, such as austerities and the like
which require no help of sacrificial fires.

(Objection) :—In the sruti, in the smriti, and in the yoga-
sastras, it is plainly taught that a Samnyasin or a Yogin is one
who is without fire and without action. How is it that the
Lord teaches here a strange doctrine that he who lights fire
and performs actions is a Samnyasin and a Yogin?

(Answer) :-——This is not to be regarded as a fault; for, it
is intended to represent a devotee to action as a Samnyasin
and a Yogin in a secondary ‘sense of the two terms. He is
regarded as a Samnyasin because of his renunciation of the
thoughts concerning the fruits of action; and he is regarded as
a Yogin because he performs action asa means of attaining to
Yoga or because he abandons thoughts concerning the fruits of
actions as causing unsteadiness of mind. Thus, it is. only ing
secondary sense that the two terms are applied to him. It is
‘not, on the other hand, meant that he is in reality a Samnyasin
and a Yogin. The Lord, accordingly, says: '
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2. Do thou, O Pandava, know Yoga to be
that which they call renunciation ; no one, verily,

becomes a Yogin who has not reno unced thoughts-
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Do thou understand that the Yoga, which consists in per-
formance of action, is that which those who are versed in the
sruti and the smriti declare to be samnyasa, the true renuncia-
tion which consists in the abandonment of all action as wel]
as its fruit.

(Question) —On what point of similarity between
Karma-Yoga which consists in the petformance of action
(pravritti) and the pure Samnyasa which consists in abstaining
from action (nivritti) is the representation of identity of the
former with the latter based ?

(Answer) —There is of course a certain amount of simi-
larity between Karma-Yoga and pure samnyasa so far as the
agent is concerned. For, he who is a pure Samnyasin, who
has renounced all actions as well as their accessories,
abandons thoughts (samkalpa) concerning all actions and
their fruits,—those thoughts causing the desires which impel
one to action. A follower of Karma-Yoga, too, renounces
thoughts of results, while he performs actions. This the
Lord teaches in the following words: No devotee to action
who has not given up the thought of reward can be a Yogin,
a man of steadfastness; for the thought of reward causes
unsteadiness of mind. That is to say, -that devotee to action
who has given up all thoughts of reward will become a Yogin,
a man of steadfastness, a steady-minded man, inasmuch as all
thought of reward which is the cause of unsteadiness has been
given up.

Action is a stepping-stone to Dhyana-Yoga

Thus, having regard to the likeness between pure
Samnyasa and Karma-Yoga in so far as the devotee in either
case renounces (the thoughts concerning the fruit of action),
Karma-Yoga has been represented in vi. 2. as Samnyasa with
a view to extol it. And the Lord extols it because the
Karma-Yoga, practised without regard to the fruit of action,
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forms an external aid (bahiranga) to Dhyana-Yoga, i.c., leads
the devotee to Dhyana-Yoga (in due course). He now
proceeds to show how Karma-Yoga isa means to Dhyana~Yoga.
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3. For a devotee who wishes to attain to
Yoga, action is said to be the means. For the
same (devotee), when he has attained to Yoga,
quiescence (sama) is said to be the means,

For a devotee (muni) who has given up the fruit of
action, and who wishes to attain to Yoga,—t.e., who has not
already risen to it, who is unable to remain steady in Dhyana-
Yoga,—action (karma) is said to be the means * of attaining
his end. For the same devotee, on the other hand, when he
has attained to Yoga, quiescence—t.¢., the abstaining from all
action—is said to be the means (of attaining his end). The
more thoroughly he abstains from action, the more free he
is from trouble, the more the senses are controlled, and the
more steadfast his mind remains. Then he becomes a
Yogartidha, one who has attained to Yoga. Accordingly it is
said in the Mahabharata :

“ For a Brahmana there is no wealth equal to this, viz.,
(knowledge of) oneness and homogeneity {of Brahman in all
creatures), fruthfulness, character, steadiness, harmlessness,
straightforwardness, and renunciation of the several actions.”
~—(Santiparva, 175-38).

Who is a Yogin?

‘When is a man said to be a Yogirtdha, to have attained

to Yoga P—The answer follows :

* His end is Dhyana-Yoga, and this he attaios by action which first
purifies the mind and-then creates desire and capacity for Dhyana-Yoga.
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4. When a man, renouncing all thoughts,
is not attached to sense-objects and actions, then
he is said to have attained to Yoga.

When a Yogin, keeping the mind steadfast, feels no
attachment for the objects of the senses such as sound, nor
thinks that he has to do any action,—whether nitya (obli-
gatory) or maimittika (obligatory and incidental) or kamya
(done with a motive) or pratishiddha (forbidden by law),—
regarding it has of no use to him ; and when he has learned to
habitually renounce all thoughts which give rise-to desires for
objects of this world and of the next, then he is said to have
become a Yogarudha, tobe one who has attained to Yoga.—
The words * renouncing all thoughts” imply that all desires
as well as all actions should be renounced. TFor, all desires
spring from thoughts, asithe smriti says:

“ Verily desire springs from thought (samkalpa), and of
thought yajuas are born."—Manu ii. 2).

“ O Desire, I know where thy root lies. Thou art born
‘of thought. Ishall not think of thee, and thou shalt cease to
exist as well as thy root.”—(Mahabharata, Santiparva,
177-25). , '

"~ On the abandonment of all desires, the -abandonment of
all actions necessarily follows, as passages in the sruti like
the following show : -

“ Whatever forms the o'bje'ct of desire, that he wills; and
whatever he wills, that he acts.”—(Bri. ‘Up. 4-4-5).
Reasoning also leads to the same conclusion. For, on

surrendering all thoughts, one cannot move at all. Where-
fore, by saying that the aspirant should renounce all thoughts,
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the Lord implies that he should- abandon all desires and all
actions as well. :

‘When a man has attained to Yoga, then the self is raised
by the self from out of the numerous evils of samsara.
Therefore,

TEERAAIS ST ArARATATTAT, |
AERT GRAA FFUET RgUEAT: || & )

5. Let a man raise himself by himself, let
him not lower himself ; for, he alone is the friend
of himself, he alone is the enemy of himself.

Let a man lift up himself who is drowned in the ocean
of samsara, i, let him so train himself as to become a
Yogarudha, let him practise and attain to Yoga. Let him
not lower himself; for, he alone is the friend of himself.
There is indeed no other friend that can lead to liberation
from samsara; nay, the so-called friend is only inimical to
him who seeks liberation, as the former forms an object of
affection, which is the cause of bondage Hence the empha-
sis ‘ he alone is the friend of himself.’ And he alone is the
enemy of himself. The other enemy who is outside is made
an enemy only by himself. Hence the emphasis ‘he alone is.
the enemy of himself.

It has been said that ““he alone is the friepd of himself,
he alone is the enemy of himself.” Now it may be asked,
what sort of a man is the friend of himself and what sort of
a man is the enemy of himself ?—The answer follows:

SURATSSEAAEE IATRARAAT {3 |
SIHAEg WAA FqqreAd T 0 & 1
6. To him who has conquered himself by
himself, his own self is the friend of - himself, but
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to him who has not (conquered) himself, his own
self stands in the place of an enemy like the
(external) foe,

His self is the friend of himself who is self-controlled,
who has brought under control the aggregate of the body and
the senses. But in the case of a man who is not self~
controlled, his own self does injury to himself, just as any
external foe may do injury to him.

fStareaa; SmaRr 9T qHfEas |

HarogEg:Ey T arEaEas 11w |
7. The self-controlled and serene man’s
Supreme Self is steadfast in cold and heat, in
pleasure and pain, as also in honour and disgrace.
‘When a man has subdued the aggregate of the body and
the senses, when his mind (antah-karama) is tranquil, when

he has renounced all actions, then the Supreme Self actually
becomes his own Self.

Al SEgAiEr gEE [ANatga: |
I AN AN ewnSIgrEEHET | < ||
8. The Yogin whose self is satisfied with
knowledge and wisdom, who remains unshaken,
who has conquered the senses, he is said to be a
saint,—~for whom a lump of earth, a stone and
gold are equal.
‘When the Yogin is satisfied with knowledge (jzana) of
things as taught in the scriptures, and with wisdom (vijrana),
i.6., with the realisation (in his own experience) of the things

s0 taught—then he is said to be a saint {yukta), he is said to
have attained samadhi or steadfastness of mind,
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Moreover,
gEraaTaae gty |
ArgsaAly = gy sughetea o | |
9. He is esteemed, who is of the same mind
to the good-hearted, friends, foes, the indifferent,
the neutral, the hateful, relatives, the righteous,and
the unrighteous.

Heis esteemed: He is the best among the Yogarudhas,
among those who have attained to Yoga. [There is also
another reading which means “he is liberated.’] Who is of
the same mind: who thinks not of a man as to what he is or
what he does. A ‘good-hearted’ man does good to another
without expecting any service in return; an °indifferent’
man is one who is partial to neither of two contending sides;
a ‘nmeuiral ' man is one who means well by both the contend-
ing sides. The righteous are those who follow the Sastras,
and the unrighteous are those who resort to forbidden acts.

Directions for the practice of Yoga.

Wherefore, to attain the highest results,

Nt geia qaauraE Wit /Raa: |

TEHIH AATAAMAT MURNEE: | Lo 1l

10. Let the Yogin try constantly to keep the
mind steady, remaining in seclusion, alone, with
the mind and body controlled, free from desire,

and having no possessions.

Yogin: he who meditates. In seclusion ; in a mountain~
cave, or the like. The words‘ in seclusion’ and ‘alone’
evidently show that he should resort to renunciation (sam-
nyasa). Not only should he renounce the world when he
practises Yoga, but he should also abandon all possessions.
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Now, in the sequel, the Lord proceeds to prescribe for
him who practises Yoga particular modes of sitting, eating,
recreation and the like as aids to Yoga, as also to define the
characteristic marks of the man who has attained Yoga, and
to describe the effects of Yoga and other particulars in
connection with it. First of all, He prescribes a particular
'mode of sitting as follows :

F&r 33 S RrrERERaE: |
wregfegd AR SerREEmEE 1 LR |

11. Having in a cleanly spot established a
firm seat, neither too high nor too low, with cloth,
skin, and kusa grass thereon ;

Cleanly : either naturally so, or made so by artificial

improvements. Cloth, &c., should be spread on the seatin
the reverse order of their enumeration here.

‘What should be done after establishing the seat ?
IAFE AFs FAT FaraVFgaATEa: |
IURIFATEN FSAENTARANGES 1| LR 1)
12. Making the mind one-pointed, with the
-actions of the mind and the senses controlled, let

him, seated there on the seat, practise Yoga for
the purification of the self.
He should withdraw the mind from all sense-objects

‘before concentrating it- The self: the antah~karana, the inner
sense, the mind.

The external seat has beén describedi Now, what
-should be the posture of the body f—Listen : '
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ad sEFOHE Tanes fa )
qEEd AEEE & EmamaeinaT | 13 1)
13 Holding erect and still the body, the head,
and the neck, firm, gazing on the tip of his nose,
without looking around ;

An erect body may be in motion; hence the qualification
‘still.” He isto gaze as it were onthe tip of his nose.—
Here we have to understand the words * as it were’; for, the
Lord means to prescribe, notthe very act of ‘ gazing on the
tip of his nose’, but the fixing of the eye-sight within (by
withdrawing it from external objects); and this, of course,
depends on the steadiness of mind. If, on the other hand,
the very act of ‘ gazing on the tip of his nose’ were meant
here, then the mind would be fixed only there, noton the
Self. As a matter of fact, the Yogin isto concentrate his
mind on the Self, as will be taught in vi. 25, ‘ Making the
mind dwell inthe Self.” Wherefore the words ‘as it were’
being understood, ‘ gazing ' means here ¢ the fixing of the eye-
sight within.’

Moreover,

sararar RmadEeieg fa: )
A SR AR I ST qea |} 4% )

14. Serene-minded, fearless, firm in the vow
of godly life, having restrained the mind, thinking
on Me, and balanced, let him sit, looking up to
Me as the Supreme.

The vow of godly life (Brahmachari-vrata) consists in
doing service to the Guru, in eating of the food obtained by
begging, &c. He should strictly observe the vows of godly
life. He should also restrain the mind, t.e., repress jts
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mcdifications. He should ever think of Me, the Paramesvara,

the Supreme Lord. He should also regard Me as the
Supreme. A lover may always think of a woman, but he
never regards her as supreme. He regards either his soveres
ign, or Mahadeva (the Great God), as the case may be, as the
Supreme. The Yogin, on the other hand, ever thinks of Me,
and also regards Me as the Supreme Being.

Now the fruit of Yoga is described as follows:
AT TEISSEAT AT Fraaaraa: |
Qe faaTog@t aEEEETEsia | 14 |

15. Thus always keeping the mind balanced,
the Yogin, with the mind controlled, attains to the
Peace abiding in Me, which culminates in Nirvasna
(moksha,)

Thus : in the manner prescribed above.

Here follow regulations as regards a Yogin’s food, &c:

AIGHAEg ArMSRE A SFprFagaH |
9 SifvEwiea smar aa 9ga | & 1

16. Yoga is not possible for him who eats
too much, nor for him who does not eat at all, nor
for him who is addicted to too much sleep, nor for
him who is (ever) wakefal, O Arjuna,

HBats too much : eats more food than what is suited to
him. The sruti says:

* Whatever food is suited to oneself, that protects; it
injures not. A greater quantity injures and a smaller
quantity protects not.’-—(Satapatha-Brahmana).
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The Yogin should therefore eat neither more nor less
than what is suitable for him. Or it may mean this: Yoga
is not possible for him who eats more than the quantity pre-
scribed for a Yogin in the Yogasastra. The quantity of food
is thus prescribed:

““ Half (the stomach) for food and condiments, the third
(quarter) for water, and the fourth should be reserved for
free motion of air.”

How then can Yoga be achieved ?—The answer follows :
JHEREENE T8 Fag |
FeEREAEE A qG g (| 1S 1)

17. To him whose food and recreation are
moderate, whose exertion in actions is moderate,
whose sleep and waking are moderate, to him
accrues Yoga which is destructive of pain.

To him who resorts to food and recreation (such as
walking) within prescribed limits, and who sleeps and who
wakes up at the prescribed hours, to him accrues Yoga which
is destructive of the misery of samsara.

Consummation.

When does he become a saint (Yukta) ?>~~The answer
follows @

ayr fafvad RaararaaEiey |

fasegs: SIBRNG] I FI=AR aq1 1 < |

18. When the well-restrained thought is
established in the Self only, without longing for

any of the objects of desire, then he is said to be
a Saint.
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Well-restrained : which attained to one-pointedness or
concentration. In the Self only: having abandoned all
thoughts of external objects, the thinking principle (chitta)
remains steadily in the Self. Objects of desire: seen or
unseen.

The simple of such a2 Yogin’s steadfast mind is described
below :

ot §191 fRErE™r Sga |rear @t |
Qi aafuaes gowar aFTArEad: 1 2R 1)

19. € Asa lamp in a sheltered spot does not
flicker,’—this has been thought as the simile of a
Yogin of subdued thought, practising Yoga in the
Self,

This simile has been thought out by those versed in
Yoga, by those who know the ways of the thinking principle.

Having thus, by virtue of the practice of Yoga, become
one-pointed (fit for concentration), like a lamp sheltered from
the wind,

gAgwa fad e armEear |
9% AAIAAISSATT TIAATAN A 1| Ro |}

20. When thought is quiescent, restrained
by the practice of Yoga ; when, seeing the Self by
the self, he is satisfied in his own Self ;

‘When the mind is restrained from all quarters by
practice of Yoga, the Yogin sees the Self—the Supreme
Intelligence (chaitanya) and the All-resplendent Light—by
self (the antakkarana, the inner sense), by the mind which

has been purified by samadhi and attains satisfaction in the
Self,



19—23] DHYANA YOGA. 195

And:
gaaraiFas avg giemmgrditzag |
afw o3 /@ Aarsy Raamelr asaa: u W W

21. When he knows that Infinite Joy which,
transcending the senses, can be grasped by reason;
when, steady (in the Self), he moves never from
the Reality ;

He: the wise man. That joy can be grasped by reason
(buddhi), independently of the senses, It lies beyond the ken
of the senses; it is not produced by sense-objects.

And:
4 gosqr QMM @R A=IX s qa |
afwfgat @ g geonsiy H=Ead u kR |
22. When, having obtained it, he thinks no
other acquisition superior to it; when, therein

established, he is not moved even by a great pain ;

It : the gain of the Self. Therein: in the real Self.
Pain : such as may be caused by a sword-cut, etc.

This Yoga,—this peculiar state of the Self which has
been described in so many of its attributes in the verses

beginning with vi. 20:
& faag, gred@nfant gidfeg |
@ femda Qresal AisfiEonsaar 1 k8 0
23. This severance from union with pain, be

it known, is called union (Yoga). That Yoga must
be practised with determination and with unde-

pressed heart.
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Severance from union with pain is called Yoga (which.
means wunion) by a sort of irony. Having thus concluded
speaking of the effect of Yoga, the Lord again refers to the
necessity of it, with a view to show that determination and
non-depression (self-reliance) are necessary means to Yoga
That Yoga: the Yoga which can produce the result described
above.

Further directions concerning the practice of Yoga.

Moreover,
: -
agsIRAFEAiETaAl qaaNsa: |

aasafkzaard e queag: 1) *8 |

24. Abandoning without reserve all fancy-
born desires, wellarestraining all the senses from
all quarters by the mind;

By the mind : endued with discrimination :
QA AETEE gedr gigdaar |
SEAGE AR FEA1 A fReialy eadE 0 oRY |
25, Little by little let him withdraw, by
reason (buddhi) held in firmness; keeping the
mind establishedin the Self, let him not think of
anything. .
He should make the mind constantly abide in the Self,

bearing in mind that the Self is all and that nothing else
exists. This * is the highest form of Yoga.

Now, as to the Yogin who thus strives to make the mind
abide in the Self,

* The steadinesf of mind.—(A.)
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Fd] FqT AR ATageR |
qaEar Masaagead 93 999 1| R& |l

26. By whatever cause the wavering and
unsteady mind wanders away, from that let him

restrain it and  bring it back direct under the
control of the Self.

Sound and other objects are the causes which make the
‘mind wander away. It is a natural weakness of the mind to
be thus led away by sense-objects. By convincing oneself of
the illusoriness of sense-objects through an investigation into
their real nature, and by cultivating indifference to worldly
objects, the mind can be restrained from sense-objects and
brought back to the Self wherein to abide firmly. In virtue
«©of this practice of Yoga, the Yogin’s mind attains peace in
the Self.

The effect of Dhyana-Yoga.
gEIFaAAd & A gegaad. |
S qFAE AWIAASIATE. || RY |

27. Supreme Bliss verily comes to this
Yogin, whose mind is quite tranquil, whose passion
is quieted, who has become Brahman, who is
blemishless.

Whose passion &C.: in whom all passion, including
attachment and other causes of pain, has disappeared ; who
has become a Jivan-mukia (a man whose soul is liberated
while still alive), convinced that all is Brahman ; who has no
blemish whatsoever, who is not affected by dbarma and
a-dharma. :
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JgAd GRISSHIA AW frawsas: |
e APEEaaIFe gEHIga I R<€ |l

28. Thus always keeping the self steadfast,
the Yogin, freed from sins, attains with ease to the
infinite bliss of contact with the (Supreme) Brah-
man. |

Always : unimpeded by any of the obstacles to Yoga.

. Now will be discribed the effect of Yoga, the perception
of oneness with Brahman, which leads to the cessation of all
samsara :

QACALHA GEGAN FEAT |
63 AT @99 g ) RS Ul

29. The Self abiding in all beings, and all
beings (abiding) in the Self, sees he whose self has
been made steadfast by Yoga, who everywhere
sees the same.

He sees all beings—from Brahma, the Creator, down to
a clump of grass—as one with the Self ; and in all the differ-
ent beings—from Brahma, the Creator, down to inanimate
objects—he sees the same; 7.e., he sees thatthe Self and
Brahman (the Absolute) are one.

Now will be discribed the effect of this perception of the
unity of the Self ;

4y af g7afy |99 @ 9 A 959N |
qEIE | qUTANN § 9 ¥ 9 I079@ |} 30 |l
30. He who sees Me everywhere and sees

‘everything in Me, to him I vanish not, nor to Me
does he vanish.
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He who sees Me, Vasudeva, the Self of all, inall beings,
and who sees Brahma, the Creator, and all other beings, in Me,
the Self of all ;—when he has thus seen the unity of the Self,
I—who am the Isvara—never leave his presence, nor does
that wise man leave My presence; for his Self and Mine are
“one, and one’s own Self cannot but be manifest to oneself.

Now, referring to the knowledge imparted in the
preceding verse—namely that ‘I Myself, the Self of all, am

the seer of the unity of Self ’,—the Lord will speak of muksha
as the effect of that knowledge:

wqyafed At At aedsEatae: |
|37 qEAFIS @ et Wty a9y ) 3¢ 1)
31. Whoso, intent on unity, worships Me

who abide in all beings, that Yogin dwells in Me,
whatever his mode of life.

This man of right knowledge dwells in Me, in the
supreme state, in the state of Vishnu; he is ever liberated
nothing obstructs his path to moksha.

Moreover,
. .S e [ oooN o
HATHIIFAT G99 GH 991 91STA |
gd ar I} a1 i@ @ A 9w das ) 3R N

32. Whoso, by comparison with himself,
sees the same everywhere, O Arjuna, be it pleasure
or pain, he is deemed the highest Yogin.

He sees that whatever is pleasant to himself is pleasant
to all creatures, and that whatever is painful to himself is
painful to all beings. Thus seeing that what is pleasure or
pain to himself is alike pleasure or pain to all beings, he
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causes pain to no being; he is harmless. Doing no harm,
and devoted to right knowledge, he is regarded as the highest
among all Yogins.

Practice and Indifference are the surest means to Yoga.

Seeing that the Yoga above described, the Yoga of right
knowledge, is very difficult of attainment, Arjuna wished to
know the surest means of attaining it, and said :

Arjuna said :

AST ATRAA! Nh: AIFEAT ALIZA |
g A 9A qaed fafd fEmug n 33 0

33. This Yoga in equanimity, taught by
Thee, O Destroyer of Madhu,—I see not its steady
continuance, because of the restlessness (of the
mind.)

This is a well-known fact :

TS g A9 T AN gPAg T2q |
qESE a9 A= ATaTidT gEsEw 1 3%

34. The mind verily, is, O Krishzna, restless,
turbulent, strong and obstinate, Thereof the
restraint I deem quite as difficult as that of the
wind.

‘ Krishna,’ is derived from ‘krish’ to scrape. Krishna
is so called because He scrapes or draws away all sins and
other causes of evil from his devotees.—Not only is the
mind restless, but also turbulent: it agitates the body and
the senses and makes them subject to foreign influences. It
is not possible to restrain it by any means, as it is quite
irrepressible, It is as impossible to cut it as to cut the
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tantunaga, the Varuna-pasa, a kind of shark. To restrain
the mind of such a nature is even more difficult than to
restrain the wind.

The Lord says :—So it is, as you say :
The Blessed Lord said :
SR qEAIS) A1 g w9y |
S b W i N
FIYWEA g PEET G0N 9 Jaa 1 1 0|
35. Doubtless, O mighty-armed, the mind is
hard to restrain and restless; but by practice, O
son of Kauanti, and by indifference it may be
restrained.

‘ Practice’ consists in constantly repeating the same idea
or thought regarding some one object of thought. °Indiffer-
ence’ means freedom from desire for any pleasures seen or
unseen, attained through a constant perception of evil in
them. It is by practice and indifference that vikshepa, the

passage of thought in the direction of external objects, can be
restrained.—It is thus that the mind is restrained.

But as regards him who is not self-controlled :
SEAARAAT G T I T Al |
AZATAAL g Jaar AFA(SACGLITa: | 3§ 1l
36. Yoga, methinks is hard to attain for a
man of uncontrolled self; but by him who (often)
strives, self-coatrolled, it can be acquired by
(proper) means.

Uncontrolled self : the antah-karana not controlled by
means of constant practice and by indifference to worldly
gain, Self-conirolled : who has subdued the mind.
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Failures in Yoga and the after-career,

On engaging in the practice of Yoga, all works which are
the means of attaining success in this world and in the other
world have been renounced, while the right knowledge, which
is the result of perfection in Yoga and which is the means to
moksha, has not yet been attained; and the Yogin’s mind
strays away from the path of Yoga at the time of death.
Arjuna thought that such a man would meet destruction and
therefore asked :

Arjuna said :
A AZANA] FENFICAATAG: |
FAT JETEAIE F AT T a5 1} B ||

37. He who strives not, but who is possessed
of faith, whose mind wanders away from Yoga,—
having failed to attain perfection in Yoga, what
end, O Krishna, does he meet?

He has faith in the efficacy of Yoga but dces not strive
in the path of Yoga ; and during the last moments of life his
mind wanders away from Yoga, with memory lost., Having
failed to attain the fruition of Yoga—namely, right knowledge
—what end does such a2 man meet ?

siesaT HeRpeTaET A |
aufawr AgEnedr fawger s g 4| 3¢ |

38. Having failed in both, does he not perish
like a riven cloud, supportless, O mighty-armed,
and perplexed in the path to Brahman?

Both : the path of Karma and the path of Yoga. The

patk to Brahman: the path by which Brahman can be
reached.
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@eea: SEARIE P agaead || 3% )
39. This doubt of mine, O Krishna, do Thou
dispel completely; for none other than Thyself

can possibly destroy this doubt.

None other : be he a Bishi or Deva. Thou alone canst
destroy this doubt.

The Blessed Lord said:
qIet Rag wgs famgew gy
7 & FeaogerlEafi o IR | Yo |)

40. O Partha, neither in this world nor in
the next is there destruction for him ;- none, verily,
who does good, My son, ever comes to grief.

He who has failed in Yoga will not be subject to a lower
birth than the present one either here or hereafter. My son:
[Sk. ‘tata’ is translated into ‘son’]. ‘Tata’ in Sanskrit
means ° father ' because the father propagates (Sk. root ‘ tan’)
himself in the form of his son. Since thus the father himself
is the son, the son also is called fafa. Even a disciple,
though not a son, is addressed as son because he is like a son.

What, then will happen to him ?

qIeT guaEal JIFIGINEr wrwdl: qan |
geiat Awat a8 atrssisitarEae | 2 )
41. Having attained to the worlds of the
righteous and having dwelt there for eternal years,

he who failed in Yogais reborn in a house of the
pure and wealthy.
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This is said, as the context shows, of a samnyasin engag-
ed in the path of (Dhyana) Yoga. The righteous: those
who worship by the asva-medha or horse-sacrifice, &c.
Having completely enjoyed the pleasure (he is entitled to)
in such a world, he is rebornin a house of the pure and
wealthy. The pure: acting according to the prescribed
rules.

FYAT ANTAET TS qard TAAM |
Tafg goal eid wwd IqrEa 1l ¥R )
42. Else, he is born in family of wise Yogins.
only. This, verily, a birth like thxs, is very hard to
obtain in this world.

Or else he is born in quite a different family, that of
poor wise Yogins. A birth in a family of this sort, ina
family of poor Yogins, is more difficult to obtain than the
one mentioned above.

And for the following reason :
a3 & geddnt ead QagRe |
733 T qar ga: Si6G) $Eaega || 83 U
43. There he gains touch with the knowledge
that was acquired in the former body and strives

more than before for perfection, O son of the
Kurus.

More than before : with greater vigour than that with
which he strove in the former birth.

%‘frm@m dan feaw gaAish @ o
fEIgUy e gspmiRaa | 8% |
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44. By that very former practice is he borne
on, though unwilling. Even he who merely wishes
to know of Yoga rises superior to the Word-
Brahman.

The man who failed in Yoga is borne on towards
perfection by the force of the practice of the former birth.
If he had done no unrighteous deed (a-dharma) which could
overpower the tendency caused by the practic of Yoga, then,
certainly, the tendency of Yoga prevails. If a-dharma be
stronger, then, even the tendency born of Yoga is certainly
overpowered by a-dharma. But on +the exhaustion of
a-dharma the tendency caused by Yoga begins to produce its
effects : that is to say, it is not liable to destruction though it
may have long been in abeyance. Thus he—i.e. as the
context shows, a samnyasin who has failed in Yoga—who
works in the path of Yoga, only wishing to know its nature,
even he will free himself from the Word-Brahman (Sabda-
Brahman), from the effects of the observance of Vedic
Karma : what need is there to say that he who knows Yoga
and practises it in steady ,devotion will be free from its
effects ?

The best of Yogins.

And why is the life of a Yogin preferable ?
SAATEAAITEG G SgerERaT: |
SmESFREraEEar At 9 At 1| e

45. Verily, a Yogin who strives with assiduity,
purified from sins and perfected in the course of -
many births, then reaches the Supreme Goal.

In the course of many births he acquires facility in
Yoga little by little, and by the aggregate facility thus
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acquired in many births he is perfected Then he obtaing
right knowledge and reaches the Supreme Goal.
o~ b S o S S YO oY Lo, S Y o
aqRevarsia®r it sfasarsiy asisfs: |
sitvazatasr Al qRmERh warga | 8§ |

46. AYogin is deemed superior to men of
austerity, and superior to even men of knowledge ;
he is also superior to men of action; therefore be
thou a Yogin, O Arjuna.

Knowledge : of the teachings of the sastra, Aofion :
such as Agnihotra. worship of the sacred fire.
gy @9t agdaramar |
AGIATPASR A AF @ N Fewany aq: || 29 ||

47, Of all Yogins, whoso, full of faith,
worships Me with his inner self abiding in Me, he
is deemed by Me as most devout,

Yogins : those who meditate upon Rudra, Aditya, etc.

The immer self abiding in Me : The antah-karana  kept
steadfast in Me, Vasudeva.

TR shmnadtorgafieeg sufamt deo
SAEOTITING ARASIRA AR
el |



SEVENTH DISCOURSE.
VIJNANA-Y0GA.

Realisation of the Lord by meditation.
Having given in vi. 47 an occasion for further interrogas
tion, and wishing to teach, without being asked, that *so and
so is My Real Being, and such and such is the one whose
jnner self abides in Me,” the Lord said:
The Blessed Lord said:

ATAEHAAL T AT JEERTA |
eEma @ i 99T J@E a<g | ¢ 0
1. With the mind intent.on Me, O Partha,
practising Yoga, and finding refuge in Me, how in
full without doubt thou shalt know Me, that do
thou hear.

The Yogin’s mind isintent on Me, the Supreme Lord,
possessed of such attributes as will be mentioned belows
He pratises Yoga or steadfastnessof mind and finds refuge.
in Me alone, the Supreme IL.ord. He who seeks a human
.end ‘resorts to some action such as Agnibotra, or to an
.austerity, or to a gift or the iike, asa means of attaining that
-end. They Yogin, on the other hand, resorts to Me alone,
abandoning all other means, with his thought intent on Ma
.alone. Now, listen to what I am going to say as to how
'you also, thus acting, will, without doubt, know Me in full,
possessed of infinite greatness, strength, power, grace and
other attributes; you will know Me undoubtingly, that *‘ The
Lord is so and so only.”
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ard dsé afamang agarFava: |
ISFRAT % YASFASHIAIAATT |} R )

2. 1 shall fully teach thee this knowledge
combined with experience, which being known,
nothing more besides here remains to be known.

And this knowledge concerning Me, as born out by My
own experience, I shall relate to thee in full. In the latter
portion of the verse the Lord extols the knowledge which is
going to be taught, with a view to prepare the hearer to
follow it.—Nothing more ; no other means to 'a human end.
He who knows Me in truth becomes omniscient. Thus the
knowledge is productive of great results and is therefore very
hard to obtain.

How ?—Listen: -
agsa qgEy FRATa faed |
AR fagmt sE-al A a@a |y 3 ||

3. Among thousands of men, one perchance
strives for perfection; even among those who
strive and are perfect, only one perchance knows
me in truth.

Perfect : they are indeed perfect who strive for moksha.
Evolution of the Universe out of Divine Prakriti.

Having prepared the hearer for the teaching by inducing
in him a taste for it, the Lord proceeds thus:

hamrsaer a1g: & aar gheta = |
SHEER a1d A o gz | 2 )
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+ Earth, water, fire, air, ether, thought
(Manas) and reason (Buddbi), egoism (Ahamkara)
—thus is My Prakriti divided eighttold.

Earth stands for the subtile rudimental element or
Tanmatra, the Prithivi-tanmatra or the subtile rudimental
element of earth ; and so water, fire, air and ether stand for
the Tanmatras of water, etc. Thought (Manas) stands for
its cause dhamkara or egoism: reason (Buddhi) for the
Muahat principle, which is the cause of Ahamkara ; and
Ahamkara for the Avyakta, the Uumanifested, conjoined
with Avidya or nescience. Justas food which is mixed with
poison is itself called poison, so the Avyakta. the First Cause,
conjoined with the vasana, or latent unconscious impression,
of Ahamkara, is itself called here Ahamkara inasmuch zs
Egoism is the impelling cause of all. As a matter of fact,
we find, from our ordinary experience, that egoism is the
cause of the activity of every being. Thus divided eightfold
is My Prakriti, the Maya belonging to the Isvara,

qRatHaTasal g5 [Afg ¥ 9ug )
sfragat Al 93 aEw S 0 %

5. This is the inferior (Prakrsiti); but as
distinct from this know thou My superior Prakriti,
the very life, O mighty-armed, by which this
universe is upheld.

This Parkriti is inferior, impure, productive of evil, itself
constituting the bondage of samsara ; but the superior Prakriti
is pure ; it is My very Self, the Kshetrajna, that by which life
is sustained, that which enters within the whole universe and
sustains it.



210 THE BHAGAVAD GITA. [D1s. VIL
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6. Know that all beings have their birth in
these. So, | am the source and dissolution of the
whale universe,

These, My inferior Nature (Prakriti) and My superior
Nature (Prakriti) matter (Kshetra) and spirit (Kshetrajua),
are the womb of all creatures. Because my Prakeiti is the
womb of all beings, I am the origin and the end of the whole
universe, That isto say, through this twofold Prakeiti, I,
the omniscient Isvara, am the cause of the universe,

Wherefore,

A @ aFaRsEtAIfE 9999 |
~ S 2 ™ o N\ ™
Al G AT A A0 T 1 9 |

7. There is naught else higher than I, O

Dhananjaya ¢ in Me all this is woven as clusters of

gems on a string.

There is no other cause besides Me, the Supreme Lord
I alone am the cause of the universe. Wherefore all beings
as well as the whole of this universe are woven in Me, as a
cloth in the warp, clusters of beads on a string.

The Divine Principle penetrating the Universe.

‘What are Thy attributes showing that the whole of thi
is woven in Thee P—Listen :

TEISEAcg g TASRA Ifrgaan |
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8. I am the sapidity in water, O son of
Kunti. I am the light in the moon and the sun.
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I am the syllable Om in all the Vedas, sound in
ether, humanity in men,

The essence of water issapidity. In Me who am that
sapidity waters are woven.—So in all cases.—Justas I am
the sapidity in waters, so am I the light in the moon and the
sun; I am the Pranava, the syllable Om inall the Vedas:in
Me who am that Pranava all the Vedas are woven, So also,
I am humanity in men, 7.e., I am that in a person which
makes that person regarded a human being. In Me as human-
ity all persons are woven. Sound is the essence of akasa: in
Me as sound akasa is woven.

qoar e gTysal 9 adare AwEer |
sitgd @Iqay qeAfw agRag 1§ |

9. Andl am the agreeable odour in the
earth and the brilliance in the fire, the vitality in
all beings, and I am the austerity in ascetics.

In Me as odour the earth is woven.—Odour by itself is
agreeable; the disagreeableness of odour in the earth and of
the like being due to the combination of one element with
some other element or elements under the influence of the
avidya and a-dharma of individual souls in the world, The
agreeableness thus spoken of with reference to the earth
applies also to the agreeableness of the sapidity in waters,
and so on.—I am the vitality in all beings, that by which all
beings live. In Me as austerity the ascetics are woven.

didt af adqaEt {fs e @ |
ghesferamia INIRAMEL U Lo |

10. Kaow Me, O Partha, as the eternal seed
of all beings; I am the intelligence of the intelli-
gent,sthe bravery of the brave.
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Seed : the cause of growth. Intelligence : the discrimi-
native power af the antak-karana.

a@ SeadaiH SRYNAAGAT |
quifaTgl Jog sy wadw 11 e

11. And of the energetic am I the energy
devoid of passion and attachment; and in (all)
beings I am the desire unopposed to dharma, O
lord of the Bharatas.

Passion (Kama): thirst for objects not present to the
senses. Aitachment (raga): love for those presented to the
senses. I am that energy which is necessary for the bare
sustenance of the bcdy, certainly nct that which cauces thirst
and attachment (for semse-objects) in the case of worldly
mortals. SoIam the desire not opposed to the teaching of
the scriptures: I am, for instance, the desire for tbat much
of eating and drinking, efc., which is necessary for the bare
sustenance of the body.

Moreover,

¥ S GNREST WA YSQEEEIET ¥ |
a wafy arfai® @ g Y T AR 1 LR |

12. And whatever beings are of Sattva or of
Rajas or of Tamas, know them to proceed from
Me: still, I am not in them, they are in me.

Know that all beings, whether formed of Sativa or of
Rajas, or of Tamas, and which come into existence asthe
result of the respective karma of living beings, proceed from
Me. ,Though they thus proceed from Me, Iam not subject
to them like mortal beings (samsaring). On the .other hand,
they are subject to Me : they are dependent on Me.,
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Maya : How to overcome it.

The Lord now expresses His regret that the world does
not understand Him, who is thus the Supreme Lord ; who by
nature is eternal, pure, intelligent and free; who is the Self
of all beings, devoid of all attributes; by knowing whom they
might burn up the evil which is the seed of samsara—What
is this ignorance on the part of the world due to ?—Listen :

BIREmAAaR R GefE S |
Alfgd AASAMY q@sa; 9wsaaq || €3 |

13. Deluded by these three (sorts of) things
composed of gunas, all this world knows not Me
as distinct from them and immutable.

All living beings are deluded by such things as love,
hatred and attacament, waich are all modifications of gumas.

Iimmutable : devoid of such changes as birth and the like,
which pertain to all things in the world,

How then can one surmount this Divine Illusion (Maya)
of Vishnu made up of the three guras ?—Listen :

Rt @ oty qw Arar AT |
AW & A9 qrAwar agea L8 )

14. Verily this Divine Illusion of Mine, made
up of gunas, is hard to surmount. Whoever seek
Me alone, they cross over this Illusion. '

This Illusion (Maya), formed of gunas, is inherent in Me,
Vishsnu, the Lord.  Such being the case, whoever abandon all
formal religion (Dharma) and completely devote themselves
to Me, their owa Self, the Lord of Illusion, they cross over

the Il{usion which deludes all living beings: they are liberated
from the bondage of samsara.
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If those who rescrt to Thee cross over the Illusion, why
do not all resort to Thee only ?—
q af gegfadl an qUms AU |
qrgarssEa A sngl wEgnTan 1| ) |
15. Not Me do the evil-doers seek, the delud-
ed, the vilest of men, deprived of wisdom by
Illusion, following the ways of the Demons.

Me,the Supreme Lord, Narayana. The ways of the
Demons are cruelty, untruth, and the like.

Four classes of devotees.
But as to the best of men, men of good deeds :

Sgfar Wy ai w9l gEEasga |
Fral frargrel S 9 wasT | L& il

16. Four kinds of virtuous men worship Me,
O Arjuna—the distressed, the seeker of knowledge,
the seeker of wealth, and the wise man, O lord of
the Bharatas.

The distressed : he who is in distress, overpowered by a
robber, a tiger, illness or the like. Knowledge : of the real

nature of the Lord. The wise man: he who knows the real
nature of Vishnu.

aut SFY I TPRBERSR |
Pt & sitAisagas @ = aw firm: ) 19 )
17. Of them the wise man, ever steadfast

and devoted to the One, excels; for, excessively
dear am I to the wisg, and he is dear to Me.
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Of the four, the wise man, as knowing the truth, is ever
steadfast, and devoted to the One, finding no other object of
worship. Thus, he who is devoted to the One is superior to
all others. Since I am his very Self, I am excessively dear
to the wise man.—Itis well-known to all in this world that
the Self is dear to every one. Therefore Vasudeva, as the
Self of the wise man, is dear to him.—And the wise man is
My very Self and is therefore very dear to Me.

Then the three others,the distressed and the rest, are
not dear to Vasudeva ?—Not so.—What then ?

SR @Y GAY T reng H waq |
wAlfea: | f& gorear a@argarl kg 1 ¢ |
18, Noble indeed are all these; but the wise
man, I deem, is the very Self; for, steadfast in
mind, he resorts to Me alone as the unsurpassed
goal.

These are all noble indeed ; z.e., those three also are dear
to Me. There is no devotee of Mine but is dear to Me,
Vasudeva. There is, however, this ditference : the wise man
is excessively dear to Me.—Why so ?—It is my conviction
that the wise man is the very Self, not different from Me-
The wise man strives to reach Me, firm in the faith that he
himself is the Lord Vasudeva and is no other than He. He
seeks Me only, the Supreme Brahman, as the highest goali to
be reached.

The wise man is again extolled :

SgAl SteqAMEG SEFAT SYEa |
qrg3a: Gaffy @ agRAr ggew: 1l R ||

19.- At the end of many births,the man of
wisdom comes to me, (realising) that Vasudeva is
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the all: he is the noble-souled (Mahatman), very
hard to find.

At the end of many births occupied in spiritual regenera”
tion as preparatory to the attainment of wisdom, the man of
mature wisdom resorts to Me, Vasudeva, the innermost Self
(Pratyagatman).—How ?—Realising that Vasudeva is the All.
He who thus comes to Me, Narayana, the Self of All,isa
Mahatman, a man of high soul ; there is no other either equal
to him or superior to him. Therefore such a man is very
bard to find ; it has indeed been said that * among thousands
of men, one perchance strives for perfection’ (vii. 3.)

The ignorant worship inferior Gods.

Now will be shown the cause of (the people) not seeing

that the Self or Vasudeva alone is the All :

FRACREATAL TIGISFaZAAT: |
d § frawarer ssar faan @ar | Re ||
20. Those whose wisdom has been led away
by this or that desire resort to other Gods, engag-
ed in this or that rite, constrained by their own
nature.

Their desires for progeny, cattle, svarga and the like
deprive them of their power of discrimination, and they resort
to other Gods (Devatas), other than Vasudeva, the Self.
They engage in rites peculiar to the worship of these Gods ;
they being constrained to do so by their own nature (prakriti),
by that peculiar tendency (samskara) which they acquired in
the previous births,

Of these lustful men,

ar 4t at at 98w AzAstHgfssi |
I aWTES AP ama AgEFaEy || RY N
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21, Whatever devotee seeksto worship with
faith what form soever, that same faith of his I
make unflinching.

Whatever form of God (Devata) a man of desire worships

in devotion and faith, I confirm his faith in the worship of
that same form.

By whatever faith a man is naturally actuated and seeks
to worship a particular form of Devata,

g qql AU JEAHAUGAAET |
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22. Possessed of that faith he engages in
the worship of that (form) ; thence he obtains his
desires, these being indeed ordained by me.

Possessed of that faith ordained by Me, he engages in
the worship of that form of God. From the God worshipped
in this form he obtains the objects of his desire as ordained
by Me, the Supreme Lord, the Omniscient, as I alone know
the precise relation between actions and their fruits. Because
their desires are all ordained by the Lord Himself, therefore
the devotees are sure to obtain them.

Another interpretation is also given which would make
the last part of the verse mean that desires are beneficial.
But desires can be beneficial only in a secondary sense; for,
strictly speaking, they are beneficial to nobody.

Because they are unwise and full of desires and resort to
the means of attaining finite results, therefore,

FrqaTg B 97 agA@TIARLEN |
SAEAST FIT AgRwl Arfed AMMY || R3 |
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23. That result indeed is finite, (which
accrues) to those men of small intellect. Wor-
shippers of Gods (Devatas) go to Gods (Devatas) ;
My devotees come unto Me,

Though there is the same amount of exertion (in the two
kinds of worship), people do not resort to Me so that they
may attain infinite results. Alas! it is vgry miserable.—
Thus does the Lord express His regret.

Why do they not come unto Me ?—it may be asked.
The answer follows :

ST SUTEAIGH Heged ATAGEY: |
93 wraASrAEaY AAEIIAgAag || 'Y |y

24+ The foolish regard Me as the unmanifest-
ed coming in manifestation, knowing not My
higher, immutable, unsurpassed nature.

Not knowing my higher nature as the Supreme Self, the
ignorant think that I have just now come into manifestation,
having been unmanifested hitherto, though I am the ever
luminous Lord.

To what is their ignorance due ? —Listen:

AL TFI: AIY AAAETEAEE: |
YEISE AN Irepy ARIARSAAT 1} R& .|
25. I am not manifest to all, veiled (as I am)
by Yoga-Maya. This deluded world knows not
Me, unborn and imperishable,

I am not manifest to all people; thatis tosay, I am
manifest only to a few who are my devotees. I am veiled by
Yoga-Maya.—Yoga-Maya is the Maya which is none other
than the Yoga or union of the three gusmas.—Or, Yoga is
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the firm will of the Lord or Isvara. The Illusion or veil
thereby spread is called Yoga-Maya.—Wherefore people
are deluded and know Me not as unborn and imperishable.

The Yoga-Maya by which I am veiled and on account
of which people do not recognise Me, is Mine, 7. e., subject
to My control, and as such, it cannot obstruct My know-
ledge—the knowledge of the lsvara, of the possessor (for
wielder) of the Maya, just as the glamour (maya) caused by
a juggler (mayavin) does not obstruct his own knowledge.
‘Wherefore,

agrg |adia agmaf arga |
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26. 1 know, O Arjuna, the past and the pfe-—
sent and the future beings, but Me nobody knows.

Nobody knows Me, except that one man who worships
Me and seeks refuge with Me. Just for want of knowledge
of My real nature, nobody worships Me.
The root of ignorance
It may be asked, “What is that obstacle to their know-
ledge of My real nature, whereby deluded, all creatures that
are born know Me not ?—Listen:
TEBENAGAA grgAIEa W |
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27. From the delusion of pairs caused by
desire and aversion, O Bharata, all beings are sub-
ject to illusion at birth, O harasser of thy foes,

The very desire and aversion which are opposed to each

other like heat and cold, and which, arising in connection
with pleasure and pain and their causes, occur to every being
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in its turn, are known as pairs (dvandva). Now, when desire,
and aversionarise on the occurrence of pleasure and pain or
of the causes thereof they cause delusion in all beingsand
create obstruction to the rise of a knowledge of the Supreme
Reality, the Self, by subjugation to themselves the intelli-
gence of those beings. To one whose mnid is subject to the
passions of desire and aversion, there cannot indeed arise a
knowledge of things as they are, even of the external world;
and it needs no saying that to a man whose intellect is over-
powered by passion there cannot arise a knowledge of the
Innermost Self, inasmuch as there are many obstacles in its
way. All creatures into existence are born subject to this
delusion. Wherefore every being has its intelligence obscur-
ed by the delusion of pairs; and thus deluded it knows not
that I am the Self, and therefore worships Me not as the Self.
Divine worship leads to realisation.

Who then are free from the delusion of pairs and know
Thee and worship Thee as their Self according to the
Teaching (Sastra)?—In answer to this, the Lord says:

A5t waeand 9rd ST gUAHAON |
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28. Those mortals of pure deeds whose sin
has come to an end, who are treed from the delu=
sion of pairs, they worship Me with a firm resolve

Those persons of good deeds—good deeds causing purity
of mind—whose sin has almost come to an end are freed
from the delusion of pairs spoken of above and worship Me,
their Highest Self. They resolutely abandon all else, firm
in the conviction that *‘Thisis the Supreme Reality and no
other.”

With what object do they worship ?—L.isten :
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20. Whoever resorting to Me strive for libera-
tion from decay and death, they realise in full that
Brahman, the individual Self and all action.

Those who, with the mind steadfast in Me, the Supreme
Lord, strive for liberation from decay and death, realise in
full the Reality underlying the Innermost individual Self
(adhyatma), and they know all about action (karma).

aifganRd af @iyas 9 9 fage |
qAoEIBSTY F At o fAggrasan: || 30 1)

30. Those who realise Me in the Adhibhuata
(physical region), in the Adhidaiva (the divine re-
gion) and in the Adhiyajwa (region of Sacrifice),
realise Me even at the time of departure, steadfast
in mind.

zfa shtagmadtemuies safamt dea

MFongagaT AEradRir aw
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EIGHTH DISCOURSE,
ABRHYASA-YOGA.

The seven things to be realised by meditation.
In vii 29, 30 such things have been mentioned by the

Lord as have given occasion to Arjuna to put a question.
Accordingly Arjuna proceeds to ask thus:
AZA I i — o . -
% T fHusuRd % &9 g8Nad |
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JAIEIS 9 4 FAista fHaarat: o R
Arjuna said:

1—2. What is that Brahman ? What about
the Individual Self (Adhyatma)? What is action
(Karma), O Purushottama ? And what is declared
to be the physical region (Adhibhuta) ? And what
is the divine region (Adhidaiva) said to be ? And
how and who is Adhiyajua (the Entity concerned
with Sacrifice) here in this body, O Madhusudana,
and how at the time of death art Thou to be
known by the self-controlled ?

The Lord proceeds to answer these questions in their
arder :
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The Blessed Lord said:

3. Brahman is the Imperishable (Akshara),
the Supreme. The Ego is said to be the Indivi-
dual Self (Adhyatma, He who dwellsin the body),
The offering which causes the origin of physical
beings is called action (Karma),

Brahman is the Akshara, the Imperishable, the Supreme
Self (Paramatman) ; the sruti says *O Gargi, it is at the
command of this Akshara, the imperishable Paramatman,
that heaven and earth remain, held in their places.” (Bri.
Upanishad, 3-8-9). ¢ Akshara ' does not here mean the syllable
“Om?”; for, the latter is subsequently specified thus :—
 Uttering the syllable ‘ Om,’ the Brahman ™ (viii- 13). And
the epithet ‘supreme’ applies better to Brahman, the Im-~
perishable, who transcends all, (than to the syllable *Om ).

The same Supreme Brabman existing as the Ego, as the
Innermost Self, as the Pratyagatman, in every individual
body, is said to be Adhyatma : that which first shows itself
as the Innermost Self in the body and turns out in the end to
be identical with the Supreme Reality, the Brahman, is
known by the term ‘ Adhyatma ’

The sacrificial act which consists in offering cooked rice,
cakes and the like to the Gods (Devatas). and which causes
the origin of all creatures, is known by the term * Karma’;
for, it forms the seed as it were of all beings; it is in virtue
of this act that all beings, animate and inanimate, come into
existence, after passing through rain and other regions of life
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4. The physical region (Adhibhuta) is the
perishable existence, and Purusha or the Soul is
the divine region (Adhidaivata). The Adhiyajna
(Entity concerned with Sacrifice) is Myself, here
in the body, O best of the embodied.

The Adhibhuta is that which gathers itself round the
whole animated creation and is composed of the whole
perishable existence, ¢-e,, of every thing that has birth.

Purusha is, literally, that by which every thing is filled,
(pri=to fill) or that which lies in the body (pur), i.c., the
Hiranyagarbha, the Universal Soul abiding in the Sun
(Aditya), the Sustainer and the Stimulator of the sense=organs
of all living beings.

The Adhiyajna is He who identifies himself with all acts
of sacrifice, the Deity named Vishnu ; the sruti says : “ Yajng
(Sacrifice) is verily Vishnu” (Taittiriya-Samhita, 1-7+4). He
is verily Myself. I am the Deity concerned with all acts of
sacrifice in the body.—As an act of sacrifice (yajra) has to be

performed by the body, it is said to be inherent in it, and as
such it may be said to rest ¢n the body.

AFEFIS q AT HACGRAT FI |
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5. And whoso, at the time of death, thinking

of Me alone, leaves the body and goes forth, he
reaches My being ; there is no doubt in this.

Me: Vishnu, the Supreme Lord. My being: My real
being as Vishnu. Inthis: as to whether he reaches or not.
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Constant meditation of the Divine is necessary.
Not to Me alone does this rule apply; but also:

4 4 Ty WEAE JTIEN FII |
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6. Of whatever Being thinking at the end a
man leaves the body, Him alone, O son of Kunti,
reaches he by whom the thought of that Being has
been constantly dwelt upon.

Being :  a particular Devata or Diety, 4t the end: at
the time of life’'s departure. Him alone: Only the Being
thought of, and no other. Duwelt upon: constantly meditated.

Because thus the final thought determines the character
of the body to be attained next,

AWEAY FISY AAINL =T 7 |
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7. Therefore at all times do thou mediate

on Me and fight : with mind and reason fixed on
Me thou shalt doubtless come to Me alone.

Meditate: According to the Teaching (sastra). Fight:
do thou perform thy proper duty of fighting. Me: Vasudeva.
Come to Me: as meditated upon by thee.

The Divine Being to be meditated upon.
Moreover,

ATATAATYHA JqGT AT |
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8. Meditating with the mind engaged in the
Yoga of constant practice, not passing over to any
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thing else, one goes to the Supremo Purusha, the
Resplendent, O son of Pritha.

Practice consists in the repetition of one and the same idea,
uninterrupted by any other thought, with reference to Me, the
sole object of your thoughts Such a practice is itself said to
be Yoga. With the mind thus solely engaged in Yoga, not
passing over to any other object, the Yogin who meditates
according to the teaching of the scripture and of the teacher—
of the sastra and acharya—reaches the Purusha, the Transc-
endental Being in the Solar Orb.

‘What sort of Purusha does he reach ?=—Listen :
A QUOATIRATANT AT GAT T2 |
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g—10. Whoso meditates on the Sage, the
Ancient, the Ruler, smaller than an atom, the
Dispenser of all, of unthinkable nature, glorious
like the Sun, beyond the darkness, (whoso medi-
tates on such a Being) at the time of death, with a
steady mind endued with devotion and strength of
Yoga, well fixing the life-breath betwixt the
eye-brows, he reaches that Supreme Purusha
Resplendent,
| Sage:. the Omniscient. The Ruler: of the whole world.
Dispenser : who allots to all living beings actions and their

results in all their varisty. Itis very difficult for anybody to
conceive of His form though it exists. Like the Sun, He is
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glorious with the splendour of His Eternal Intelligence (Nitya~
Chaitanya) which is beyond the darkness of delusion or
nescience (Ajnana). The strength. of Yoga consists in the
steadiness of mind which results from the after-effects of the
{constant practice of) samadhi. At first the mind (chitta) is
subdued in the lotus of the heart (hridayapundarika); then,
by means of the up-going nadi {sushumna), after gradually
obtaining control over the several stages of matter (earth and
the other four rudimental elements), the life-breath of the
heart is drawn up and carefully fixed betwixt the eye-brows.
By this means the wise man, the Yogin, reaches the Supreme
Purusha, who is resplendent.

Meditation of the Divine in the Pranava.

The Lord now assigns a name to that Brahman whom the
Yogin wishes to reach by means to be pointed out again in
the sequel, and who will be now described in such terms as
being declared by the knowers of the Veda,’ &C.:

szt SRl agfa Rrafa gaadr dagm: |
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11. That Imperishable Goal which the know-
ers of the Veda declare, which the self-controlled
and the passion-free enter, which desiring they
lead the godly life,—That Goal will I declare to

, thee with brevity.

Those who understand the teaching of the Veda declare
the Imperishable as devoid of any attribute whatsoever. The
sruti says: “This verily is that (which you wished to know
of), the Imperishable, O Gargi, as the brahmamas (the
knowers of the Brahman) declare, not gross, not subtle,” &cC.
(B#i-Upa. 3-8-8.) The samnyasins, ever controlling them-
selves, free from passion, enter the Imperishable, on attaining
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to right knowledge. And desiring to know the Imperishable
they enter on godly life (Brahmacharya) with a Guru. Of
That Goal which is called Akshara, the Imperishable, I shall
tell thee with brevitye.

Having started with the words * He who verily among
men meditates on the syllable ¢ Om’ till death, what region
will he thereby attain to?” he (Pippalada) said to him
(Satyakama): ““ O Satyakama, this, the Brahman, the Higher
and the Lower, is the syllable * Om *.” (Prasna- Upanishad, 5—
1, 2); and it was subsequently said : * He who will meditate
on the Supreme Purusha by the three-lettered syllable *Om*
—he is borne up by the Sama-hymns to the Brahma-loka, to
the region of Brahman.” (Ibid, 5-5).

Again, baving started with the words “ Elsewhere than
jn dharma and elsewhere than ir a-dharma, tell me that thou
seest ;” (Katha-Upanished, 2-13), the sruti says, “ that goal
which all the Vedas speak of (i.e., are intended for), which all
the austerities speak of, desiring which they lead the life of
Brabmacharya (celibacy), that goal I tell thee in brevity.
It is this, the syllable ‘Om. ” (Ibid 2-14).

In such passages as these, the syllable ‘Om’, regarded
either as an expression of the Para-Brahman or as a symbo]
of Him like an idol, is intended for persons of dull and mid~-
dling intellects as a means of knowing the Para-Brahman;
and the contemplation of the ‘Om’ is said to produce moksha |
at a subsequent period, Now, the same contemplation
{conjoined with firmpess in Yoga) of the syllable ‘Om,’
productive of mukti at a subsequent period—the ‘ Om’
forming, as shown above, a means of knowing the Para-
Brabman described bere (viii. 9, 11)—has to be taught here
as well as some minor matters connected with the main
subject. With this view, the Lord proceeds with the sequel;
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12-13. Having closed all the gates, having
confined mind in the heart, having fixed his life-
breath in the head, engaged in firm Yoga, uttering
Brahman, the one-syllabled ‘Om,’ thinking of Me,
whoso departs, leaving the body, he reaches the
Supreme Goal.

Having closed all the avenues of knowledge and having
concentrated thought in the lotus of the heart, and with
thought thus controlled, he ascends by the Nadi which passes
upwards from the heart, and then fixing life-breath in the
head, he utters the syllable ‘Om’, the appellation of the
Brahman, and meditates on Me.—"‘ Leaving the body, shows
the mode of departure. The departure takes place by the
Self leaving the body, not by the Self being destroyed.

No re-birth on attaining to the Divine Being.
Moreover,

FaFaAal: qad a9t qf @Yt |
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14, Whoso constantly thinks of me and long,
to him I am easily accessible, O son of Pritha, to

the ever-devout Yogin.

He who thinks of Me, the Supreme Lord, long—i.e., not
for six months or a year, but uninterruptedly throughout- life,
—to that Yogin who is ever steadfast in thought, 1 am easily
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accessible. This being so, therefore, without thinking of
another, one should ever dwell steadfast in Me.

It may be asked, ““What if Thou art easily accessible ?"—
Listen : I shall tell you of what use is My being thus easily
accessible :

AGII gAST GETSIAALAT. |
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15. Having attained to Me, they do not again
attain birth, which is the seat of pain-and is not
eternal, they having reached bighest perfection.

Having attained to Me, the Isvara, "baving reached My
being, they are not again subject to birth. Birth here is the
seat of all pain arising from the body, etc., and is of an ever-
changing nature. Having reached the highest stage called
moksha, they do not attain birth again. Those, on the other
hand, who do not attain to Me, return again (to the earth).

Do those again return who bave reached any other being
than Thyself ?—Listen :
AETINSTE]: FAUITANSIA |
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16. (All) worlds including the world of
Brahma are subject to returning again, O Arjuna ;
but, on reaching Me, O son of Kunti, there is no
rebirth.
The Day and the Night of Brahma.

Why are all the worlds including the world of Brahma
subject to returning ?~Because they are limited by time.—
How?



14—18] ABHYASA YOGA. 231

AEEYTIEFATE Al g |
ufd gueedral asguAREg san | LY ||

17. They—those people who know day and
night—know that the day of Brahma is a thousand
yugas long and the night is a thousand yugas long.

Brahma is the Prajapati, the Viraj. Those persons who
know how to compute Time know that Brahma's dayisa
thousand yugas long, and that His night is of the same
duration as His day. Because the worlds are thus limited
by time, therefore they return again.

What takes place during the Prajapati’s day and what
takes place during His night will now be deseribed :

HASAWEIHD: Al TITIEUT | .
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18. From the Unmanifested all the mani-
festations proceed at the coming on of day ; at the
coming on of night they dissolve there only, in
what is called the Unmanifested.

The Unmanifested (Avyakta) is the sleeping condition of
the Prajapati who is asleep. Out of That, all manifestations
(vyaktis), all creatures unmoving and moving (sthavara and
jangama), are manifested at the coming on of day, 7.e., when
Brahma awakes. So, at the coming on of night, ¢.e., when
Brahma goes to sleep, all the manifestations dissolve there
only, in what is called Avyakta, the one already spoken of.

With a view to avoid the fallacious implication that a
man reaps the fruits of what he has not done, or that he does
not reap the fruits of what he has done, with a view to show
that the teaching of the scripture concerning bondage (bandha)
and. liberation (moksha) has a purpose to serve, and with 4



232 THE BHAGAVAD GITA. [Dis. VIII,

view further to teach detachment from samsara by showing
that, as the effect of karma caused by avidya (nescience) and
other sources of evil, all creatures involuntarily come into
being again and again and dissolve, the Lord says:

Yanra: | G AT AT THA |
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19. This same multitude of beings having
come into being again and again, is dissolved at
the coming on of night, not of their will, O son
of Pritha, and comes forth at the coming on of day.

This multitude of beings comprising those that move as
well as those that do not—the same multitude that existed in
the preceding kalpa or age, and no other—involuntarily comes
into being at the coming on of day, and is dissolved again at
the coming on of night-—at the close of the day, Again at the
coming on of day, it involuntarily comes into existance.

The Highest Goal—how reached.

In viii. 13, efc., has been shown the way, by which to
reach the lmperishable (Akshara) described above. Now,
with a view to indicate the nature of the Akshara, with a view
thus to specify that so and so is the thing to be reached by
this path of Yoga, the Lord proceeds as follows:

WEAIG WEAISAISSA®H SSABRAAGA: |
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20. But that other eternal Unmanifested
Being, distinct from this Unmanifested (Avyakta),
—He does not perish when all creatures perish,

‘ But’ indicates that the Akshara who isto be described
now is distinct from the Avyakta. Being: the Supreme, the
Para-Brahman, -called the Akshara. Though distinct from
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the Avyakta, one may suppose that He is of the same natwre
as the Avyakta. To remove this impression. the Lord
qualifies Him by °other’, meaning thereby that He isof a
different nature from the Avyakta. He is unmanifested,
imperceptible to the senses. He is distinnct from the Avyakta
mentioned abbve, which is Avidya itself, the seed of the
whole multitude of created beings; that is to say, He is of
quite a different nature from the Avyakta. He does not
perish when all beings from Brahma downwards perish,

ASYHISWL FIFAMATG: el i |
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21. What is called the Unmanifested and
the Imperishable, That, they say, is the highest
goal ; which having reached none return. That is
My highest place.

That : that Avyakta which is called Akshara, the Impe-
rishable, the Unmanifested Being. Having reached that state,
none has returned to samsara, the mundane life. That is My
(i.e., Vishnu's) Supreme Abode.

The means of attaining to that state will now be pointed
out:
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22. Now, that Highest Parusha, O son of
Pritha, within Whom all beings dwell, by Whom
all this is pervaded, is attainable by exclusive
devotion

Purusha is so called because He rests in the body, or
because He is full. Than Him none is higher. He is
attamed by exclusive devotion, by jnrana or knowledge of
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the Self. All the created beings abide within the Purusha;
for, every effect rests within its cause; and by that Purusha
the whole world is pervaded.

The Paths of Light and Darkness.

Now it is necessary to speak of the Uttaramarga,  the
Notthern Path ’, the Path of Light by which the Yogins just
spoken of attain to Brahman,—those Yogins who meditate
here on Brahman as inhering in the Prarava, inthe syllable
*Om’, and who attain to moksha later on.* And this will be
taught in the section beginning with viii. 23. The path of
return is also described, only with a view to extol the other
path.

I F(S GAER™AAEE 9T AT |
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23. Now, in what time departing, Yogins go
to return not, as also to return, that time will I
tell thee, O chief of the Bharatas.

‘In what time’should be comstrued with °departing,’
¢ To return’ means to be reborn—* Yogins’ stand for those
who are engaged in meditation {(¥e., those who are properly
called Yogins) as well as for Karmins, ¢.e, those who are
engaged in karma or action. The latter are spoken of as
Yogins only by courtesy ; and they are so spoken of in iii. 3.
I shall tell you, when dying the Yogins are not born again,
and when dying they will be born again.

He speaks of that time :

SffysatfatE: gFe: SOAMEr SQIAnq |
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* At the end of the kalpa.
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24. Fire, light, day-time, the bright fortnight,.
the six months of the northern solstice,}~then
departing, men who know Brahman reach Brahman.

‘Fire’ is the deity presiding over time ; soalso is © light *
a deity presiding over time~—Or, it may be that ‘ fire * and
‘light’ are the deities so called ; the reference, however, to
the path as a whole by the expressions © in what time ’* and
‘ that time’ being due to the predominance of the deities
presiding over  time’—The ‘ day-time ’ is the deity presiding
over the day-time, the * bright fortnight * is the deity presiding
over the bright fortnight. The six months of the northem
solstice : here also, it is the deity that forms the path, The
principle on which this interpretation of the passage is based
bas been established elsewere.* Those who die, baving been
engaged in the contemplation of Brahman, reach Brabman by
this path. The expression “ in course of time” should be
understood after ‘ reach ’; for, those who are firm in devotion
to right knowledge and attain to immediate liberation bave no
place to go toor to return from.

gar Werar oo yoArar §Rgomaag |
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25. Smoke,night-time, and the dark fortnight,
the six months of the southern solstice,—attaining
by these to the lunar light, the Yogin returns.

* Smoke,” ¢ night time,” the ¢ dark fortnight,” and the ¢ six
months of the southern solstice,” are all deities presiding over
smoke and periods of time spoken of. By this path, the
Yogin—the Karmin who performs sacrifices (to Gods) and
other works——attains to the lunar light, and on the exhaus-
tion thereof, returns again to earth.

* Sariraka Mimamsa, iv 8-4,
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26. These bright and dark Paths of the world
are verily deemed eternal ; by the one a man goes
to return not, by the other he returns again.

The one is bright® because it illumines knowledge : the
other is dark® because it is wanting in that light. The two
paths are open to those only in the world who are engaged in
action or devoted to knowledge ; they are not open to the
whole world. They are eternal, because samsara is eternal,
By the one : by the bright one.
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27. Knowing these paths, O son of Pritha,
no Yogin is deluded ¢ wherefore at all times be

steadfast in Yoga, O Arjuna.

The Yogin who knows that one of the two foregoing
paths leads to samsara and that the other leads to moksha is
no longer deluded

Excellency of Yoga

Now, hear of the greatness of that Yoga :

* The two paths are respectively called Devayana and Pitriyana,
the path to the Devas and the path to the Pitris. The one is said to be
bright because it illumines knowledge and is reached by knowledge, and
its course is marked throughout by bright objects ; the other is said to be
dark because it does not illumine knowledge, is reached by avidya or
nescience, and is marked throughout by smoke and other dark things.

1 As the Yogin dwells on the Path of Light in his Meditation, he will
not regard the other path as the one he should resort to.—(A.)
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28. Whatever fruit of merit is declared to

accrue from the Vedas, sacrifices, austerities and

gifts,—beyond all this goes the Yogin on knowing
this ; and he attains to the Supreme Primeval
Abode,

Whatever fruit of merit is declared by the scriptures to
be attainable when the Vedas are properly studied, when the
sacrifices are performed in all their parts, when austerities
are well practised,—beyond all this multitude of fruits rises
the Yogin who rightly understands and follows the teaching
imparted (by the Lord) in His answers to the seven questions,
and he then attains to the highest abode of Isvara—which

existed even in the beginning ;—He attains Brahman, the
Cause.
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NINTH DISCOURSE
SOVEREIGN WISDOM AND SECRET.

Brahma=Jnana is the best Religion.

In the eighth discourse has been declared the Yoga of
concentration (dharana) through nadi* as well as its processt,
and its result has heen shown to be none other than the
attainment of Brahman—at a subsequent period, through
‘ fire and light * and the like,~whence there is no return.
Now, with a view to give no room to the supposition that the
attainment of moksha is possible only by this means and by
ro other, the Lord proceeds as follows :

‘aﬁmrganaj . -
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The Blessed Lord said :

1. To thee who dost not cavil, I shall now
declare this, the greatest secret, knowledge com-
bined with experience,} which having known thou
shalt be liberated from evil.

This: the Brahma-Jnana, the knowledge of Brahman,
which is going to be declared, and which has been declared in

the preceding discourses. Now : this word points to the
superiority of knowledge (over Dhyana) : this right knowledge

* The Sushumna * the bright,’ Concentration (dharana) is only an
anga or auxiliary of Yoga.

t Such as closing all the gates (viii, 12, 18.)

{ Sakshatkara, intuitive or direct perception.
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alone forms the direct means of atiaining moksha, as declared
in the sruti and the smriti ¢
* Vasudeva is the All "—(Bhagavadgita, vii. 19.)
* All this is the Self.”—(Chhkand. Upa., 7-25-2.)
“ One only without a second "—(Ibid, 6-2-1.)
And nothing else is a direct means to moksha, as the passages
of the sruti like the following declare :
 Now the other princes who understand otherwise than
thus, * they shall attain to perishable regions.”—(Ibid, 7-25-2,)
On attaining this knowledge you will be liberated from
the bondage of samsara.
And it is
YAE YSWIE IIAAggaqdg |
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2. The Sovereign Science, the Sovereign
Secret, the Supreme Purifier is this ; immediately
comprehensible, unopposed to Dharma, very easy
to perform, imperishable.

Of sciences it is the king, because it is of great splendour,
Indeed, the science of Brahman is the most brilliant T of all
sciences. So also, it is the king of secrets. Of all the
purifiers, this knowledge of Brabhman is the best purifier.
That it is a purifier needs no saying, since it reduces karma to
ashes in an instant, root and all,—all the karma, dharma and
a-dharma, which has been accumulated during many thousand
births: Moreover, it I can be comprehended by pratyaksha,

* That all this is one Brahman.
+ Greater reverence is shown to those who know Brahman than to
other men of learning.
} The Brahma-jnana or its effect. Unlike the other things which
are, equally with the Brahma-jnana, revealed by the sruti and the
* smriti, it is not known through revelation solely, but it is known by
bratyaksha, by immediate or intuitive perception as well.
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by immediate perception, like the feeling of pleasure and so
on. What is possessed of many a desirable quality may be
opposed to Dharma ; but not so is the knowledge of Atman
opposed to Dharma ; on the other hand it is not separable
from Dharma, ¢.¢., not opposed toit.- Even then it may be
supposed that it is very difficult to attain; but it is not so,
says the Lord. It is very easy to acquire, like the power of
discriminating gems.* Now, of the other acts, those which
involve little trouble and are easily accomplished are seen to
be productive of small results, and difficult acts are found to
be productive of great results, Accordingly it may be imagin-
ed that this Brahma-jrana which is so easily attained perishesg
when its effect is exhausted : to prevent this supposition, the
Lord says that it is imperishable. It does not perish like an
act when the effect is exhausted. Wherefore knowledge of
Atman (Self) is worth acquiring.
But,

SIARaTAr JEY1 QU™ 9%y |
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3. Persons having no faith in this Dharma,
O harasser of thy foes, without reaching Me,
remain verily in the path of the mortal world.

Those who have no faith in this Dharma (law, religion)
v'z., knowledge of the Self, those who do not believe in its
existence or in its effects, the sinful who follow the doctrine
of the Demons (Asuras), regarding the physical body itself as
the Self,—these greedy and sinful persons do not attain to
Me the Supreme Lord-—The attaining of Me is certainly out
of question ; wberefore, the implication is that they do not

* Verily this knowledge is easily acquiredwhen taught by an adept ;
so is Brahma-jsana.




3—5] SOVEREIGN WISDOM AND SECRET. 241

attain even to devotion (Bhakti) which is one of the paths
leading to Me ; they are sure to remain in the path of the
mortal world, in that path only which leads to hell (naraka)
and to the lower kingdoms of animals, etc.
All beings rest in the Lord.
Having prepared Arjuna (to listen fo the Doctrine) by
extolling it, the Lord says:
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4. By Me all this world is pervaded, My
form unmanifested, All beings dwell in Me ; and
I do not dwell in them.

All this world is pervaded by My Highest Being, My
form being invisible tothe senses. In Me, of unmanifested
form, dwell all beings from Brahma down to the plant. No
being devoid of the Self can ever become an object of
experience. Wherefore they dwell in Me, e., they are
self-existent (or have an individual existence) through Me,
the Self, (fe, they are what they are in virtue of Me, the
Self, underlying them all.) Since Iam the Self of all those
beings, it would seem to the deluded as though I dwell in
them. Wherefore I say: I do not dwell in those beings,
because of the absence of contact with others, unlike corporeal
things. Iam certainly the innermost essence even of the
akasa, That which is unconnected with any object cannot
indeed be contained anywhere as though in a receptacle.

‘Wherefore, as I am unconnected with any object,

q S AN 9T AR, |
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5. Nor do those beings dwell in Me ; behold
My Divine Yoga! Sustaining all the beings, but not
dwelling in them, is My Self, the cause of beings.

And yet these beings, from Brahma downwards, dwell
not in Me ; behold My Divine working, the Divine Mystery,
the real nature of the Self. Accordingly, the sruti speaks of
the unattached condition of the Self, seeing that He is
unconnected with any object: * Devoid of attachment, He is
never attached ’—(Brih. Up. 3-9u26.)

Bohold, there is yet another mystery. Though unattach-
ed, My Self supports all beings, but does not dwell in them,
as shown above with reasons.*—Then how to justify the
Lord’s words, ‘My Self’?—We answer: Separating (from the
Real Self) the aggregate of the physical and other material
environments, and regarding that aggregate as the 'I’° the
Lord speaks of the Self as ‘My Self,.—so far following only
the popular conception; not certainly that He believes, as the
masses ignorantly believe, that the Atman, the Self, is distinct
from Himselft And further it is Myself that cause all
beings to come into being, that cause all beings to grow.

By way of illustrating by an example what has been
taught in the two preceding verses, the Lord says:
FEASSHENIIAT W g QAN ASF |
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6. As the mighty wind moving everywhere
rests ever in the akasa, so, know thou, do all
beings, rest in Me,

* Because the Self is unconnected with any object.—~{A.)
1 Because such a relation between the Self and the bodily aggregate

is illnsory. {A)
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It is observed in our ordinary experience that the wind,
moving everywhere and mighty in expanse, ever rests in the
akasa; so also in Me;, who am all-pervading like the akasa, do
all beings rest without any contact at all.

The Lord is the source and the end of all beings.

Thus, as the wind rests in the akasa, so do all beings
zest in Me as long as the world lasts,
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FEIGY A BN G 1 @ 1)

7. All beings, O son of Kunti, go into My
Prakriti at the end of a kalpa. I send them forth
again at the beginning of (the next) kalpa.

Prakriti: the inferior one composed of the three gumas.
The end of a kalpa is the time of dissolution (pralaya,) and

the beginning of a kalpa is the time of production (utpatti).
Thus
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8. Resorting to My Prakriti, I again and
againsend forth the whole multitude of, beings,
powerless under the control of the Prakriti.

With the help of the Prakriti, ¢.e., of Avidya, which is
subject to Me, I cause all these beings we now see to emanate
again and again from the Prakriti; all of them being rendered
powerless by avidya and other sources of evil under the
influence of the Prakriti, 7.e., of Svabhava or Nature-

The Lord is not bound by His acts.

Then as creating this multitude of beings of unequal
.conditions, Thou, the Supreme Lord, shalt be subject to
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dharma and a-dharma arising from that act ?—In reply, the
Lord says:
. " ~n o
q = af arfw st faaalia gaga )

wRrdinagEianas 3g H9g Il % Ul
9. Nor do these acts, O Dhananjaya, bind
Me, remaining like one unconcerned, unattached to

those acts,

The acts involved in the unequal creation of the
multitudinous beings do not bind Me, the Iswara.—Now, the
Lord gives the reason why He is not affected by the acts:—
I, knowing the immutability of the Self, remain like one who
is unconcerned, without attachment for the fruit of the act .
i.e., without the egotistic feeling ‘I do’” Wherefore, in the
case of others also, the absence of the egotistic feeling of
agency and the absence of attachment for results is the cause
of freedom (from dharma and a-dbarma) Otherwise, the
deluded man is bound by his own acts like the silk~worm in
the cocoon.

Now, the statements ‘I send forth this multitude of
beings’ (ix. 7) and ‘remaining like one unconcerned’® involve
a self-contradiction. In explanation thereof, the Lord says:

TAISTIRI HER: IR I |
RGAISAA Hieay SnIfgaRama 1 Qe ||
10, By Me presiding, Prakriti produces the
moving and the unmoving ; because of this, O son
of Kunti, the world revolves.

By Me presiding : as a mere viewer on every side and
the immutable witness. My Maya 7.¢., the Avidya, composed
of the three gumas, produces the universe comprising the
moving and the unmoving objects. So says the chant :
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‘ The one, the luminous, hidden in all beings, all-pervad-
ing, the Inner Self of all, the superintendent of all acts, the
abode of all beings, the witness, the perceiver, alone, and
free from qualities.” —(Svetasvatara-Up. 6-11).

Because I am the witness, because I preside, this
universe comprising the moving and the unmoving objects,
the manifested and the unmanifested, moves on through all
stages- Indeed, all activity in the world—such as ‘I shall
enjoy this, * I see this,” ‘I hear this,” ‘I feel pleasure,’” ‘ I feel
pain,” *To gain this I shall do it, ¢ I shall learn this *—arises
by way of forming an object of consciousness ; it has its being
in consciousness and has its end in conmsciousness. Such
chants as ‘Who in the Supreme Heaven (of the heart) is
the witness of this;’ (Tai. Br. 2-8-9) point only to this view.
Accordingly * as there is no conscious entity other than the
One Divine Being, there cannot be a separate enjoyer ; and it
is therefore irrelevant to ask or to answer the question T,  Of
what purpose is this creation by the One, the Divine, the pure
all-witnessing Spirit or Consciousness, having really no
concern with any enjoyment whatever ? * So says the srati: §

*Who could perceive (It) directly, and who could declare
whence born and why this variegated creation? '—(Tai,
Br. 2-8-9.)

* The Isvara being the creator of the Universe is the mere witness

thereof.
t It is not right to ask or answer the question *‘ what is the purpose

of Creation ? ' We cannot say that it is meant for the enjoyment of the
Supreme ; for, the Supreme really enjoys nothing. It is pure conscious-
ness, a mere witness. And thereis no other enjoyer, for there is no
other conscious entity. The Isvara is one only; and what is not
conscious cannot enjoy. Nor is Creation intended to secure moksha,
because itis opposed to moksha. Thus, neither the question nor an
answer to it is possible; and there isno occasiou for it. as Creation is
due to the Maya of the Supreme.—(A.)
{ This sruti means that it is very hard to know the Supreme Self,
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The Lord has also said :
‘ Wisdom is enveloped by unwisdom ; thereby mortals are
deluded.*—(v. 15).

The life of the impious.

Though I am thus eternal, pure, wise, and free, by nature,
Omniscient, the Self of all,

- sl @t ger argdt agATEag |
9L WrEwSEFaT q9 JanEey |l 28 |

11. Fools disregard Me clad in human form,
not knowing My higher being as the Great Lord of
beings.

Fools, unable to discriminate, despise Me living among
them with a human body, these fools not understanding My
higher being,—not knowing that I am the Supreme Self, that
I am, like akasa, that I am the Great Lord, the very Self, of all
beings. Then by continually despising Me, these poor
creatures are ruined.

How (is their condition pitiable) ?

AT ArTFAOT AT HAGaq: |
ugdmgl 97 9 @Rt Sar g R0

12. Of vain hopes, of vain actions, of wvain
knowledge, devoid of discrimination, partaking
only of the delusive nature of Rakshasas and
Asuras.

‘They cherish vain hopes. Tbhe agnihotra and other

actions performed by them are fruitless, because they insult
the Lord, because they neglect their own Self. Even their

* ‘This passage shows that creation is due to ajwana or nescience,
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knowledge is fruitless. They are devoid of discrimination.
They partake of the nature of Rakshasas and dsuras.®* They
see no self beyond the body and engage in cruel deeds, their
rule of conduct being ‘ cut, break, drink, devour, rob others”
property.’
The ways of the faithful devotees.
But, the faithful who are engaged in devotion (Bhakti) to

the Lord, i.e., who walk in the path of moksha,

qETeATAEg, Wi ST 247 SBAATSETL: |

AFIaFaAaEl FEAT Jarasaad | 1} |

13. The Mahatmans, O son of Pritha, pare
taking of the nature of the Devas, worship Me
with mind turned to no other,t knowing (Me) as
the imperishable source of all beings.

Mahatmans ; the high-souled.f The nature of the Devas
(Gods) consists in their control over the body, mind and the
senses, in kindness, in faith and the like. Beings: bhutas, all
living creatures as well as all elements of matter.

How (do they worship) ?

aqd Fiaual ai gaca" TESAn |
auEFaA At WEAT Ny 39rEd 1 8 |

14. Always talking of Me, strenuous, firm
in vows, and reverent, they worship Me with love,
always devout.

* After death such people will be born as Bakshasas or Asuras
The nature of Rakshasas consists in committing deeds of cruelty, and
hat of Asuras in robbing another's property, in the absence of charity

d of sacrifice.

+ With the mind resting on Me, the Innermost Self, who am no
other than their own Self.

} Those whose mind (sattva) has been purified by yajna orsacrifice,
etc.
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They always talk of Me, their Lord, the very Brahman.
They ever strive by way of subjugating the senses, by way of
cultivating the virtues of self-control, kindness, innocence, and
the like. Firm in their vows, they worship Me in love, Me
who am their very Self lying in the heart.

In what different ways do they worship P—Listen :

SAART A(CIY AT AHAE |
uFEA TUFEA AT fAmagEd | L4\l
15. Worshipping by the wisdomesacrifice,
others adore Me, the All-faced, in various ways, as
One, as different,

Knowledge of the Lord is itself asacrifice. Worshipping
by this sacrifice of wisdom, others* adore Me, having
abandoned all other forms of worship. And that knowledge
varies thus ;—Some worship with the knowledge of the real
truth that * One, verily, is the Para-Brahman ® Some worship
with the knowledge that the Lord Vishnu Himself exists as
different beings, as the sun, the moon and the like. Others
worship Him, who exists in all forms—as the All-faced,
thinking that the one Lord exists in all the different forms,
with his face on all sides.

All worship goes to the Lord. ,

If they worship in so many different ways, how do they

(as Thou sayest) worship Thee only P—The Lord says:

oE FYE A& WISEHSATIGY |
WSl sgAgRAISanEAITRE g9 |l 1§ 0

16, I am kratu, I am yajna, I am svadha, I
am aushadha, 1 am mantra, Myself the batter, I
am fire, I the act of offering.

# The Brahma-nishthas, those who are devoted to Brahman.
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Kratu is a class of Vedic sacrifices. Yajna is the worship
enjoined in the smriti. Svadka is the food offered to ances=
tors (Pitris). The aushadhe means plauts in general, includ-
ing rice and barley, eaten by all living beings. Or, svadka is
food in general, and aushadka isthe medical (food) serving
to alleviate sickness.—I am the mantra, the chant with which
the oblation is offerd to the Pitris and the Devatas. Iam
the fire into which the offering is poured.

And,

fYarsgaE Sar a9 A |
39 qfSAREIC m% A| agRT T 1 19 ||

17. I am the father of this world, the mother,
the dispenser, and grandsire; 1am the knowable,
the purifier, the syliable ‘ Om,’ and also the Rik,
the Saman, and the Yajus also.

The dispenser : of the fruits of action,
And,

afaAar 9g: anefl faaE: oo gaa |
NAq: NSq: S (A qFAsgaq | <

18. I am the Goal, the Sustainer, the Lord,
the Witness, the Abode, the Shelter and the Friend,
the Origin, Dissolution and Stay, the Treasure-
house, the Seed imperishable.

I am the goal, the fruit of action...... I am the witness of
what is done and what is not done by all living beings. I am
the abode wherein all living beings dwell. I am the shelter

for the distressed; I relieve from distress those who come to
Me. Iam the Friend: I do good without expecting any
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return. I am the source of the world Iam that in which it
is dissolved, and that in which it stays. Iam the treasure.
house, that which living beings shall enjoy in a future period.
I am the imperishable seed, that which causes the growth of
all things that germinate, and which endures as long as the
world (samsara) endures. Nothing indeed springs up without
a seed; and since growth is constant, it is understood that
continuity of the seed never fails.

And, _
qUFIEAE AN IR T |
od Se TogA agEsEagA 1 2R U

19. Igive heat, 1 hold back and send forth
rain, I am the immortality as well as death, exist-
ence and non-existence, O Arjuna.

As the sun I give heat by some powerful rays; by certain
rays I send forth rain; and having sent it forth I take it back
by certain rays during eight months, and again send it forth
in the rainy season. Iam the immortality of the gods (devas)
and the death of the mortals. I am existence, (the manifested,
the effect), which manifests dtself in relation (to the cause);
and Iam the reverse, the non-existence (the unmanifested,
the cause)—Indeed the Lord can mever be altogether non-
existent ; nor (can it be said) that the effect is existence and
the cause is non-existence.*

* The manifested world of effects is spoken of as ‘existence’ and
the unmanifested cause as ‘ non-existence.” We cannot indeed hold that
the Divine'essence is non-existence, for then we are driven to nihilism ;
nor can the cause be spoken of as non-existence, as it is impossible to
conceive existence arising ont of non-existence ; for the sruti itself says,

‘ How can existence come out of non-existence ? "—Chhand, Up. 6
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The fruits of interested acts of Vedic ritumal.

These men of wisdom who are devoted to Me, adoring
Me by the sacrifices mentioned above, leading lives of retire=
ment in various forms described above and regarding Me as
One or as different,—they reach Myself according to their
knowledge. But as regards those who are ignorant and who
long for objects of desire,

Sfaar at @wer: gaamn:
aFGr @A A |
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qafa Reaffa qawmr, | 0 Re |
20. Men of the three Vedas, the soma-
drinkers, purified from sin, worshipping Me by
sacrifices, pray for the goal of heaven; they reach

the holy world of the Lord of the Gods and enjoy
in heaven the heavenly pleasures of the Gods.

Men who know the three Vedas, the Rik, the Saman and
the Yajus; who drink Soma and are thereby purified from
sins; who worship Me as the Vasus and other gods by
sacrifices such as the Agnishfoma ; who seek for Svarga as
the reward of their sacrifices ;—they go to the world of Indra
who had performed a hundred sacrifices, and there enjoy
supernatural (a~prakrita) pleasures.

F § gFear @ieiw ARy
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21. They, having enjoyed that spacious world
of Svarga, their merit (punya) exhausted, enter the
world of the mortals; thus following the Dharma
of the Triad, desiring (objects of) desires, they
attain to the state of going and returning.

The Dharma of the Triad : mere Vedic ritual (karma),

that which is enjoined by the three Vedas. They have to go
and return, and never attain independence anywhere.

The Supreme watching over His devotees’ interests.

Now, as regards those men of right knowledge who are
free from desires,

SRFATARaaRal | U SEn 999rEs |
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22. Those men who, meditating on Me as
non-separate, worship Me all around,—to them
‘who are ever devout, I secure gain and safety.

Those men of renunciation (samnyasins) who worship
Me all around,* ever meditating on Me, regarding themselves
as non-separate,—i.e., looking upon the Supreme God,
Narayana, as their own Self,—to these who see the Reality,
who are ever devout, T I secure gain. I secure to them what
is not already possessed ; and I secure to them safety, i.e.,
preservation of what is already possessed. As said in vii,
17 18, they form My very Self and are dear to Me.

(Objection) :—To other devotees also the Lord secures
gain and safety.

* t.6., Who see Me all around, as infinite.—{A.}
t Constantly and earnestly engaged in dhyana,
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(Answer) :—True, He undoubtedly secures (to them
gain and safety); but there is this difference: while other
devotees work themselves also for their own gain and safety,
those who see nothing as separate from themselves do not
work for their own gain and safety. Indeed these latter
never cherish a desire for life or death; the Lord alone is
their refuge. Wherefore the Lord Himself secures to them
gain and safety.

Other devotees do but worship the Supreme in
ignorance.

(Objection) :—1If other gods (Devatas) are Thyself only,
their devotees also worship Thyself.

(Answer) :—Just so, indeed:
ASTHAZAATAE! AT ASAISFaAn: |
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23. Even those who, devoted to other Gods,
worship Them with faith, worship Myself, O son
of Kunti, in ignorance.

With faith: believing in the efficacy (of the worship of
those Gods).

Why dost Thou say that they worship in ignorance ?-—
For,

@€ & a¥asat Wiel 9 99 T |
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24. 1 am indeed the Enjoyer, as also the
Lord, of all sacrifices; but they do not know Me
in truth ; whence they fail.
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As the Devata ® (i.e., as the God to whom sacrifices are
offered) I'am the Enjoyer and the Lord of all sacrifices
enjoined in the sruti and the smriti. I am indeed the Lord
of yajna or sacrifice, as said in viii, 4. So they do not know
Me as I am; whence, having worshipped in ignorance, they
fail to attain the fruit of the sacrifice. T

The fruit of sacrifice certainly accrues § to them also whos
devoted to other gods, worship Me in ignorance.—How ?—

TR FASAT JAL, Figearica fGgsar |
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25. Votaries of the Gods go to the Gods ; to
the Pitris go the votaries of the Pitris; to the
Bhiitas go the worshippers of the Bhitas; My
worshippers come to Myself.

The votaries of the Gods, those whose devotion and
vows are directed to the Gods, go to the Gods. The votaries
of the Pitris such as the Agnishvattas, engaged in performing
sraddha and other rites in devotion to the Pitris, go to the
Pitris. The Bhutas are the Vinayakas, the hosts of Matris,
the four Bhaginis and the Like. My worshippers, i.c.,
Vishanu's votaries, come to Myself. Notwithstanding the
equality of trouble, people do not worship Me alone, because
of their ignorance. Wherefore they attain very small results.

# As the Vasus and other Devatas‘to whom the sacrifices are offefed,
Iam the Enjoyer of all sacrifices; and as the Antaryamin, as the Inner
Regulator of the Universe; I am the Lord of all sacrifices.

1 Not having dedicated their actions to Me, they return to this world
from the region to which they attain as the result of their sacrifice.

1 The worship of the Gods is not quite useless. The worshippers

‘do attain results suited to the form of worship, but they have to retumn
to this world after a time.
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Facility in Devotion to the Supreme.
Not only do My devotees attain an endless result, i.e.,
attain a state from which there is no return to this world, but
it is also easy for them to worship Me.~How ?—

93 984 G qrd a1 A WESAT TATSA |
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26. When one offers to Me with devotion a
leaf, a flower, a fruit, water,—that I eat, offered
with devotion by the pure-minded.
Because it is so, therefore,
THUTY AZAT AT i aq |
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27. Whatever thou doest, whatever thou
eatest, whatever thou sacrificest, whatever thou
givest, in whatever austerity thou engagest, do it

as an offering to Me.

Whatever thou doest of thy own accord (i.e., not enjoined
in the sastra) and whatever thou offerest in sacrifice as
enjoined in the sruti or the smriti, whatever thou givest—
such things as gold—to the brahmanas and others,...... do all
that as an offering to Me.

"Now listen as to what will accrue to you doing thus:
T N L N
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28. Thus shalt thou be liberated from the

bonds of actions which are productive of good and
evil results; equipped in mind with the Yoga of
renunciation, and liberated, thou shalt come to Me,
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Thus : when you thus offer everything to Me. This (act
of offering everything to Me) constitutes the Yoga of renun-
ciation. It is 7enunceation jnasmuch as every thing is offered
to Mes and it is also Yoga inasmuch as it is an action
(karma). Thus, with mind equipped with Yoga and renun-
ciation, thou shalt be liberated from bonds while yet living;
and when this body is dead, thou shalt come to Me,

The impartiality of the Supreme.

(Objection) :—Then the Lord has love and batred, since
He bestows His grace on His devotees, not on others.

(Answer) :—Not so:
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29. The same [ am to all beings; to Me
there is none bateful or dear; but whoso worship
Me with devotion, they are in Me, and I am also

in them.

I am like fire : just as fire does not ward off cold from
those who are at a distance and wards it off from those who
go near it, so I bestow My grace on My devotees, not on
others. Those who worship Me, the Lord, with devotion are
in Me, as a matter of course, but not owing to any attachment
on My part. Inthem also Iam, only as a matter of course,
not in others. By this behaviour, I cannot (be said to) hate

the latter.*

* Those who are devoted to Me, performing the duties of their caste
and order, become pure in mind, in virtue of that very devotion of un-
thinkable grandeur; and they are in Me, <.e,, their minds are rendered
fit for My presence, And, being in their presence as-a matter of course,
I ever do good to them. Just as the Sun’s light, though pervading every-
where, is reflected in a clean mirror, so also is the Supreme Lord present
as a matter of course in those persons only from whose minds all dirt has
been removed by devotion. It has been said "in ix. 13 that those are
devoted to the Lord, who partake of the nature of the devas.—(A).
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Even the low-born attain salvation by Devotion
Now I shall tell you how excellent a thing devotion to
Me is:
o~ -, bl N
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30. 1If one of even very evil life worships Me,
resorting to none else, he must indeed be deemed
righteous, for he is rightly resolved.

He is rightly resolved : he is a man of good resolution.
By abandoning evil ways in his external life, and by the
power of his internal right resolution,

fiad waly ane oaseita fnssi
Fiedq SRS @ & a5 qogafy | 39
3I. Soon he becomes righteous and attains
eternal peace; do thou, O son of Kunti, proclaim
that my devotee never perishes.

Listen, this is the real truth thou mayest proclaim that
He who is devoted to Me in his inner soul never perishes,

at & o sawnSa iy e qredtaw |
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32. For, finding refuge in Me, they also who,
O son of Prith4, may be of a sinful birth—women,
vaisyas as well as sudras,—even they attain to the
Supreme Goal.
The Yoga of Devotion.
f gaeTEIom: gUAT W YITAETAT |
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33. How much more then the holy brAhmanas
and devoted royal saints | Having reached this
transient joyless world, do thou worship Me.

Holy : of pure birth, This world: the world of man,

human birth* which is the means of attaining spiritual
aspirations (purushartha), and which is very hard to attain,

Moreover,
REAAT AT WED AN Wl AHEFE |
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34. Fix thy mind on Me, be devoted to Me,
sacrifice to Me, bow down to Me, Thus steadied,
with Me as thy Supreme Goal, thou shalt reach
Myself, the Self.

Ms: Vasudeva, Steadied: in thought (chitta). I am
the Self of all beings, and I am the Supreme goal.

zfa Ragnadoguiceg safemEt dams
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* As non-human bodies such asthose of animals are not fit for a
life of devotion to the Lord, those who have attained to human birth
hould lead a life of devotion to the lord;



TENTH DISCOURSE.
DIVINE MANIFESTATIONS-

orr—

The Lord is the sonirce of all manifestations.

In the seventh discourse and in the ninth, the essential
nature of the Lord and His manifestations have been pointed
out. Now it is necessary to point out in what forms of being
the Lord should be thought of : and it is also necessary to
describe the essential nature of the Lord,—though it has
been described already,~~as it isa hard thing to understand,
With this view, the Lord says:

The Blessed Lord said :
Ja o AGEET AP T 9 a9 |
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1. Again, O mighty-armed, listen to My
Supreme word, which I, from a desire for thy
well-being, shall speak to thee who art delighted.

Suprems : as revealing the unsurpassed Thing, Delighted 4
you ace intensely delighted with My speech, as though you
are drinking the immortal nectar.

Why should He speak of it #—The Lord says:

q ¥ fag: gun aud 9 agva |
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2. Neither the hosts of the Gods nor the

Great Rishis know my origin; for I am the source
of all the Gods and the Great Alishis.
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Prabhava (interpreted as origin) may also mean “ Great
Lordly Power.” REishis: such as Bhrigu.
Moreover,
4t AEMSEAE 9 A SIEweE |
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3. He who knows Me as unborn and begin-

ningless, as the great Lord of the worlds, he
among mortals is undeluded, he is liberated from

all sins,

Because I am the source of the Gods and the Great
Rishis, nore else exists as the source of My existence ; where-
fore, I am unbornand beginningless., Because Iam begin-
ningless, therefore .I am unborn. Undeluded: devoid of
delusion. Al sins: consciously or unconsciously incurred.

For the following reason also Iam the great Lord of the
worlds .

oy .
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4-5. Intelligence, wisdom, non-illusion,
patience, truth, self-restraint, calmness, pleasure,
pain, birth, death, fear, and security; innocence,
equanimity, contentment, austerity, beneficence,
fame, shame, (these) different kinds of dispositions
of beings arise from Me alone.

Intelligence (buddhi) is the power which the inner sense
(anteh-karazna) has of understanding subtle objects of thoughr.
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He, indeed, is said to be intelligent who is possessed of this
power. Wisdom is the knowledge of the Self and other such
things. Non-llusion consists in acting with discrimination
when anything has to be done or known at the moment.
Patience: not being agitated in mind when assaulted or
abused. Truth: giving utterance to one’s own  actual
experience of things, as heard or seen, with a view to impress
it on the mind of another. Self-restraint: quieting the
external senses. Calmness: the tranquillity of the inner
sense or antah-karana.........Innocence: not injuring living
beings. Confentment : being satisfied with one's present
acquisitions. Austerity : bodily torture accompanied with
the restraint of the senses. Beneficence: sharing (one’s own
things with others as far as one’s own means may permit.
Fame: due to dharma. Shame: due to a-dharma. All
these different dispositions of living beings mentioned above,
such as intelligence, arise from Me alone, the Lord (Isvara),
according to their respective karma.

Moreover,
wgYg: Ay q¥ WA qATEAv |
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6. The seven Great Rishis as well as the four
ancient Manus, with their being in Me, were born
of mind; and theirs are these creatures in the
world.

The seven great Rishis such as Bhrigu, as well as the
four Manus of the past ages known as Savarnis, had directed
their thoughts to Me exclusively and were therefore endowed

with the power of Vishnu. They were produced by Me by
mind alone. Born in the creation of these Manus and of the
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Great Richis are these creatures ccmyprisirg tke mevirg and
the unmoving beings.”

Enowledge of the Lord’s Glory counduces to yoga.
‘wat PqE @i 9 am a9 af asaas |
Qrsfissa A gsag A aga | o ||

7. He who knows in truth this glory and
power of Mine is endowed with unshaken Yoga;
there is no doubt of it.

He who knows in truth this vast extent of My being %
and My achievement (Yoga)—cr Ycga may here stand for
what is born of Yoga, viz, the power of achieving and con-
trolling mighty things as well as Omniscience]— he is endowed
with unshaken Yoga, ¢ ¢.. with steadiress in right knowledge. §

What is that unshaken Yoga with which they are
endowed ?—The answer follows:

* The Lord is not only the material cause (prakriti) of all, but, as the
Omniscient Lord of all. He is also the Ruler of all, for He produced the
Great Risbis and the Manus. The Great Rishis, from Bhrigu to
Vasish¢tha, were omniscient and were Ithe original teachers of the
Traditional wisdom. The Manus were the ZXulers of creatures and were
themselves Lords. Both these belonged to the primeval sge and were
born of the mind of the Lord, The Great Rishis and Manus had their
thought directed to the Cmniscient Lotd and were therefore endowed
with the power of Vishnu and obtained wisdom and power. The
present denizens of this world are their creatures, by birth and by
knowledge.—(A.)

1 He who knows Me as infinite~(A.)

! i.e., he who knows the fact that the Great Rishis apd the Manus
possessed their power and wisdom, as partaking of a very small portion
of the Lord’s power and wisdom.—(A.)

§ The knowledge of the Conditicned is the doorway leadirg to the
knowledge of the Unconditioned.—(A.)
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8. Tam the source of all: from Me every-
thing evolves; thus thinking the wise worship Me,
endowed with contemplation.

I, the Supreme Brahman, termed Vasudeva, am the
source of the whole world From Me* alone evolves the
whole universe in all its changes, including existence and
disappearance, action, effect and enjoyment. Thus thinking,
the wise who kiow the Superme Reality ¥ worship Me,

ardently engaged in the contemplation of the Supreme
Reality.
Moreover,

AN AZIAON ArFFA; YA |
saarae af (g geata g wia = 1)1 Q)

9. With their thought on Me, with their life
absorbed in Me, instructing each other, and ever
speaking of Me, they are content and delighted.

All their senses (pramas) such as the eye are absorbed in
Me. Or—according to another interpretation—their very
life (prana) is devoted to Me. They ever speak of Me as
possessed of supreme wisdom, power, might and other
qualities. They thus obtain satisfaction and are delighted as
if in the company of the beloved.

¥ Qontrolled and impelled by Me as the Inner Regulator, every
thing moves on in accordance with the Law.—(A,)

t It is only those who see the emptiness of the worldly life that are
fit for a life of devotion to the Lord. When men know the Lord as the
Self of all, the Cause of all, the Omniscient Lord of all, they become
devoted to Me. The knowledge of the Supreme Reality leads to love,
regard and earnestness, and these lead to devotion to the Lord,—(A.)
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The Lord endows His devotees with wisdom.

As to those who worship Me devoutly in the ways men-
tioned above,

st qaagear awal ARGIFT |
g1 gregant & I« arggarta & u e o

10. To these, ever devout, worshipping Me
with love, I give that devotion of knowledge by
which they come to Me.

To them who are ever devout, worshipping Me, not for
any purpose of their own, but out of love for Me.—to them
I give that devotion of right knowledge (buddhi-yoga) of My
essential nature by which they® those who worship Me
¢ with their thought on Me” (x. 9) and so on—know Me,
the Suprame Lord, the Self, as their own Self.

Why dost Thou give the devotion of knowledge (buddhi-
yoga) to Thy devotees P—And what is that obstacle in the
path leading to Thee which the devotion of knowledge that
Thou givest to Thy devotees serves to remove 7=In answer
to this question, the Lord says:

SANAI I FEAAALARAS Qs |

AIETAFG AN FIAEIYA wEar |0 L
t1. Out of mere compassion for them, I,
abiding in their self, destroy the darkness born of
ignorance, by the luminous lamp of wisdom,

* Those alone whoare thus devoted to the Lord can attainto
Buddhi-Yogs. that exteremely superior condition of the antahkarana
produced by Dhyana, by which they reach that form of the Lord which
is devoid of all limitations.—(A.)
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Out of mere compassion :  Out of mercy, anxious as to how
they may attain bliss. I dwell in their antah-karana® which
is engaged in thinking exclusively of the Self and destroy the
darkness of ignorance,-that illusory knowledge which is caused
by the absence of discrimination,~by the lamp of wisdom,
by the lamp of discriminatory knowledge, fed by the oil of
pure Devotion (Bhakti-prasada), fanned by the wind of earnest
meditation on Me, furnished with the wick of right intuition
purified by the cultivation of piety, chastity and other virtues,
held in the antgh-karana which is completely detached from
all worldly concerns, placed in the wind-sheltered enclosure
of the mind which is withdrawn from the sense-objects and
untainted by attachment and aversion, and shining with the
light of right knowledge generated by incessant practice of
concentration and meditation.

Arjuna’s question about the Lord’s manifestations.

Having heard of the Lord’s Glory and His mysterious
power, Arjuna says:
Arjuna said:
9 S 9 e 9T gl v |
ged qrad Reawniggaast fgm n LR

* {e., in the antah-karama functioning on the plane of Spirit
exclusively. Darkness here includes both the beginningless nescience
and the illusory perception resulting from that nescience. It cannot be
temoved by matter or any material phenomenon, belonging as it does to
the same class as darkness; therefore the Lord has said that He Himself
destroys darkness. But the Spirit {Chaitanys) cannot directly remove
darkness. It is only an intellectual state that is found to illumine an
object unknown before. Hence it is that the Spirit removes ignorance
by itself shining through a state of the intellect such as the one induced
by the teaching of the Sastra.” It is either the Spirit manifesting itself
through an intellectual state, or an intellectual state pervaded by the
Spirit, that can destroy nescience and illusory knowledge.
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12-13. The Supreme Brahman, the Supreme
Light, the Supreme Purifier art Thou. All the
Rishis declare Thee as Eternal, Divine Purusha,
the Primal God, Unborn, Omnipresent; so said
the divine sage Narada, as also Asita, Devala and
Vyasa; and Thou Thyself also sayest (so) to me.
The Supreme Brahman: the Highest Self, The Primal
God : the God who existed before all other Gods. Rishisz
such as Vasishtha.

[

asuaTd 9w geut qgfa sud |
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14. ] believe to be true all this which Thou

sayest to me; for neither the Gods nor the
Danavas, O Lord, know Thy ranifestation.

Because Thou art the source of the Devas and others
therefore,

FANARAASSHI T & geoad |
Jawrgd @ da37 SeTd || Q4 |
15. Thou Thyself knowest Thyself as the

Self,* O Purusha Supreme, O Source of beings,

O Lord of beings, O God of Gods, O Ruler of the
world.

* Thou Thyself, i.e., without being taught: knowest Thyself i.e.

the unconditioned nature of Thyself. As the Self: not as something
external.—{A.)
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Knowest Thyself: asthe Lord,* as the Isvara possessed
of unsurpassed wisdom, sovereignty and other powers.

SFGARRIRNT R5ar greatigay: |
aifdgfaiRiERmict saca fo® | L% I
16. Thou shouldstt indeed tell, without
reserve, of Thy divine .Glories, by which Glories.
Thou remainest pervading all these worlds.
e faamé aiffest agr afitfeasa |
¥ *Y = WAY FFATSRE waEERr i 9 ||
17. How I shall 1, ever meditating, know

Thee, O Yogin; in what several things, O Lord,
art Thou to be thought of by Me ?

fawtorwar g By 9 s@ga |
YA pud GfHE 30adt AlRe ST | ¢ W
18. Tell me again in detail, O Janardana, of

Thy power and Glory, for there is no satiety for
me in hearing the immortal.

Tell me in detail of Thy mysterious power (Yoga) and
sovereignty (aisvarya) and the various things to be meditated
upon.— Janardana is so called because He sends—or causes
to go (ardayati)—the Asuras, those people (janas) who are the

¥ Not even Thy conditioned nature as the Lord of the Universe,
etc.y can be seen by others.—(A.)

1+ Since Thy nature, which it lis necessary to know, is invisible to
others. (A.))

} In what mannex should I, who am of dull understanding, medit-
ate constantly on Thee, in order that my reason may thereby be purified
so as to be able to know Thy unconditioned being.—(4,)
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enemies of the Gods, to hell and the like; or because He is
prayed to by all people for worldly success and salvation.—
Tell me again of them, though described before; for, there is
no satiety in hearing the immortal (ambrosia) of the speech
issuing from Thy mouth.

The Lord’s enumeration of His manifestations.
The Blessed Lord said :
g  FuRsafy fsar aeataga: |
qIareaa; FEAY AR aE ¥ 1) 1]

19. Now will I tell thee of My heavenly
Glories, in their prominence, O best of the Kurus;
there is no limit to My extent,

Now I will tell you of My heavenly Glories, in their
prominence, i.¢., where they are severally the most prominent.
It is not, indeed, possible even in a whole century to describe
all of them, as there is no limit to the extent of My Glories.

Now, listen to this, in the first place :
SEARAT YEIFT aagarTaraa; |
SRANGH q=d = ARG o T 1| RO ||

20. I am the Self, O Gudakesa, seated in the
heart of all beings; Iam the beginning and the
middle, as also the end, of all beings.

You should think of Me as the innermost Self, seated in
the heart within of all beings.—' Gudakesa' means either
‘ conqueror of sleep’ or ¢ thick-haired '—He who is unable to
think of Me as the Self should think of Me in those things

which are mentioned below; for I am the source, the stay,
and the end of all beings,
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21. Of the Adityas I am Vishu#u; of the
radiances, the resplendent Sun; I am Marichi of
the Maruts ; of the asterisms, the Moon.
Of the twelve Adityas, I am the Aditya known as Vishnu.
Maruts are a kind of Devatas.
Y : N Yo S o SN o
AT QIAAGISI FATHIN qrAaas |
gfegamnt aaarw garam Sgar | ]y

- 22. Of the Vedas I am the Sama-Veda, I am
Vasava of the Gods, and of the senses I am the
mind, I am the intelligence in living beings.

Gods: such as the Rudras and the Adityas. Vasava:
6., Indra. Of the eleven senses I am the mind. Chefana,
sentiency or intelligence, is that state of * the intellect
(buddhi) which manifests itself in the aggregate of the body
and the senses,

TET FgTEnA (RN aggeny |
qeal TrAsEe q efioragg 1 k3 |
23 And of the Rudras I am Sankara, of the
Yakshas and Rakshasas the Lord of wealth, and
of the Vasus I am Agoi, of the mountains I am

the Meru.

The Rudras are eleven in number, and the Vasus eight,
The Lord of wealth : Kubera,
# Tt exhibits itself in the aggregate body, pervading it throughout till

death, and forming the medium for the manifestation of the Bpirit or
Consciousness (Chaitanya.),—(A.)




270 THE BHAGAVAD GITA. | D1s. X,

ggat ¥ ged af {9 TeeaR |
SAAAE Teg: GO G || R |
24. And of the household priests of Kings, O
son of Pritha, know Me the chief one, Brihaspati;
of generals I am Skanda, of lakes I am the Ocean,
Brihaspat: is the chief of priests, because he is the
house-hold priest of Indra. Skanda is the general of the

Gods. Of the natural—¢.., made by the Gods—reservoirs,
I am the Ocean.

gediat g FoReamma |
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25. Of the Great Rishis I am Bhrigu; of
words I am the one syllable ‘*Om;’ of offerings I
am the offering of Japa (silent repetition), of
unmoving things the Himalaya,

ereys @agEmi 3ESiar T ARg: |
weaaret (s fhgrat e g 1 k& 1
26. Of all trees (I am) the Asvattha, and
Narada of divine Rishis, Chitraratha of Gandhar-
vas, the Sage Kapila of the Saints (Siddhas).

Divine Rishis: Who are Devas and are at the same time
Rishis or seers of mantras. The Sainfs (Siddhas): those
who at their very birth attained to a very high degree of
Dharma, of knowledge, of detachment (vairagya) from
-worldly concerns, and of supremacy.

sl s s |
TR TSRO A S ATUNeE, | R )
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27, Know Me among horses as Uchchais-
ravas, born of Amrita, of lordly elephants the
Airavata, and of men the king.

Uchchais-sravas is the name of the kingly horse who
was born in the ocean when it was churned for the amrita

(ambrosia). Know Me among kingly elephants as the
Airavata, the offspring of Iravat

ATZIAAE 5% SATATS BT |
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28. Of weapons I am the thunderbolt, of

cows I am the Kamadhuk, I am the progenitor
Kandarpa, of serpents I am Vasuki.

The thunderboli: the Vajra made of Dadhichi’s bone.
Kamadhuk : that cow of Vasishtha which yielded all objects
desired ; or any cow in general which may yield plenty of

milk. Kamadhuk: Kama or love. Vasuki: the lord of
serpents.

AAARA AT GO0 AITATHET. |
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29. And Ananta of snakes I am, T am
Varuna of water-being, and Aryaman of Pitris I
am, | am Yama of controllers,

Ananta : the king of snakes. Varuna: the king of water~

gods. 'Water-beings : the Devatas or Gods connected with
waters. Aryaman is the king of Pitris,

SSEATRA SUMT FIS: FIATAE |
U = GOFRISE AwaaE qfgona | 3o
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30. And Prahlada am I of Diti's progeny, of
reckoners I am Time, and of beasts I am the lord
of beasts, and Vainateya of birds.

The lord of beasts: the lion or the tiger. Vainateya:
Vinata’s son, Garutmat.

qge: qaaEiE ¥ TAFIAEER |
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81 Of purifiers I am the wind, Rama of
warriors am I, of fishes I am the shark, of streams
I am the Ganges.

Of those who bear weapons I am Rama, Dasaratha’s son.

oA TR w58 JAEAFA |
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32. Of creations I am the beginning and the
middle and also the end; ot all knowledges I am
the knowledge of the Self, and Vada of disputants

I am the source, the stay and the end of all evolution.—
At the commencement (x. 20) it was said that He is the
beginning, the middle, and the end of all sentient existence;
but hete the whole creation in general is referred to. The
knowledge of the Self is the chief among all knowledges,
because it leads to moksha. By ‘disputants’ we should here
understand the several kinds of disputation,—vada, jalpa,
vitanda,® etc. Vada is the chief of them, as it is a means of
determining truth.

* Vada is that way of arguing, of which the object is to arrive at
ruth regarding a certain question. ‘Jalpa’ is an argument in which a
disputant tries to assert his own opinion and to refute that of his
adversary by an overbearing reply or a wrangling rejoinder, ' Vitanda'

consists in idly carping at the arguments or assertions of another without
attempting to establish the opposite side of the question.
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33. Of letters the letter ‘A’ am I, and
dvandva of all compounds; I am, verily, the
inexhaustible Time; I am the All-faced Dispenser.

‘Time’ here refers either to what is generally so called,
—viz., ' kshana, ' a moment, the ultimate element of time,—or
to the Supreme Lord who is the Time (Kala=the Measurer)

even of time. I am the Dispenser of resultsof actions to the
whole world.

g QAGTAETEAA VTSI, |
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34. And I am all-seizing Death, and the
prosperity of those who are to be prospercus; of
the feminine (I am) Fame, Fortune and Speech,
Memory, Intelligence, Constancy, Endurance.

Death is of two sorts, he who seizes wealth, etc., and he
who seizes life. Of them the seizer of life is the all-seizer,
Iam He. Or, Iam the Supreme Lord who is the All-seizer,
because of His catrying all away at the time of pralaya or
dissolution. I am the prosperity—and the means of attaining
it~of those who are to be prosperous in future. who are fit
to attain prosperity. 1 am Fame, etc., the best of the

feminine; and possessed of the mere semblance thereof,
people regard themselves successful in life,

geeard quT QI MU STEEWE |
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35, Of Samans also I am the Brihat-Saman
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of metres Gayatri am I, of months I am Marga-
sirsha, of seasons the flowery season.
‘ Brihat-Saman’ is the chief of the Samans. Of the

Riks, composed in Gayatri and other metres, T am the
Gayatri Rik. The flowery seasonmis what is called Vasania,
the spring.
- ~ - N
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36. [ am the gambling of the fraudulent, 1
am the splendour of the splendid, I am victory, I
am effort, I am the goodness of the good.
Gambling : such as dice-play. I am the victory of the
victorious ; I am the effort of those who make an effort.
gsofial FrgzAIsia rosamEl gagas |
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37. Of the Vyishunis I am Vasudeva, of the
Pandavas 1 am Dhananjaya, and of the saints
I am Vyasa, of the sages I am Usanas the sage,
Vasudeva : Myself, who am your friend. Vrishnis: the
descendants of Yadu, The sainis: those who are engrossed
in meditation and know all things. Sages: those of extensive
knowledge, the omniscient beings.

39e| gRATMIE Hifdww favfisang |
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38. Of punishers I am the sceptre, of those
who seek to conquer I am the polity, and of things
secret 1 am also silence, the knowledge of knowers
am L
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39 And what is the seed of all being,
that also am I, O Arjuna. There is no being,
whether moving or unmoving, that can exist
without me.

‘To conclude the present section, the Lord summarises
His Glory (vibhuti) as follows :—There is no being without
Me-; for, anything into which I have not entered would be
without Self (could not exist) and would be void (sunya).

Wherefore, everything is of My nature, #.¢., I am the essence
of everything.

arFdisiE aq fsarat frgdEl 9way |
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40. There is no end of My heavenly Glories,
O harasser of thy foes; but the details of My
Glory have been declared only by way of instance.
It is indeed not possible for anybody to describe or know

the exact extent of the Divine Glories of the Lord, the Self

of all. )
Divine Glory described in brief.

aafzgiimcasd stagfiads ar |
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41, Whatever being is glorious, prosperous,
or strong, that know thou to be a manifestation of
a part of My Splendour.
My : the Isvara’s.
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42. But, of what avail to thee is this vast

things being known, O Arjuna ? I stand sustaining
this whole world by one part (of Myself).

Of what avail to you can be this knowledge of vast but
imperfect details? Listen, I will tell you completely of it,
I stand sustaining firmly this whole world by one part, by
one limb, by one foot; ¢.¢., one part of Myself constitutes all
beings. So says the chant:

‘All beings form His foot.” — (Tadttiriya Aranyaka

3-12).
=iy shmmmaarguiiy aaraEt dae
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ELEVENTH DISCOURSE.
THE UNIVERSAL FORM.

Arjuna’s prayer for a vision of the Universal Form.

The Glories of the Lord have been described. Now, on
hearing the Lord’s statement that ‘I stand supporting the
whole world by one part of Myself, Arjuna was desirous to
see with his own eyes that Primal Form of the Lord which is
manifested as the universe, and accordingly said:

A AT
AZIAEI 9 IAATRaESan |
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Arjuna said:

1. By that speech which has been delivered
by Thee for my benefit,—that highest secret which
is called Adhyatma,—this, my delusion, is gone.

Adhyatma : that which treats of the dintinction between
the Self and the non-Self. Deluston : non-discrimination.
Moreover,
wareadl & gart g6t R a9
A FASYAT Higleraary Trsaaq || R

2. The origin and the dissolution of beings,
verily, have been heard by me in detail from Thee,
O Lotus-eyed, as also Thy inexhaustible greatness.

In detasl: not in brevity. Lobus-eyed: having eyes like
lotus-leaves. '
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3. So it is, as Thou, Supreme Lord, hast

declared Thyself to be. (Still) I desire to see
Thy form as Isvara, O Parusha Supreme.

Form ete.; that of Vishnu, as possessed of (infinite)
wisdom, sovereignty, strength, power, prowess and splendour,

aeqd afg avgFd war gl S )
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4. If Thou, O Lord, thinkest it possible for

me to see it, do Thou, then, O Lord of Yogins,
show me Thy Eternal Self,

Then : because I am very anxious to see.

Arjuna endowed with heavenly sight wherewith te
see the Universal Form.

Thus implored by Arjuna, the Lord said:

mt" < L ha¥
q3F { 9 ®YOT JAAIST TEEA: |
srAtarfa fsarta arEoisd s 0 & |
' The Blessed Lord said:
5. See, O son of Pritha, My heavenly forms,
by hundreds and thousands, of different sorts, and
of various colours and shapes.

Heavenly : Supernatural. By hundreds and thousands:
innumerable, Colours: such as' blue, green and the like.
Shapes : arrangements of parts.
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6. Behold the Adityas, the Vasus, the
Rudras, the Asvins, and also the Maruts; behold
many marvels never seen before, O Bharata,

Behold the twelve Adityas, the eight Vasus, the eleven
Rudras, the two Asvins, the seven heptads of Maruts.
Behold also many other marvels never seen before by you or
anybody else in this world of man.

Not this alone:

RS TWREHE I3 U |
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7. Now behold here in My body, Gudakesa,
the whole world established in one,—including the

moving and the unmoving—and whatever else
thou desirest to see.

Whatever else: Your success or defeat, about which you
bave entertained a doubt (ii. 6).

But,
W g af IFay ggAaaa @ag |
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8. Thou art not indeed able to see Me with
this thy eye alone; I give thee a divine eye ; behold
My lordly Yoga.
Me : putting on the Universal Form. Thes: Prakeita,
of prakriti, natural, (fleshy, of the earth). I give theea
divine eye, by which you will be able to see Me. By that

eye, behold My great miraculous power of Yoga, that which
belongs to me as lsvara.
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The Lord’s manifestation of the Universal Form,
/I IqrA—
THGTFAT qal UST, ALEEEY g |
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Sanjaya said:

9. Having thus spoken, O King, then, Hari,
the great Lord of Yogins, showed to the son of
Pritha the Supreme Form as Isvara.

King: Dhritarashéra, Hari: Narayana. Form: the
Universal Form.
FAFARATAAAFH AL |
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10. Containing many mouths and eyes,
possessed of many wondrous sights, of many
beavenly ornaments, of many heavenly weapons
held up. Such a form He showed.

Moreover,
o . N - haY
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11. Wearing heavenly garlands and vestures,
anointed with heavenly unguents, all-wonderful,
resplendent, boundless, with faces on all sides.

With faces on all sides: , as He isthe Self of all

beings. Such a form He showed; or, such a form did Arjuna
see.

Here follows an illustration, by an example, of the
splendour of the Lord’s Universal Form :
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12. If the splendour of a thousand suns were
ever to present itself at once in the sky, that

would be like the splendour of that Mighty Being.

In the sky : in antariksha or the middle loka; or in the
heavenly region, which forms the third (from here). The
Mighty Being : the Universal Form.—If no such thing can ever
exist, then the splendour of the Universal Form excels all else.

Moreover,

FABE SRHE NAMBANBT |
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18. There, in the body of the God of Gods,
the son of Panda then beheld the whole world
established in one, and separated into many
groups.

There: in the Form. Many groups: Devas, Pitris, men

and other sorts of beings. Theson of Pandu: Arjuna. God
of Gods: Hari.

qa: @ (IYIAeT gehar 9as4; |
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14. Then he, Dhananjaya, filled with amaze-
ment, with his hair standing on end; bowed down
with his head, and, with joined palms, thus
addressed the God.

Then: having seen Him. The God: putting on the
Universal Form. Wzth joined palms: in order to bow down.
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How P~Arjuna declares his own experience, 2., that
he sees the Universal Form shewn by the Lord:

ﬂéﬂ m—-n N s A%
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Arjuna said:

15. Isee all the Gods, O God, in thy body,
as also hosts of various classes of beings: Brahma,
the Lord, seated on the lotus-seat, and all Rishis
and heavenly serpents.

Various classes of beings: both animate and inanimate,
and of various forms. .Brahma: the Four-faced, the Lord of
creatures. He is seated in the centre of the Earth-Lotus,
on the Meru which forms the cup or seed-vessel as it were of
the Earth-Lotus. Rishds: such as Vasishtha. Serpenis:
such as Vasuki, _ :

ANFAEELTRAT,
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16. 1see Thee of boundless form on every
side with multitudinous arms, stomachs, mouths
and eyes; peither Thy end nor the middle nor the
beginning do I see, O Lord of the Universe, O
Universal Form. :

Middle : what lies between two extremities,
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Moreover,
i niigs =fwl =
I |1 Siivaeay |
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17. 1 see Thee with diadem, club, and discus;
a mass of splendour shining everywhere, very hard
to look at, all around blazing like burning fire and
sun, and immeasurable.
Immeasurable : whose limits cannot be fixed.
Vishnu is one with the Unconditioned.
From this vision of Thy power of Yoga (wonder-working)
I infer,
* LR Y LI 9.3
Al O afgasay e fyger g Ag@g |
AAead: TPIASRTET Garaaed ges Jay & ()
18. . Thou art the Imperishable, the Supreme
Being worthy to be known. Thou art the great
Abode of this ‘Universe; Thou art the undying
Guardian of the Eternal Dharma, Thou art the
ancient Purusha, I deem,
To be known : by seekers of liberation.
The Univeral Form (continued.)
Moreover,
ATgasAFaHF AT
ATIAIE TRGATL, |
qaw @i Jlagaraasy
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19. I see Thee without beginning, middle or
end, infinite in power, of manifold arms; the sun
and the moon being Thy eyes, the burning fire
Thy face ; heating the whole Universe with Thy
radiance.

MAIRAIRGAaL &

s @d%a fggA | |
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20, This space betwixt heaven and earth and
all the quarters are filled by Thee alone. Having
seen This, Thy marvellous and awful form, the
three worlds are trembling, O High-souled Being.

Thee: in Thy Universal Form.

Now, in order to remove the doubt entertained by Arjuna
(ii. 6) as to his success, the Lord proceeds to show that
victory for Pandavas is certain. Seeing Him, Arjuna goes on:

«HT 1§ Al gLeEgl famiea
Ffugian IFA quika |
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21. Into Thee, indeed, enter these hosts of
Suras ; some extol Thee in fear with joined palms;
“May it be well!” thus saying, bands of great

Rishis and Siddhas praise Thee with hymnos
complete.
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These hosts of Suras : these warriors now fighting all,
of them Devas,—the Vasusand others,~who have incarnated
themselves as human beings for lightening the earth’s burden,
They are seen entering into Thee. Some of them only call
out to Thee, unable even to flee. Having discovered portents
and other forebodings of evil as the war approached, the
great Rishis and Siddhas say * May it be well for the world !’
and offer their prayers to Thee in full hymns.

The wonderfulness of the Universal Form
Moreover,

TETRAT AGaT ¥ T |reAn

frystaat Aga=isAgE |

TP GUREEF:

dreaey eaf jareanEE @4 | RT ||

22. The Rudras, Adityas, Vasus, and
Sadhyas, Visvas and Asvins, Maruts and Ushma-
pas, hosts of Gandharvas, Yakshas, Asuras, and
Siddhas,—they are all looking at Thee, all quite

astonished.

Ushmapas : a class of Pitris. Gandharvas: such as
Haha and Huhur Yakshas: such as Kubera. Asuras.
such as Virochana, Siddhas ; such as Kapila.

The terribleness of the Universal Form.
For,

&Y AEY AEASKAT
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23. Having seen Thy immeasurable Form,
possessed, O Mighty-armed, of many mouths and
eyes, of many arms and thighs and feet, and of
many stomachs, and fearful with many tusks, the
worlds are terrified, and I also.

The worlds : all living creatures in the werld.
Here follows the cause (of my terror) :

AW TR SIHANHAN,
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24. On seeing Thee (Thy Form) touching
the sky, blazing in many colours, with mouths wide
open, with large fiery eyes, I am terrified at heart
and find no courage nor peace, O Vishnu.

Many colours: fearful, putting on different shapes.
‘Wherefore P—
Q) [ o L) o o
dorpuel 9 ¥ gaiw T89 Hremesatmm |

faly 7 @9 9 W T 99 NAIg 337 QA

.25, Having seen Thy mouths which are
fearful with tusks and resemble Time's Fires,
I know not the four quarters, nor do I find peace ;
be Thou gracious, O Lord of Gods and Abode of
the Universe ! ‘

Time’s Fires : the fires which consume the worlds at the
time of dissolution (pralaya). Ikuow not the four quarters :
I cannot distinguish the East and the West, I cannot discrimis-
nate the different quarters.
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Arjuna’s vision of the defeat of the enemy.
My fear, too, of defeat at the hands of others is gone: for

|t 9 @ gaugH g=m:
aq a‘%maﬁmmﬁ?. | .
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26—27. And all the sons of Dhritarashira,
with hosts of princes, Bhishma, Droza and that
son (Karna) of a charioteer, with the warrior chiefs
of ours, enter hurrying into Thy mouth, terrible

‘with tusks and fearful to beholde Some are found
sticking in the gaps betwixt the teeth with their

heads crushed to powder.

Sons : such as Duryodhana. Ours: such as Dhrishta-
dyumna. Sticking : like a piece of flesh.
How do they enter into Thy mouth ?—Arjuna’says :

quT AgyAl agAISFA:
qggaatfagar gatea |
qar qardl ALS BT
e asmoafaiEsastca | ¢ 1
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28, As many torrents of rivers flow direct
towards the sea, so do these heroes in the world of
men enter Thy flaming mouths.

These: such as Bhishma .
Why and how do they enter P—Arjuna says :

g1 qeid sa@d yagn [gfea aisma @wgam |
ada A faaka 1B Ak sgga: ()
29. As moths hurriedly rush into a blazing

fire for destruction, just so do these creatures also
hurriedly rush into Thy mouths for destruction,

The splendour of the Universal Form,
But,
IfeER ggar: qAwar-
SiFFEnAg A BIE: |
IMAAGT STREAGT
wreEATAr: saqtea fsay || 3o+
30. Thou lickest up devouring all worlds on
every side with Thy flaming mouths, filling the
whole world with flames. Thy fierce rays are
blazing forth, O Vishnu.
Vishnu y all-pervading.
Because Thou art so fierce, wherefore,
ATeaiE W ® AT
adisEg & JTAT qEg |
fsgfee wasaaEm
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31. Tell me who thou art, so fierce in form.
I bow to Thee, O God Supreme; have mercy. I
desire to know Thee, the Original Being. I know
not indeed Thy doing.
The Lord’s advent for destruction of worlds.

B S N
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The Blessed Lord said :

32. [ am the mighty world-destroying Time,
now engaged in destroying the worlds. Even
without thee, none of the warriors arrayed in hostile
armies shalt live,

Warriors : Bhishma, Drona, Karna and others.
Such being the case.

a@RAgay 93 evE

forear IEFYEET USd |9 |
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33. Therefore do thou arise and obtain
fame. Conquer the enemies and enjoy the
anrivalled dominion. By Myself have they been
already slain; be thou a mere instrument, O
Savyasachin.
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Fame: that Bhishma and other atirathas (great warriors)
arrayed in the hostile army, unconquerable even to Devas,
have been defeated by Arjuna. Such a fame is the result
only of good karma. JHnemies: such as Duryodhana
Savyasachin: Arjuna who could shoot arrows even with the
left hand.

Zioi = WS 7 gy T
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34. Drona and Bhishma, Jayadratha, Karnra
and other brave warriors,—these, killed by Me,
‘do thou kill; fear not, fight, thou shalt conquer
the enemies.

The lord speaks of these warriors—whom Arjuna had
any reason to fear—as killed by Himself. Now it is evident
why there should be any hesitation (on the part of Arjuna)
concerning Drona and Bhishma Droxza was his teacher in
the science of archery, was possessed of celestial weapons
and was especially his (Arjuna’s) own dear greatest Guru.
Bhishma had his death at his own command and was possessed
of celestial weapons. He once entered into a single combat
with Parasu-Rama and was not defeated. 'As to Jayadratha,
his father was engaged in austerity, firmly resolved that
“ whoever causes my son’s head todrop down on earth, his
head too shall fall.” Karna, too, was furnished with an
unerring Sakti (missile) given him by Indra. He was a son
of the sun, born of a maiden. Wherefore he ‘is also mentioned
by name. Fnemiss ;: such as Duryodhana.
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Arjuna’s adoration of the Universal Form

H|R T
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Sanjaya said:
35. Having heard that speech of Kesava, the

crowned one (Arjuna), with joined palms, trembling,
prostrating himself, again addressed Krishna,

stammering, bowing down, overwhelmed with fear.

When a man is overpowered with fear or with love, his
eyes become full of tears, owing to the attack of pain or owing
to the rise of joy ¢ then his throat is choked up with phlegm,
and this again causes indistinctness and dulness in speech.
Thus did Arjuna speak in a stammering tone.

- Sanjaya’s speech on this occasion is very significant—
.How?—Sanjaya hoped-that on seeing that his (Dhritarashtra’s)
son would certainly be killed for want of support if the uncon-
querable four, including Drona, should be killed by Arjuna,
Dhritarashéra might despair of success and bring about peace.
Thus he hoped there would be happiness to both. Even to
this, Dhritarash#ra did not listen, owing to mighty Destiny.
e S1s
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Arjuna said:

36. Itis meet, O Hrishikesa, that the world
is delighted and rejoices by Thy praise ; Rakshasas.
fly in fear to all quarters, and all hosts of Siddhas
bow to Thee.

Praise: description of Thy glory. This verse may be
also rendered so as to mean: The Lord is the proper object
of delight and love, for the Lord is the Self of all and the.
Friend of all beings. Stddhas: such as Kapila. It is meet

that sucn should be the case so far as Thou art concerned.
For the following reason also the ILord is the object of

delight, etc.
BTHIG & T AHGAGRAT,
dad sEsearEy |
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37. And how should they not, O Mighty
Being, bow to Thee, Greater (than all else), the
Primal Cause even of Brahma, O Infinite Being,
O Lord of Gods, O Abode of the Universe; Thou
art the Imperishable, the Being and the non-
Being, That which is the Supreme.

Brahma: the Hiranyagarbha. (Because Thou art the
Mighty Being), therefore Thou art the proper abject of delight
and worship. Thou art the Supreme Being, as revealed in
the Vedantas (Upanishads): Thou art the Sat and the A-
sat. The existent, as well as the non-existent—i.e., that

with reference to which arises our consciousness of non-
existence,—form the upadhis {conditions) of the Akshara, on
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account of which He is spoken -of as the Saf or the A-sd,
the existent or the non-existent. In reality, the Imperishable
(Akshara) whom the Veda-knowers speak of transcends the
Sat and the 4-sat, and He is Thyself and none else.
He again extols the Lord thus:
o N
Qargad: gevs guol-
waue frae o [urag )
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38. Thou art the Primal God, the Ancient
Purusha; Thou art the Supreme Abode of all
this, Thou art the Knower and the Knowable and
the Supreme Abode. By Thee is all pervaded, O
Being of infinite forms.

Primal God: because Thou art the creator of the
Universe., Purusha: so called because He lies in the body.
Abode : that in which the Universe rests during the Great
Pralaya and such other periods. Knower: of all the knowable
things. Supreme Abode: of Vishsu.

Moreover,

N M~ ©
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39. Thou art Vayu, Yama, Agni, Varunma,

the Moon, Prajapati, and the Great Grand-Father,
Hail! Hail to Thee! a thousand times, and again
and again hail! hail to Thee !
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Prajapatt: such as Kasyapa. Great Grand-Father .
the father even of Brahma. Agasn: This shows Arjuna’s
dissatisfaction due to his extreme faith and devotion.

And,

A QERT I99E
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40. Hail to Thee before and behind ! Hail

to Thee on every side! O All! Thou, infinite in

power and infinite in daring, pervadest all, where-
fore Thou art All. ‘

Before : in the East. On every side: as Thou art present
in all quarters. A man may be powerful, but he may not
dare to slay the enemies, or he may be slow in daring; but
Thou art infinite both in power and in daring. Pervadest :
by Thy One Self. O All: without Thee nothing exists,

Ariuna’s prayer for the Lord’s forgiveness.

Because I have been a sinner for want of knowledge of
Thy greatness, therefore,
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41-42. Whatever was rashly said by me from
carelessness or love, addressing Thee as «O
Krishna, O Yadava, O friend,” looking on Thee
merely as a friend, ignorant of this Thy greatness,
—in whatever way I may have insulted Thee for
fun while at play, on bed, in an assembly, or at
meals, when alone, O Achyuta, or in company—
that I implore Thee, Immeasureable, to forgive.
Looking on Thee merely as a friend: owing to mis~
conception. Greainess: The Universal Form as Isvara.
Oarelessness : the mind being attracted elsewhere. Lovs:

confidence born of affection. Zhat: all those offences.
For,

farsfa eSS
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43. Thou art the Father of this world,
moving and unmoving. Thou art to be adored by
this (world), Thou the Greatest Guru; (for) Thy
equal exists not; whence another, superior to

Thee, in the three worlds, O Being of unequalled
greatness { ‘
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Thy equal ewists not : for there cannot be two Isvaras or
Lords; if there were more than one Isvara, the world could
not get on as it now does.* When even Thy equal exists
not, how can there exist a being superior to Thee ?

Because it is so,

ST IO FA
qaTgd @rAgdITdEy |
i gorer @ aey:
fra: Prarars@ 3= |igg | 22 )
44. Therefore, bowing down, prostrating my
body, I implore Thee, adorable Lord, to forgive.
It is meet Thou shouldst bear with me as the

father with the son, as friend with friend, as the
lover with the beloved.

As the father, efc, As a father forgives his son’s
offences.

Arjuna’s prayer for the Lord’s resumption of
His usunal form

@ESqd ZaISRA gl
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* When one Iswara desires_to create, another may desire to destroy.
There is no guarantee that all the different Isvaras would be of one
mind ; and as they would all be independent of each other, the effort of
one Isvara in one direction would be nentralised by that of another in
the opposite direction. The world could not exist as it exists now.—(A}.
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45. I am delighted, having seen what was
unseen before; and (yet) my mind is confounded
with fear. Show me that form only, O God;
have mercy, O God of Gods, O Abode of the
Universe.

What was unseen before: the Universal Form never
before seen by me or anybody else. Therefore show me only
that form (which Thou wearest) as my friend.

redife o aFee-
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46. I wish to see Thee as before, crowned,
possessd of the club, with the discus in the hand,
in Thy former form only, having four arms, O
Thousand-armed, O Universal Form.

Thy former form : as the son of Vasudeva. Thousand-
armed : referring to the Universal Form manifested at present.
Withdrawing Thy Universal Form, do Thou put on Thy
former one.

The Lord resumes His usual form.

Seeing Arjuna afraid, the Lord withdrew the Universal
Form ; and consoling Arjuna with sweet words, He said :
AT — - -
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The Blessed Lord said :

47. By Me, gracious to thee, O Arjuna, this
Supreme Form has been shown,—~by my sovereign
power—full of splendour, the All, the Boundless,
the Original Form of Mine, never before seen by
any other than thyself. '

The Lord praises that Form on the ground that ‘ Thou

(Arjuna) shouldst be considered to .have attained all thy ends
by this vision of My Form.

q JgUNEaANT g
q = featas adifaes: |
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48. Not by study of the Vedas and of the
sacrifices, nor by gifts, nor by rituals, nor by
severe austerities, can I be seen in this Form in
the world of man by any other than thyself, O
hero of the Kurus,
Though a regular study of the four Vedas includes that
of the sacrifices also, the study of the sacrifices is separately
mentioned in order to imply thata knowledge of the sacrifices

is necessary.* Rituals: such as Agnibotra. Awsterity?
such as Chandrayana.t :

% Some believe that the study of the Vedas consists in learning the
texts by rote without understanding the meaning, Itis therefore neces-
sary to separately enjoin that the meaning of the Vedas. Z.e., of the
nature of the sacrifices treated of in them, should also be learnt,—(B.)

+ ¢ It consists in ¢ diminishing the daily consumption of food by one
mouthful every day for the dark half of the month beginning with 15th
at the full moon until the quantity is reduced to zero at the new moon

and then increasing it in like manner during the fortnight of the moon’s
increase.’
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49. Be not afraid nor bewilderd on seeing
such a terrible form of Mine as this; free from

fear and cheerful at heart, do thou again see this
My former form.

Former form: which is so dear to you,—four-armed;
wearing a conch, discus and a club.
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Sanjaya said:
50. Having thus spoken to Arjuna, Vasudeva

again showed His Own form; and the Mighty

Being, becoming ‘gentle in form, consoled him
who was terrified.

His Own : as born in Vasudeva’s family.
A IATA—
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Arjuna said.
51. Having seen Thy gentle human form,

O Janardana, now I have grown serene, and
returned to my nature.
Devotion as the sole means to the realization

of the Universal form.
QEA o . ~
ggamiaeg &1 ggama a=ad |
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The Blessed Lord said :
52. Very hard to see is this Form of Mine
which thou hast seen ; even the Devas ever long to
behold this Form.

Long to behold: though they long to see the form, yet
they bave not seen It as you have done, nor shall they ever
see It.

Mg AT quEr A gA | e |
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53. Not by Vedas, nor by austerxty, nor
by gifts, nor by sacrifice, can I be seen in this
Form as thou hast seen Me.
How canst Thou be seen ?=—Listen :
AFA! AAAAT qFY SFAATAGISHA |
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54. But by undistracted devotion canI, of

this Form, be known and seen in reality, and
entered into, O harasser of thy foes.
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Undistracted devotton (Bhakti): that devotion which
never seeks any other object except the L.ord, and in virtue of
which no object other than Vasudeva is cognised by any of
the senses. Of this Form ; of the Universal Form. By this
sort of devotion it is possible not only to know Me as declared
in the sastras, but also to intuitively realise Me as I am, and
to enter into Me, i.e., to obtain liberation.

The essence of the whole teaching of the Gita

Now the essential teaching of the whole Gita-sastra
which conduces to Highest Bliss will be summed up here, the
teaching being such.as every one should follow :

FHAFAITA] AEE:; GgAHG: |
fide |Sqay @ @ AR qwea || 4

55. He who does works for, Me, who looks
on Me as the Supreme, who is devoted to Me,
who is free from attachment, who is without hat-
red for any being, he comes to Me, O Pandava.

A servant works for his master, but he does not look
upon that master as the highest goal for him to reach after
death; but My devotee works for Me aud also looks on Me as
the Supreme Goal ; I am this Supreme Goal. He is devoted
to me ; he serves Me alone in all manner of ways, with his
heart and soul. He is not attached to wealth, to progeny, to
friends, to wife, to kinsmen, or to pleasures ; for them he has
no attachment or love. He cherishes no feeling of enmity
for any of the creatures, even though these latter may have
done great injury to him. Such a man comes to Me. I am
his highest Goal, and he seeks nothing else. This is the
teaching I have to offer to thee, O Pandava.

- gfy fmaedamgutteeg smfmei dhrme
SAFONGATTE PIETI=ITTI N JH
THERAISA: I



TWELETH DISCOURSE.
BHAKTI—Y0GA.

Who are superior—the worshippers of Isvara, or
the worshippers of Akshara ?

Now Arjuna is supposed to have addressed the Lord
thus :—In the discourses begirning with the second and
ending with the tenth which treats of Divine Glories, Thou
hast taught the worship of the Supreme Self, the Imperigh-
able (Akshara) Brahman, devoid of all upadhis (conditions) ;
and Thou hast also taught here and there worship of Thyself
as the Lord of the Universe, associated with the upadhi
(condition) of that energy (sattva) which has the power of
carrying on all evolutionary process.and of knowing every-
thing. And in the (eleventh) Discourse treating of the
Universal Form, Thy Primal Form as Isvara manifesting
itself as the whole Universe has also been shown by Thee for
the same purpose of worship. And having shown that Form,
‘Thou hast exhorted me to do works for Thy sake only
(xi- 55), and so on. Whgrefore, I ask of Thee with a desire
to know which of these two ways is the better.

ﬂéﬂ ﬁ[a:‘— - . ¢ -
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» Arjuna said :
1. Those devotees who, always devout, thus

contemplate Thee, and "those also who (contem-
plate) the Imperishable, the Unmanifest,—which
of them are better versed in Yoga P
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Thus : referring to what ‘was said in the last preceding
verse. ‘ He who does works for Me’ (xi. 55)-and so on,
Always devout : engaged without intermission in doing works
for the Lord’'s sake and in doing other things taught before,
steadfast in mind. These devotees, seeking nobody else for
their refuge, meditate on Thee in the Universal Form just
manifested. There are others who, having abandoned all
desires and renounced all actions, meditate on the Imperish-
able (akshara) Brahman—also described' above,—who is
‘unmanifest (avyakta, ¢e., incomprehensible to the senses), as
devoid of all upadhis or conditions—That indeed is said to be
manifested (vyakta) which is visible to the senses, asthe root
of the word ‘vyakta’ implies; but this, the Imperishable
(Akshara), is not so.—These others meditate on the Imperish-
able, the Unmanifested, as defined by other attributes to be
enumerated below. Of the two classes, who are better
versed in Yoga?

The worshippers of Isvara.

The Lord says : As to the worshippers of the Imperish-
able (Akshara) who see rightly and have abandoned desires,
let them remain ; we shall say later on what bhas to be said
regarding them. But as regards the others:
saargaE— g
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~ The Blessed Lord said :

2. Those who, fixing their thought on Me,
contemplate Me, always devout, endued with
supreme faith, those in my opinion are the best
Yogins.
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~ Those devotees (bhaktas) who fix their mind on Me in
the Universal Form, the Supreme Lord, and worship Me as
the Governing Lord of all Masters of Yoga, who is omni-
scient, whose vision is free from the #mira (purblindness) of
attachment and other evil passions,~~they who always
contemplate Me steadfastly (in the manner described in the
closing verse of the preceding discourse), endowed with
supreme faith,—these, I think, are the best Yogins. Indeed,
they pass their days and nights in incessant thought of Me.
Wherefore it is but proper to speak of them as the best
Yogins.
The worshippers of Akshara
Are not the others, then, the best Yogins ?-——Stop; hear
thou what I have to say regarding them :
- Q
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3—4. Those who ever contemplate the
Imperishable, the Indefinable, the Unmanifest, the
Omnipresent and the Unthinkable, the Unchange-
able, the Immutable, the Eternal,—~having res-
trained all the senses, always equanimous, intent
on the welfare of all beings,—they reach Myself.

s

Because the Imperishable (Akshara) is unmanifest, He
is not accessible to words and cannot therefore be defined.
He is whwmanifest, not manifest to any of the organs of
knowledge. They contemplate the Imperishable everywhere
all round.—Contemplation (Upasana) consists in approaching
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the object of worship by way of meditating it according to
the Teaching (sastra) and dwelling for a long time steadily in
the current of same thought (continuous) like a thread of
descending o0il.—The Imperishable who is the object of
contemplation is thus qualified: He is omnipresent, pervading
all like the akasa, He 1is unthinkable, because He is
unmanifest. Whatever is visible to the senses can be
thought of by the mind also; but the Akshara is invisible to
the senses and. is therefore unthinkable. He is unchangeable
{ Kutastha)=‘ Kufa' means a thing which is good to all
appearance but evil within. Accordingly it refers here to
that seed of samsara—including avidya (nescience) and other
things,—which is full of evil within, designated by various
terms such as Maya, Avyakrita (undifferentiated), as in
Svetasvataropanishad (iv. 10) and in the Gita (vii. 14.)
¢ Kutastha’ means He who is seéated in Maya as Its Witness,
as Its Lord.—Or. ‘Kufastha’ may mean ‘remaining like a
heap” Hence He is immutable and eternal. They who
contemplate the Imperishable, curbing all their senses, and
always equanimous whether they come by the desirable or
the undesirable,—they come to Myself.—It needs indeed no
gaying that they come to Me; for, it has been said that °‘the
wise man is deemed My very Self’ (vii.18). Neither is it
necessary to sa'y that they are the best Yogins,—seeing that
they are one with the Lord Himself.
But,

S SPIFIRIASABATATEI |
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5. Greater is their trouble whose thoughts
are set on the Unmanifest ; for, the Goal, the Un-
manifest, is very hard for the embodied to reach.

Great indeed is the trouble of those who are engaged in
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doing works for My sake, and so on; but greater still is the
trouble of those who identify themselves with the Imperish-
able and contemplate the Supreme Reality,—the trouble
arising from the necessity of having to abandon their attach-
ment for the body. The Goal, the Imperishable, is very
hard for the embodied to reach,—for those who are attached to

their bodies. Therefore™ their trouble is greater.
Salvation by worship of Isvara.

Later on, we shall describe the conduct in life of the
worshippers of the Imperishable (Akshara-Upasakas.)
¥ g @i s Al e aed: )
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6—7. But those who worship Me, renouncing
all actions in Me, regarding Me Supreme, meditat-
ing on Me with exclusive devotion (Yoga); for
them whose thought is fixed on Me, I become
ere long, O son of Pritha, the deliverer out of the

ocean of the mortal samsara.

Me: the Isvara, the Lord. Hwclusive: having no other
object of worship except Myself, God in the Universal Form.
Devotion (Yoga): samadhi or steadfastness of mind, Those
who are engaged in contemplating Me exclusively, I, the
Lord, will lift up from the ocean of mortal samsara, since
their thoughts are fixed on Me in the Universal Form.—
Samsara isan ocean, because it is very hard to cross beyond it.

Because it is so, therefore,

* Because of the necessity there is for abandoning attachment to
the bedy.
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8. Fix thy mind in Me exclusively, apply thy
reason to Me. Thoa shalt no doubt live in Me
alone hereafter.

Fix thy mind (manas)—thy purposes and thoughts—in
Me, the Lord in the Universal Form. Fix in me thy reason
(buddhi) also which resolves and determines.—~What will be
the result ?P—Listen: Thou shalt without fail abide in Me as
Myself, on the death of this body. Thou shalt not doubt it.
Abhyasa-Yoga.

wu fad awarg A gl af fao |
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9. If thou art unable to fix thy thought
steadily on Me, then by yoga of constant practice

do thou seek to reach Me, O Dhananjaya.

If you cannot fix your thought on Me steadily in the
mannet I have mentioned, then seek thou to reach Me in the
Universal Form, by yoga of constant practice (abhyasa-yoga)
Practice (abhyasa) consists in withdrawing thought from all
quarters and fixing it again and again on one particular object
‘ Abhyasa-yoga ' means samadhana or steadfastness of mind
acquired by such practice,

Service of the Lord.
\ “~ LS
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10. (If) thou art not equal to practise either,
then be thou intent on (doing) actions for My sake,
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Even doing actions for My sake, thou shalt attain
perfection,

Even if thou doest mere actions for My sake without
practising yoga, thou shalt attain perfection ;—thou shalt first

attain purity of mind, then yoga or steadfastness, then know-
ledge, and then perfection (moksha).

Abandonment of the fruits of actions.

FAAGEATBISTA Y AR |
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11. 1If thou art unable to do even this, then
refuged in devotion to Me, do thou abandon the
fruits of all actions, self controlled.

If thou canst not even be intent on doing actions for My
sake as thou hast just been taught, then do thou perform
actions renouncing them all in Me, and abandon the fruit of
those actions.

Now He extols the abandoning of the fruits of all
actions:
Far & FRTsEEaFEEE AR |
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12, Better indeed is knowledge than prac-
tice ; than knowledge is meditation more esteemed;
than meditation the abandonment of the fruits of
actions ; on abandonment, peace follows immedi-
ately.
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Knowledge is better than practice® accompanied with
ignorance ; T better than that knowledge is meditation (dhyana)
with knowledge ; better than meditation with knowledge is
the abandonment of the fruits of actions, From such an
abandonment of the fruits of actions, accompanied with the
qualification I mentioned above, cessation of samsara and of
the cause thereof follows immediately ; it admits of no delay.

Abandonment of the fruit of all actions is taught as 2
means to Bliss in the case of an ignorant person engaged in
action, only when unable to tread the paths taught before,
but not at first. Wherefore the act of abandoning the fruit
of all actions is merely extolled by the declaration, in this
verse, of the superiority of one over another; for it has been
taught as the course to be adopted when a man is unable to
follow the paths already taught.q

In what way does it (the declaration) form a mere
praise ?

In the Kathopanishad (vi. 14) it is said that immortality
results from the abandonment of all objects of desire; and
this is a truth quite familiar P to all. And all objects of
desire are fruits of actions enjoined in the sruti and in the
smriti. In the case of the enlightened person who is steadily

% Abhyasa (practice)—occuring in the text and the commentary—
may mean either (1) the act of listening to the teaching of the srutis with
a view to obtain knowledge, or, (2) the practice of dhyana with afirm
resolve.—(A.) )

+ Two different readings are found here in the MSS. of the
bhashya : (1) viveka-purvakat, and (2) aviveka-purvakat. The former
would mean ‘ accompanied with discrimination.’

1 The qualification being ‘self-controlled.’ (xii. 11).—(A-)

¢ The abandonment of the fruits of actions forms here the subject
of praise. because it is the path intended to be taught in this connection
—(A)

( ¥ As taught in the srutin (Vide Bri. Up 4—4—6)—(A.)
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engaged in contemplation, peace immediately follows the
abandonment of desires. Now mere abandonment of desires
constitutes a factor of even an ignorant man’s abandonment
of the fruits of actions; and because of this point of similarity,
mere abandonment of the fruits of all actions is praised.—
with a view to create a desire to follow the course=—in the
same way that, in saying that the ocean was drunk by the
brahmana sage Agastya, even the brahmanas of this age are
praised for the mere reason that they too are brahmanas.

Thus, it has been taught that Karma-yoga accompanied
with the abandonment of the fruits of actions is a means to
Bliss.

The life of the Akshara-upasakas.

Here, it is by presupposing a distinction between Isvara
and Atman, the Lord and the Self, that Yoga—which consiste
in concentrating thought onthe Lord, onthe Universal Form,—
and the performance of works for the sake of the Lord have
been taught. As it is hinted—in the words ‘If thou art
unable to do this either’ (xii. 11)—that Karma-Yoga is
associated with ignorance (ajnana), we should understand that
the Lord here means to say that Karmayoga is not meant for
the worshipper of the Akshara, for him who sees no distine-
tion (between the Iord and the Self). Similarly, the Lord
shows the impossibility of the worship of the Akshara toa
Karma-yogin. To explain: Having—in the words °They
reach Myself’ (xii. 3)—declared that the worshippers of the
Akshara are independent as regards the attainment of libe-
ration (kaivalya), the Lord (xii. 7) has shewn —in the words
‘ for them I become the deliverer’ (xii. 7)-—that the others
are dependent on the Lord, on a external Being. If these
were deemed as the very Self of the Lord, they would be the
very Akshara themselves owing to their realisation of the
identity ; so that it would have been inappropriate to speak of
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them as persons to be delivered by the Lord. Moreover,*
the Lord who is preeminently a well-wisher of Arjuna
recommends to him only Karma-yoga (iv. 15) based on an
idea of distinction and quite dissociated from right knowledge.
Nor would any man like to be subordinate to another after
knowing himself to be the Lord through proper sources of
right knowledge; for, the two are mutually opposed states.
Therefore T it is with reference to the worshippers of the
Akshara, to the samnyasins who are devoted to right know-
ledge and have abandoned all desires, that He proceeds to
teach those attributes—such as ‘absence of hatred of any
being "—which form the direct means to immortality.
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13-14. He who hates no single being, who is

friendly and compassionate to all, who is free from
attachment and egoism, to whom pain and pleasure
are equal, who is enduring, ever content and
balanced in mind, self-controlled, and possessed of
firm conviction, whose thought and reason are

directed to Me, he who is (thus) devoted to Me is
dear to Me.

* This is another reason why Karmayoga cannot be combined with
Akshara-Upasana in one and the same person at one and the same
time.—(A).

+ Because the attributes mentioned below cannot, all of them, be
cultivated by the followers of Karma, who are ignorant of the Seli—(A).
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He hates nothing, not even that which causes him pain.
He regards all beings as himself. He is friendly and com-
passionate. He is full of compsssion for the distressed e,
he has offered security of life to all beings, he is a samnyasin,
He does not regard anything as ‘mine’ and is free from
egoism, from the notion of ‘I’. Pain and pleasure do not
cause in him hatred and attachment. He remains unaffected
when abused or beaten. He is always content; he thinks he
has enough -whether he obtains or not the means of bodily
sustenance. He is also safisfied whether he comes by a good
thing or not. He is a yogin, always steadfast in thought.
He has a firm conviction regarding the essential nature of the
Self. This samnyasin has directed to Me exclusively his
Manas—purposes and thoughts—as well as his Buddhi—the
faculty of determining, Such a devotee is dear to Me. The
same truth which was indicated in vii. 17—°1 am very dear
to the wise man and he is dear to Me —is here described at
length.
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15. He by whom the world is not afflicted
and who is not afflicted by the world, who is free

from joy, envy, fear and sorrow, he is dear to Me.

He: the samnyasin, Joy consists in the elation or
exhilaration of the mind (antah-karana) on attaining an object
of desire, and is indicated by horripilation, tears, and so on.
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16. He who is free from wants, who is pure,
clever, unconcerned, untroubled, renouncing all
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undertakings, he who is (thus) devoted to Me is
dear to Me. :

He is indifferent to the body, the senses, the sense-objects
and their mutual connections. He is possessed of purity both
internal and external. He is able to decide rightly on the spot
in matters demanding prompt attention. He does not take
the side of a friend and the like. He habitually renounces

all actions calculated to secure objects of desire, whether of
this world or of the next.

Moreover,
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17. He who neither rejoices, nor hates, nor

grieves, nor desires, renouncing good and evil, he
who is full of devotion is dear to Me.

He does not rejoice on attaining what is desirable. He
does not fret on attaining what is undesirable. He dees not

grieve on having to part with a beloved object. He does not
desire the unattained.
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18-1g. He who is the same to foe and friend,
and also in honor and dishonor ; who is the same in

cold and heat, in pleasure and pain; who is free
from attachment ; to whom censure and praise are
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equal ; who is silent, content with anything, home-
less, steady-minded, full of devotion ; that man is
dear to me.

He has no attachment for objects of any kind. Heis
content with the bare means of bodily sustenance. It is said
(in the Mahabharata):

* Who is clad with anything, who is fed on any food,
who lies down anywhere, him the Gods call a brahmana.
(Santi-parva, Moksha-Dhrma, 245-12)

He bas no fixed abode, he is ‘houseless’ as has been
said in another smriti. His thought is fixed steadily on the
Supreme Reality.

The enumeration, which was commenced in xii. 13, of
the various attributes of the samnyasins—to the worshippers
the Akshara who are constantly devoted to the knowledge of
the Supreme Reality—is concluded as follows :
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20, They, verily, who follow this immortal
Law described above, endued with faith, looking
up to me as the Supreme, and devoted, they are
exceedingly dear to Me.

They : the samnyasins. Jmmortal : as leading to im-
mortality. Above : in the portion beginning with xii. 13.
Looking up to Me as the Superme : whose highest unsurpass-
ed goal is Myself, the Imperishable Self. Devoted : resorting
to the highest devotion, which consists in the knowledge of
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the Supreme Reality. What was implied in the words ‘I
am exceedingly dear to the wise man’ (vii. 12) has been
explained at length and concluded here thus:‘ They are
exceedingly dear to me.’ The meaning of the wverse is=2
Because he who follows the Immortal Law which has been
now described becomes exceedingly dear to Vishnu, the
Supreme Lord, therefore this Immortal Law should be
zealouly followed by every seeker of Liberation, by every
one who desires to attain to the Supreme Abode of Vishnu.
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THIRTEENTH DISCOURSE.

MATTER AND SPIRIT

The main subject of the discourse.

In the Seventh Discourse two Prakritis (Natures) of the
Supreme Lord were shown,—the one composed of the three
gunas and divided eightfold, forming the inferior (apara)
Prakriti, because of its being the cause of samsara or mun-
dane life ; and the other, the superior (para) Prakriti, forming
the very life (jiva), the Kshetrajna or ‘ the Knower of Matter »
being essentially one with the Lord Himself. And through
these two Prakritis, the Lord becomes the cause of the origin,
sustenance and dissolution of the Universe. Now this dis-
course on Kshetra (Matter) is commenced with a view—by
way of describing the two Prakritis of Kshetra and Kshetrajna
—to determine the essential nature of their possessor, the
Lord (Isvara).

Again, in the last preceding discourse, from verse 13 to
the end, the path of the samnayasins who possess the know-
ledge of Truth,~—i.e., what sort of life they leady—has beea
described Now arises the question : Fossessed of what s>
of knowledge of truth do they become dear to the Lord by
following the rule of life set forth above ?—The presea
discourse is also intended as an answer to this guestion.

The body and the soul.

That Prakriti which is composed of the three gun
transforms itself into all objective forms, such as the bodies
( karya), the senses (karana), and sense-objects (vishaya), and
is combined into wvarious aggregates of the body and the
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senses, to subserve the two ends of Purusha or Spirit, viz.,
enjoyment and liberation. Such an aggregate is this, our
body. In reference to this body, the Lord says :
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The Blessed Lord said :

I. This, the body, O son of Kunti, is called
Kshetra; him who knows it, they who know of
them call Kshetrajna.

In the words ‘ the body ’ the Lord specifies the thing
referred to by the pronoun ° this.’ Kshetra=—the field, the
body, matter—is so called because it is shielded from injury,
or because it is destructible, or because it. is liable to decay,
or because the fruits of actions are reaped in it as in a field.
This body is designated as * Kshetra,’ ‘the field’ * matter’ He
who knows this Kshetra, 7.e., he who comprehends it in
understanding from head to foot, He who perceives itas
distinct from himself by knowledge, natural or imparted by
others,—him they designate as Kshetrajua, ‘the knower of
the field,” ¢ the comprehender of matter,'—they who know of
Kshetra and Kshetrajna.

Identity of the soml with the Lord.

Thus Kshetra and Kshetrajna have been described.—Is
this all the knowledge that one has to acquire about them ?—
No Listen :

W
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2. And do thou also know Me as Kshetrajna
in all Kshetras, O Bharata. The knowledge of
Kshetra and Khetrajna is deemed by Me as #he
knowledge.

Do thou also know the Kshetrajna, described above, to
be Myself, to be the Supreme Lord, not a being of the world
(samsara). The meaning is this :—The Kshetrajza who is
in all Kshetras, and who is differentiated by the manifold
upadhis or Kshetras, from Brahma down to a clump of grass,
is, you should understand, really devoid of all the various
upadhis (conditions) and is inaccessible to any such word or
thought as “sat’ or °asat/ existent or non-existent. As
nothing else remains to be known apart from the true nature
of Kshetra, Kshetrajza and the Isvara, that knowledge by
which the two objects of knowledge, Kshetra and Kshetrajna,
are known is considered by Me~—the Lord, Vishnu—to be
the right knowledge.

The soul is subject to evil only through ignorance.

(Objection) :—1f only one Being, namely, Isvara, exists
in all Kshetras, if there exists no being, no other enjoyer,
distinct from Him, it would follow either that the Isvara is a
samsarin ; or that there is no samsara because there is no
samsarin—none else apart from the Isvara., Neither
conclusion is acceptable ; for, then, it would follow that the
scriptures which treat of bondage and liberation and their
respective causes would have no purpose to serve. Moreover,
the conclusion is opposed to all evidence, including sensuous
perception (pratyaksha). In the first place, pleasure and pain
and their causes, which together constitute the samsara, are
known to us by immediate perception. And from our per-
ception of variety in the world may also be inferred the
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existence of samsara arising from dharma and a-dharma. All
this would be inexplicable if the Atman and the Isvara, the
Self and the Lord, be identical.

(dnswer) :—No; for, that can be explained as due to a
distinction between jnana and ajuana, between knowledge
and ignorance. It has been said:

“ These, what is known as wisdom and what is known
as unwisdom, are quite distinct and lead to different goals.”—
(Katha-Up. ii. 4.)

And so also s distinction through effect between vidya and
avidya, wisdom and unwisdom, as producing quite opposite
results,—the right and the sweet,—is pointed out (in the same
Upanishad and in the same context), wisdom leading to the
right, while the sweet is the efféct of unwisdom. Accordingly,
Vyasa says:

‘ Then there ate these two paths, etc.,—{Mokshadharma,
24-6.)

‘ There are only these two paths,” &c.

Here (in the Gita) also two paths have been spoken of.
Now we learn from the sruti, smriti and reasoning, that
unwisdom with its effect should be got rid of. As to the
sruti, the following passages may be quoted :

“ If in this world a person knows (the Self), then the
true end is gained; if a person in this world does not know
(the Self), then there will be a great calamity.”—(Kena-Upa-
nishad, 2-5.)

e who knows Him (the Supreme Self) thus becomes
immortal here; there is no other way to reach the Goal’—
(Purusha-sukta.)

* The wise man is afraid of nothing '—(Taittiriya~Upa=
nishad 2-4.)
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As regards the ignorant person :~—

‘ But to him there is the fear (of samsara).’—(Ibid. 2-7.)

‘Those who live in the midst of avidya or ignorance
...... go round and with an erring step, deluded as blind
people led by the blind !’— (Katha-Upanishad, 2-5).

‘He who Lknows Brahman is Brahman Itself)—
(Mundaka-Up. 3-2-9.)

“ Whoever worships another Deity, thinking, ‘He is
another, another am I,” he does not know; for, he is like a
beast for the Gods.—(Brihadaranyaka-Up. 1-4-10).

As to him who knows the Self,

¢ He becomes all this."—(Itid. 1-4-10).

* When men can roll up the sky like leather, (then only,
not till then) can the end of sorrow be, without men knowing
God.” (Sveta. Up. 6-20).

And passages from the smriti—the Bhagavad-Gita v. 15, 19,
and xiii. 28,—may also be quoted. By reasoning (nyaya)
also we come to the same conclusion. It is said:

‘ Men avoid by knowledge serpents, thorns and wells;
by ignorance some, fall into them ; see how estimable is the
effect of knowledge.—(Mokshadharma, 201-16).

So also* we see that an ignorant man regards the physical
body, etc., as the Self, is impelled by attachment and hatred and
the like, performs righteous and -unrighteous deeds (Dharma
and A.dharma), and is born and dead, while those are
liberated who, knowing the Self to be distinct from the body
and the like, give up attachment and hatred, and no longer
engage in righteous or unrighteous deeds to which those
passions may lead. This nobody can deny by argument.

* Here follows the nyaya or reasoning above referred to,—(A),
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Such * being the case, the Kshetrajna, who is the Isvara
Himself, appears to bea samsarin owing to a distinction in
the upadhis set up by avidya, in the same way that the
Atman or individual Self appears (by avidya) to be identical
with the physical body, etc. Itisa well-ascertained truth
that that notion of identity of the individual Self with the
not-Self,—with the physical body and the like,~which is
common to all mortal creatures is caused by avidya, justasa
pillar (in darkness) is mistaken (through avidya) for a
human being. But thereby no essential quality of the man
is actually tranferred to the pillar, nor is any essential quality
of the pillar actually transferred to the man. Similarly;
consciousness never actually pertains to the body; neither
can it be that any attributes of the body—such as pleasure,
pain and dulness—actually pertain to Consciousness, to the
Self; for, like decay and death, such attributes are ascribed
to the Self through avidya.
Kshetra is really unaffected by samsara.

~ (Objection) :—No, the two cases are dissimilar. The
pillar and the man are both objects of cognition (.., external
to the Self) and are as such mistaken one for the other by
the cogniser through avidya, whereas you say that the body
and the Self, which are respectively the cognised and the
cogniser, are mistaken one for the other. Thus the illus-
tration differs from what has to be illustrated. Wherefore t
the attribute of the body, though an object of cognition,
actually pertains to the Self, the cogniser.

* Knowledge and ignorance being, as shewn above, distinct in kind
and in effect. the Supreme Being and the individual Self must be
essentially identical, though, through the upadhis such as Buddhi, the
Self appears to be a samsarin—an illusion set up by avidya.—(A).

t The identifying of the Self with the body heing no mere illusion
{bhrama).
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(Answer) :=—No; for, then the Self would also become
unconscious, etc. If the attributes—such as pleasure, pain,
delusion, desire, hatred—of the body, etc.. .., of Kshetra
(Matter) which is an object of cognition, could ever pertain
to the Self, the cognizer, then it would be necessary to state
5 reason for the difference,~i.e., to explain why a few
attributes only of Kshetra (aii object of cognition) which are
ascribed to the Self by avidya actually pertain to the Self,
while others such'as decay and death do not. On the other
hand, we are led to infer that those qualities of Kshetra do
not actually pertain to the Self, because, like decay and
death, they also are attributed to the Self, by avidya; also
because they are objects shunned or sought for, and so on.
Such being the case, inasmuch as samsara which consists
in doing and enjoying, and which has its root in the cognized,
is only attributed to the cognizer by avidya,—the cognizer is
not thereby affected, just as the akasa or ether is not affected
by the attributes of dirtiness and concavity which are ascribed
to it by children through ignorance.

Thus, it cannot be imagined that the Kshetrajna, the
Lord, though existing in all Kshetras, can ever so much as
smell of the nature of a samsarin. Nowhere in our experi-
ence have we found anything improved or spoiled by a
quality being falsely attributed to it through avidya.

As to the contention that the illustration is not quite
analogous, we reply that it is wrong to say so.~Why P—
For the intended point of agreement between the illustration
and the thing illustrated consists in something being falsely
attributed through ignorance. In this respect, both agree.
Butasto the contention that no false attribution of the
qualities of the object to the subject is ever experienced, it
has been shewn that even the contention fails in the case of
decay and death,
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Avidya inheres in the organ, not in the Self.

(Objestion) :—As possessed of avidya, Kshetrajna is a
samsarin.

(dAnswer) :—No; for avidya is born of Tamas. As
partaking of the nature of a wveil, avidya—whether causing
perception of what is quite the contrary of truth, or causing
doubt, or causing nescience or non-perception of a truth-—is
a Tamasic notion, 7.e., a notion born of Tamas; for, on the
dawn of the light of discrimination, it disappsars; and (for
ijnstance) we find the same three modes of avidya—such as
non-perception, etc.,~—arising also from #imira (an eye-disease
causing dimness of sight), which is Tamasic, as partaking of
the nature of a veil.”

(Objection) :—The avidya is an inherent property
{dharma) of the cogniser.

(Answer) —No; for, we see that it is the organ of sight
that is affected with the disease of fimira,

(To emplain) :—You (the opponent) say: Avidya is an
inherent property of the cogniser. As possessed of this
avidya, Kshetrajna is a samsarin. It is therefore unjust to say
that Kshetrajna is the Isvara Himself and not a samsarix.

‘We reply: It is not right to say so; for, wesee that
such diseases as lead to the “perception of what is contrary to
truth, and so on, pertain to the eye, to the organ. Neither
the perception of ‘what is contrary to truth, nor the cause
thereof (viz., the disease of #imira), pertains to the perci-
pient; for, when #imira is removed by the treatment of the
eye, the percipient is no-longer subject to such perception,
which is therefore not a property of the percipient. Simi-
larly, non-perception, false perception, and doubt, as well as

* That is to say, the three forms or avidya are due to a certain
disorder, and are not therefore attributes of the Self—(4).
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their. cause, properly pertain to the instrument, to one or another
sense-organ, but not to the Kshetrajna, the cogniser. More-
over, they are all objects of cognition and cannot therefore
form the properties of the cogniser, any more than the light
of a lamp. And because they are cognisable, it follows also
that they can be cognised only through some organ which is
distinct from the cogniser ; and no philosopher admits that, in
the state of liberation wherein all the sense-organsare absent,
there is any such evil asavidya If they (false preception,
etc.) were essential properties of the Self, the Kshetrajna, as
the heat is an essential property of fire, there could be no
getting rid of them at any time; and it is impossible for the
immutable and formless Self, all-pervading like the akasa, to
unite or part with any thing whatsoever. Wherefore we
conclude that the Kshetrajma is ever identical with Isvara.
The Lord also says, ‘Being beginningless and'  without
qualities."* (xiil. 31). '
Scriptural injunctions apply only to the state of
bondage.

(Objection) =Then, in the absence of samsara and
samsarins, the conclusion is inevitable that the sastra or
scripture serves no purpose, and so on. '

(4dnswer)—No; for, it is admitted by all. The burden
of explaining an objectionable point admitted into their
systems by all those philosophers who argue the existence of
Atman does not lie on only one of thems—In what way do
all classes of philosophers admit into their systems this
objectionable point P—All philosophers who admit the exis-
tence of a Self agree that liberated Selfs are not conscious of
samsara or of the state of being bound to samsara; still, itis
not believed that their systems are open to the objection that
the sastra serves no purpose. So, according to our view, when

#* The Lord teaches bere that the Self is devoid of attributes,—(A).
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the Kshetrajras become one with the Lord, then let the
sastra serve no purpose. It has, however, a purpose to serve
where there is avidya. Justas, with the dualists (dvaitins)
of all classes, the sastra has a purpose to serve only in the
state of bondage but not in the state of liberation, so with us
also.

Bondage and liberation are nof real states of the Self.

Objection :=—All dualistic philosophers (Dvaitins) hold
that states of bondage and liberation are real conditions of
the Self, real in the literal sense of the terms. Since thus
there really exist something to be avoided and something
attained, as also the means thereto, the sastra has some
purpose to serve. But in the case of the non-dualists
(Advaitins), the dual world is unreal ; and as the bondage of
the self is caused by avidya, it is also unreal. Thus the sistra
would have no subject to treat of and would therefore serve
no purpose.

(Answer) :—No ; for, the Self cannot (really) exist in
different states.—If bondage and liberation be states of the
Self, they must be either simultaneous or successive. They
cannot be simultaneous states of the Self as they are mutually
opposed, just as motion and rest cannot be simultaneous states
of one and the same thing. If successive, they are eithér
caused or uncaused by another. If uncaused by another,
there can be no liberation. If caused by another, they cannot
be inherent in the Self and cannot therefore be real. And this
is opposed to the hypothesis®*. Moreover, if we wouid deter-
mine the order of their occurrence, the state of bondage
should come first, withouta beginning, but having an end ;
and this is opposed to all evidence, Similarly, it has to>z
admitted that the state of liberation has a beginning and has

* That the states of bondage and liberation are real conditions of the
Self.
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no end ; which is alike opposed to all evidence. Nor is it
possible to maintain the eternality of that which passes from
one state to another.

Now, if, in order to avoid the objection of non-eternality,
it be held that the states of bondage and liberation do not
pertain to the Self, then even the dualists cannot avoid the
objection that the sastra has no purpose to serve. The "
dualists and the ron-dualists being thus similarly situated, the

burden of answering the objection does not lie on the
non-~dualists ajone.

Scriptural injunctions concern the unenlightened.

In point of fact, the objection that the sastra would bave

no purpose to serve canrot be brought against non-dualism ,
for, the sastra is concerned with the ignorant who view things
as they present themselves to their consciousness—It is,
indeed, the ignorant who identify themselves with the cause
and the effect, * with the not-Self. But not the wise; for,
these latter do not identify themselves with the cause and the
effect, since they know that the Self is distirct from the cause

and the effect. Not even the dullest or the most insane
person regards water and fire, or light and darkness, as

indentical 5 how much less a wise man. Wherefore, the

injunctions and prohibitions of the sastra do notapply to him

who knows the Self to be distinct from the cause and the

effect. Of ccurse, when a certain person has been command-

ed to.do an action inthe words- ** Do this, O Devadatta,” no
“other person, such as Vishnu-mitra, though standing near and
hearing the word of command, thinks that he (Vishnu-mitra)

has been so ordered ; he might, however, think so if he did

* The cause is agency and the effect is enjoyment ; or the cause is
karma, adrishta, and the eflect is the bedy to which karma has given
riseo—({A.) '
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not understand to whom the injunction has been addressed.
So, t00, in the case of the cause and the effect here.
(Objection) :— Notwithstanding his knowledge that the
Self is unconnected with the cause and the effect, it is guite
possible for a wise man to regard ‘himself—in reference to
the connection (between the Self and the body, etc.,) once set
up by avidya.(praksiti)—as still bound by the injunctions of
the sastra,  thinking that he has been enjoined to adopt a
certain course of action by which to attain a desirable end,
and to avoid a certain other course of action which leads to an
evil ; just as a father and his sons * regard evgry one among
themselves as bound by the injunctions and prohibitions
addressed to every other, notwithstanding their knowledge
that they are all persons distinct from each other, :
(Answer) :—No ; it is only prior to the knowledge of the
Self unconnected with causes and effects that it is possible
for one to identify the Self with them ; for, it is only after.
having duly observed the injurctions and prohibitions of the
sastra—but not before t—that a person attains to the know-
ledge that the Self is quite unconnected with causes and
effects. Hence the conclusion that the injunctions and
prohibitions of the sastra concern cnly the ignorant.
(Objection) :—Neither those who know that the Self is
independent of the body, etc., nor those who regard the mere
body as the Self are, (according to non-dualists), concerned
with the .injunctions such as “ He who desires svarga must
sacrifice,” ‘‘ Let none eat kalamja” ; thus, there being no
person who would observe scriptural injunctions, the sastra
would have no purpose to serve.
(4nswer) :-—Performance cf epjoired acts and abstention
from prohibited acts are possible in the case of those who

* Vide Briha. Up. 1-5-17.
t Vide Vedanta-SutrasIIL iv 26-27,
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know of the Self only through the Scriptures.—He who
knows Brahman and has realised the identity of the Kshetra-
jma with the Lord does not certainly engage in the Vidic rites.
Neither doesthe person who denies the existence of the Self
and of the other world engage in such rites. But, he who
derives his idea of the Self only from the scriptural injunc-
tions,~—i.¢., who believes in the existence of the Self* because
the teaching of the sastra enjoining certain actions and
prohibiting (certain others) would otherwise be inexplicable,
but who does not directly know the Self in His essential
nature,~—cherishes a longing for the results of the Vedic rites
and devoutly performs them : a fact which is evident to us
all. Wherefore, it cannot be said that the sastra would have
no purpose to serve.

(Objection) :~—On seeing the wise not performing Vedic
rites, their followers also may not perform them ; and thus
the sastra would serve no purpose at all.

(Answer) :=~No ; for very rare is the person who attains
wisdom. It is, indeed, only one among many that attains
wisdom- As we now see. Nor do the ignorant follow the wise
men ; for, attachment and other evil passions necessarily lead
to action. We do see people engaging in the practice of
Black Magic. t Lastly, action is natural to man, as has been
said already, °'It is nature that acts.” (v. 14).

Therefore, samsara is only based on avidya and exists
only for the ignorant man who sees the world as it appears to
him. Neither avidya nor its effect pef'tains to Kshetrajna
pure and simple. Nor is illusory knowledge able to affect the

* Knowing nothing more than that the Self exists and survives, the
body ; this conviction being formed on the basis of the teaching of the
Karma-kanda. . ‘

t This fact shews that the ignorant do not always follow the wise
men. Inspite of protests of wise men, we find some ignorant men
resorting to Sorcery or Black Magic.
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Real Thing. The water of the mirage, for instance, can by
no means render the saline soil miry with moisture. So, too,
avidya can do nothing to Kshetrajna. Wherefore it has been
said, ‘ Do thou also know Me as Kshetrajua ® (xiii. 2); and
* By unwisdom wisdom is covered ® (v. 15).

Learned but deluded.

(Objection) :—How is it that the learned (pandits) als®
feel—"“ I am so and so*,” ““thist is mine,"—like the sam-
sarins P

(4nswer) :—Listen, Their learning consists in regard-
ing the body itself as their Self! I

If, on the other hand, they really see the immutable
Kshetrajna, they would desire neither pleasure nor action
with the attachment ‘ let it be mine”; for, pleasure and action
are but changes of state.

Thus, then, it is the ignorant man who, longing for
results, engages in action. The wise man, on the contrary,
who sees the immutable Self, cherishes no longing for results
and does not therefore engage in action; and when, as a
consequence, the activity of the aggregate—of the body and
the senses—ceases, we say, only figuratively, that ke abstains
from action.

There is, again, another sort of learning professed by
some other (class of panrdits), which may be stated as
follows—The Lord Himself is Kshetrajna, and Kshetra is
quite distinct from Kshetrajra who perceives it; but Iam a

¥ Referring to superior birth, etc,

+ Referring to wife, children, etc.

1 That is to say, those who hold this belief are not pandits in the
proper sense of the term. We do admit the existence of such a belief;
only we regard it as pratibhasika, as due to illusion, while, in point of
absolute truth, the Self is unaffected by samsara.
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samsarin subject to pleasure and pain. To bring about the
cessation of samsara I should first acquire a discriminative
knowledge of Kshetra and Kshetrajna then attain a direct
perception of the Kshetrajna, the Lord, by means of dhyana
or meditation of the Lord, and then dwell in the true nature
of the Lord.* He who is given to know thus and he who
teaches thus 1, neither of them is the Kshetrajna.

He who holds this view and hopes to make out that the
sastra concerning bondage and liberation has a meaning is
the meanest of the learned. He is the slayer of the Self.
Ignorant in himself, he confounds others, devoid as he is of
the traditional key (sampradaya) to the teaching of the
sastras. Ignoring what is directly taught I, he suggests what
is not taught. Therefore, not being acquainted with the
traditional interpretation, he is to be neglected as-an ignorant
man, though learned in all sastras.

The relation of the Self to samsara is a mere illusion

Now as to the objections that Isvara would be a
samsarin if He be one with Xshetrajna, and that if Kshetraj-
nas be one with the Isvara there can be no samsara because
there is no samsarin:these objections have been met by
saying that knowledge and ignorance are distinct in kind and
in effects, as admitted by all.§$—To explain : The Real Entity
(viz., Isvara) is not affected by the defect (samsara) attribut-
ed to Him through ignorance of that Real Entity. This has

* The individual Bgo is distinct from the Lord, and should strive to
attain to the state of Isvara by means of the knowledge which can be
brought about through dhyana.—(D).

t i.e., The pupil and the Teacher—(A,)

1 In such passages as ‘‘ That Thou art " ** This Self is Brahman,”—
(Mandukya—Up-)

§ That is to say, by saying that the Lord and the soul are onein
reality, while illusion makes Ksheﬁrajn?. a samsarin—(A).
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also been illustrated by the fact that the water of the mirage
does not wet the saline soil. And the objection raised on the
ground that in the absence of a samsarin there can be no

samsara has been answered by explaining thal the samsara
and the samsarin are creatures of avidya.

(Objection) :—The very fact that Kshetrajua is possess-
ed of avidya makes Him a samsarin; and the effect thereof—
happiness and misery and so on—is directly perceived.

(4nswer) :—No ; for, what is perceived is an attribute of
Kshetra (matter) ; and Kshetrajna, the cogniser, cannot be
vitiated by the blemish due to it. To explain: whatever,
blemish—-not inhering in Kshetrajna—~you ascribe to Him, it
comes under the cognised, and therefore forms a property of
Kshetra, and not a property of Kshetrajna. Nor is Kshetra~
jna affected by it, since such intimate association of the
cogniser and the cognised is impossible. If there should be
such an association, then that blemish could not be cognised.
That is to say, if misery and nescience were properties of the
Self, how could they be objects of immediate perception® ?
Or, how could they ever be regarded as the properties of the
Self 7+ Since it has been determined that all that is know-
able is Kshetra (xiii..5-6), and that Kshetrajna is the knower
and none else (xiii 1). it is nothing but sheer ignorance which
may lead one to contradict it by saying that nescience and
misery and the like are the attributes and specific properties
of Kshetrajna and that they are immediately perceived as
such.

* If the Self could perceive His own properties, He could alse
perceive Himself ; which is absurd, since one and the same thing cannot
be both the agent and the object of an action,

t Whatever is perceived, as for instance form and colour, cannot be
a property of the perceiver.
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The perception of the relation of avidya, etec., to the
Self is due to illusion.

* Now asks (the opponent) :-~—Whose is this avidya ?

[To emplain :—This avidya which accounts for the mis-
taken notion is not an independent entity and should inhere
in something else which has an independent existence. But
it cannot inhere in Chit or Consciousness which is vidya by
nature, and there is no independent entity outside Chit.
Hence the question.—(A).]

(Reply) :——By whomsoever it is seen.

[To explain: Do you ask to know whether avidya
inheres as'an attribute in something else which is an indepen-
dent entity, or to know in particular what that entity is
wherein it inheres? In the first case, there is no occasion
for the question at all, for, if avidya be cognised, then, since
it cannot exist by itself, it must be cognised as inhering in
something else. If, on the other hand, avidya be not cog.
nised, then how do you know that avidya exists at all ?

The opponent perhaps means to ask what that entity is
wherein avidya inheres. Hence the question that follows.
(4).]

. (Opponent) :—By whom is it seen ?

(Beply)—As regards this we say: There is no use
asking the question. “ By whom is avidya seen?” For, if
avidya is perceived, you perceive also the one who has that
.avidya. When its possessor is perceived, it is not proper to
ask, “ Whose is it?” When the possessor of cows is seen,
there is no occasion for the question “ whose are the cows ?”

* In the following discussion, the opponent tries to drive the
Advaitin to the conclusion that the Kshetrajna is tainted with Avidya and
cannot therefore be identical with the Zsvara, while the Advaitin avoids
it by shewing that the Kshetrajna can really have no connection what-
ever with Avidya which, cognised asit is by Him, is always distinct from
him.
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[To emplain : Since avidya is an object of cognition, and
since the Self wherein it inheres reveals Himself in one'’s
owh consciousness—there is no occasion for the question.—
Al

(Opponent) :—-The illustration is not analogous to the
case in point. Since the cows and their possessor are objects
of immediate perception, their relation is also on object of
immediate perception ; and so the question has no meaning.
But not so are avidya and its possessor botk object of
immediate perception. If they were, the question id
have been meaningless.

(Reply) :—=If you know to what particular entity, not
immediately perceived, avidya is related, of what avail is it
to you ?

[The meaning is :—Though- the possessor of avidya is
not immediately perceived, still, you know in what entity
avidya inheress =~ Where is then any occasion for your
question ?

The opponent does not understand the real drift of the
reply and proceeds as follows ~—(A)]

(Opponent) :—Since avidya is the cause of evil.itisa
thing that should he got rid of. [So, I ask to know whose is
avidya.~—(B)].

(Reply) :~——He who has avidya will get rid of it, [and it
can be no other—(A).]

(Opponent) :—~Why, it is I who bave avidys, and I
should try and get rid of it—(A)k

(Reply) :;—Then you know avidya and the Self, its pos-
sessor, [so that your question has no meaning—(A)].

(Opponent) :—I know, but not by immediate perception.
[Hence my question—(4)]:
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(Reply) —Then you know the Self by inference.* How
can you perceive the relation between the Self and avidya ?
It is not indeed possible for you to perceive your Self ag
related to avidya, at the same moment (that your Self cognises
avidya) ; for, the cogniser (Self) acts at the moment as
the percipient of avidya.f Neither can there be a (separate)
.cogniser of the relation between the cogniser (the Self) and
avidya, nor a separate cognition of. that (relation) ; for then
you would commit the fallacy of dnfinite regress (anavastha).
= If the relation between the cogniser (the Self) and the
cognised could be congnised, another cogniser should be
supposed to exist ; then another cogniser of that cogniser ;
-then another of that again ; and so on; and thus the series
would necessarily be endless. If, on the other hand, avidya
—or, for that matter, anything else——is the tcognised, then it
is ever the cognised only. So also the cogniser'is ever the
cogniser ; he can never become the cognised. Such being the
case, T Kshetrajna, the cogniser, is not at all tainted by
nescience, misery and the like,

(Objection) :—There is in the Self this blemish, viz,,
that He is the cogniser of Kshetra or matter which is full of
blemishes. )

(Answer) :—No ; for, it is only by a figure of speech that
the Self, the immutable Consciousness, is spoken of as the

* The inference meant here may be stated as follows :—I must be
the possessor of avidya, because I feel the effects of avidya such as
misery. If I have no avidya, I should not feel its effects ; for those who
have no avidya, as for instance the liberated souls, do not feel the effects
of avidya—(A). .

1 The Self cannot be both the perceiver and the perceived at the
same time.—(A).

1 Because the Self cannot be cognised by anything beyond, there is
on proof whatever that avidya inheres in the Self. And the Self reveals
himslef in every phase of consciousness.—(A).
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cogniser, just as, in virtue of its heat, fire is said, by a figure,
to do the act of heating. We have shewn how here, in ii. 19,
iii. 27 and v. 15 and other placss, the Lord has taught that
the Self has in Himself no concern with action or with its
accessories or with its results, that they are imputed to the
Self by avidya, and that they are therfore said to belong to
the Self only by a figure of speech. And we shall also
explain how the same truth is taught in the sequel.

(Objection): —Well if the Self has in Himself no
concern with action or with its accessories or with its results,
and if they are ascribed (to the Self) by avidya, then it would
follow that the rituals ( karmas ) are intended only for the
ignorant, not for the wise.* _

(dnswer) :—Yes,¥ it does follow, as we shall explain
when commenting on xviii. 11. And in the section (xviii. 50,
¢t seq.) where the teaching of the whole sastra is summed up,
we shall dwell more particularly on this point: No need
here to expatiate further on the subject; so we conclude for
the present.

Summary of the Doctrine.

Here follows a verse which forms a summary of the
teaching of the Discourse on Kshetra (f.e, thirteenth Dis~
courSe), which is already contained in brief in the verses
xiii. 1, 2 ; for it is but proper to give beforeband a summary
of the whole doctrine to be explained at length in the sequel.

qeET 4T A1TT ] ATHIN 994 47 |
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* And this is opposed to the sastra which often says that one should
perform the sacrificial rituals with knowledge,—(A)

1 The Sastra demands from the ritualist the knowledge of the exist-
ence of a Self beyond the body, not also the knowledge that that Self is
free from all attributes, such as hunger.
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3. And what that Kshetra is, and of what
nature, and what its changes; and whence is what ;
and who He is and what His powers; this hear
thou briefly from Me.

“ Thot Ksheira™ refers to what was spoken of as ‘ this
body ’ (xiii 1). = What that Kshetra is: what it is in itself.
Of what nature: what itisin its properties. And whence is
what : what effects arise from what causes. Who He s etc.:
‘Who He is that was spoken of as Kshetrajra and what His
powers (prabhavas, saktis, such as the power of seeing) are
which arise from the upadhis or environments (such as the
eye). Do thou hear My speech describing briefly the true
nature of Kshetra and Kshetrajna in all these specific aspects:
and on hearing that speech, thou wilt understand the truth——
The (five) and’s imply that one should understand Kshetra
and Kshetrajra in all these aspects.

The Doctrine extolled.

The Lord now extols what He has proposed to teach,—
namely, the doctrine of the true nature ef Kshetra and
Kshetrajna,—with a view to interest the mind of the hearer .

swAfEgar M seandEt: =g |
AEgIIeaT sgatarrER: 1 2 ||
4. Sung by sages, in many ways and distinct-
ly, in various hymns, as also in the suggestive words
about Brahman, full of reasoning and decisive.
Sages (Bishis) : such as Vasishtha. Hymms: such as the
Rik. The true nature of Kshetra and Kshetrajna has adlso
been taught in the Brahma-sutras, ¢.., in the passages

treating of Brahman,——such as *‘ Only as the Self, let a man
contemplate Him ** (Bri. Up. 1-4-7),—in the words through
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which alone Brahman is known. They are full of reasoning,
They admit of no doubt, i.e., they are productive of certain
knowledge.
Matter in all its forms.
To Arjuna who has, by this praise (of the doctrine), been
prepared to hear it, the Lord says:

AEIYAFARZA Gletsa®aa 7 |
st e 9 9= ItFEEEw o 8|
5. The Great Elements, Egoism, Reason, as

also the Unmanifested, the ten senses and one, and
the five objects of the senses ;

The Great Elements (Mahabhutas) are so called becauss
they pervade all vikaras, all modifications of matter. The
elements here referced to are the subtle ones (sukshma), not
the gross (sthula) elements, which latter will be spoken of as
‘‘ the objects of the senses.”

Bgoism (Ahamkara): self-conscionsness, consciousness
of ego, the cause of ‘the Great Elements’. Reason (Buddhi)
is defined by determination and is the cause of Ahamkara.
The cause of Reason (Buddhi) is the dvyakia, the Unmani~
fested, the Avyakrita or Undifferentiated, the Energy of the
Lord (Isvara-Sakti) spoken of invii 14. So much alone is
Prakeriti, divided eightfold* The fen senses are made up of
the five * buddhi-indriyas”, senses of knowledge—such as
hearing,—so called because they produce knowledge, and
of the five * karma-indriyas,” senses of action such as speech
and hand, so called because they bring about action. And

the ome: the manas, which is composed of thoughts and
% The Isvara~Sakti here referred to is the root of the insentient

matter, spoken of as Maya in vii. 14, not the root of consciousness
{chaitanya) ; 7.e, the Mulaprakeiti in its eight modifications.—(A).
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purposes (samkalpa) and so on, is the eleventh sense. The
Jive objects of the senses are sound, etc. The Sankhyas speak
of these as the twenty-four principles (tattvas).

$3r 8% g€ §@ agradadr g |
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6. Desire, hatred, pleasure, pain, the aggre-
gate, intelligence, courage ;—the Kshetra has been
thus briefly described with its modifications.

Now, the Lord praceeds to teach that even those which
the Vaiseshikas speak of as the inherent attributes of Atman
{the Self) are merely the attributes of Kshetra (matter), but
not the attributes of Kshetrajna (the knower of matter).—
Desire {ichchha) is that which impels a person who has once
experienced a certain object of pleasure to seek—on again
perceiving an object of the same class,—to get hold of this
latter as conducive to pleasure. This, namely desire, isa
property of the inner sense (antak-karana); and it is Kshetra
(matter) because it is knowable. So also, hatred is that
which leads a person, who once experienced a certain object
of pain, to dislike an object of the same class on perceiving
this latter. ‘This, namely hafred, is only Kshetra (matter),
because it is knowable. Pleasurs is the agreeable, the tran-
quil, made up of the Sattva principle. Even this is Kshetra,
because it is knowable. Pain is the disagreeable; and it is
Kshetra because it is knowable. The aggregate is the com-
bination of the body and the senses. Inmielligence is a mental
state which manifests itself in the aggregate—just as fire
manifests itself in a burning metallic mass,—pervaded by the
semblance of the consciousness of the Self, It is Kshetra,
because it is knowable. Courage is that by which the body
and the senses ‘are upheld when they get depressed; and it is
Kshetra because it is knowable.—Desire and other gqualities
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mentioned here stand for all the qualities of the inner sense
(antah-karana). The Lord concludes the present subject as
follows : the Kshetra has been thus briefly described, with its
modifications such as Mahat (Buddhi).

Virtues conducive to Self-knowledge.

The Kshetra, of which the various modifications in their
totality have been spoken of as “ this body ” (xiii. 1), has
been described in all its different forms, from ° the Great
Blements to ‘ courage ’ (xiii. 5-6).* The characteristic marks
of Kshetrajna will be shortly described. In xiii. 12, the
Lord Himself will describe Kshetrajna in detail,—that
Kshetrajna through a knowledge of whose powers immortality
can be attained. But, now, the L.ord prescribes, as means to
that knowledge, virtues such as humility, which qualify a
person for a knowledge of the Kunowable, intent or which a
samnyasin is said to be a jnana-nishtha, a firm devotee in the
path of knowledge, and which are designated as knowledge
(jnana) because they are the means of attaining knowledge.

KAIfcIRgFIEATEar QiFausag |
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2. Humility, modesty, innocence, patience,
uprightness, service of the teacher, purity, stead-

fastness, self-control ;

Humility : absence of self-esteem. Modesty : not pro-
claiming one’s own virtues. JInnocence : doing no injury to.
any living being. Patience : not being affected : when others.
have done any injury. Service of the teacher : doing acts of
service to the preceptor (acharya) who teaches the means

* The cosmic body and the individual bodies (samashtideha and
'vyashtidehas) have been described here with a view to shew that he alon ¢
who has grown indifferent (virakia) to them is qualified for knowledge.—
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of attaining moksha. Purity : washing away the dirt from
the body by means of water and earths, the ¢nzner purity of
mind consisting in the removal from it of the dirt of attach-
ment and other passions by cultivating the idea * that is
inimical to them. Steadfustness: concentration of all efforts
exclusively in the path of salvation. Self-control: control of
the self, of the aggregate of the body and the senses. This
aggregate ‘is spoken of as the self, because it is of some
service to the true Self. ¥ Self-control consists in directing
exclusively to the right path the body and the mind which
are by nature attracted in all directions.
Moreover,

shgarly IEIAAFEER O 7 |
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8. Absence of attachment for objects of the
senses, and also absence of egoism ; perception of
evil in birth, death ard old age, in sickness and

pain ;

Absence of attachment : for sense-objects such as sound,
for pleasures seen or unseen. Perception, etc. ¢ thinking of
what evil there is severally in birth, etc. Thus the evil in
birth lies in having to dwell in the womb and to issue out
through the uterus. Similarly in death. The evil of old age
consists in the decay of intelligence, power and strength, and
in being treated with contempt. So also may be seen the evi]
caused by sickness such as head-disease or the evil caused
by pain, whether adhyatmika, ¢.e., arising in one’s own
person, or adhibhautika, <., produced by external agents, or
adhidaivika, i.e., produced by supernatural beings.

* The recognition of evil in all objects of senses.—(A).

t There is another reading of the commentary which means that
‘the aggregate’ is inimical to the Self and should therefore be restrained.
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Or, the passage may be thus interpreted :—Pain itself is
evil. Birth, etc., should be regarded as painful, as shewn
above. Birth is a misery ; death is a misery ; old age is a
misery ; and sickness is a misery. Birth, etc., are all

miseries, because they produce misery ; they are not miseries
in themselves.

From this perception of the evil of pain in birth, etc.,
there arises indifference to the pleasures of the body and of
the senses ; and then the senses turn towards the lnnmermost
Self to obtain a glimpse of the Self. Because the perception
of the evil of pain in birth, etc., conduces to knowledge, it
is itself spoken of as knowledge.

HAECADTSAF: gATCIEIRT |
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9. Unattachment, absence of affection for
son, wife, home and the like, and constant equani-

mity on the attainment of the desirable and the
undesirable ;

Unattachmens : absence of liking for things which may
form objects of attachment. Affection is an intense form of
-attachment and consists in complete identification with
-another, as in the case of a man who feels happy or miser~
able when another is happy or miserable and who feels
himself alive or dead when another is alive or dead. The
like : others who are very dear, other dependants. Un-
attachment and absence of affection are termed knowledge
because they lead to knowledge. Constant equanimity con-
‘sists in not being delighted on attaining the desirable, and in
<ot chafing on attaining the undesirable. This equanimity
aiso is (conducive to) knowledge.
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AT FAIATNT WIEEARTATRT |
ARERENEaESaaaE 1| 20 |
10. Unflinching devotion to Me in Yoga of

non-separation, resort to solitary places, distaste
for the society of men ;

Yoga of nom-separation : aprithak-samadhi, a steady
unflinching meditation on the One with the idea that there is
no Being higherthan the Lord, Vasudeva, and that therefore
He is our sole Refuge. And this devotion is (conducive to)
knowledge. Solitary places : which are naturally free, or
made free, from impurities, as also from fear of serpents,
thieves and tigers : such as a jungle, the sandbank of a river,
the temple of a God, and so on. It is in solitude that the
mind becomes calm ; so that meditation of the Self and the
like is possible only in a solitary place. Wherefore resort to
solitude is said to be (conducive to) knowledge. Society of
men : of the ordinary unenlightened and undisciplined people,
not of the enlightened and disciplined men, - because the
society of these latter is an aid to knowledge. Distaste for
the society of ordinary men is knowledge, because it leads to
knowledge.

Moreover,

HEGIATATHEIE aaFTAREI |
TasHARR diwaE agaiseaEr 0 22
t1. Constancy in Seif-knowledge, perception
of the end of the knowledge of truth. Thisis
declared to be knowledge, and what is opposed to
it is ignorance.

" Self-knowledge :  knowledge of the Self and the like.
Perception, etc : Knowledge of truth results from the mature
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development of such attributes as (humility xiii. 7), which are
the means of attaining knowledge. The end of this know-
ledge is moksha, the cessation of mortal existence, of samsara.
The end should be kept in view; for, it is only when one
perceives the end of the knowledge of truth that one will
endeavour to cultivate the attributes which are the means of
attaining that knowledge. These attributes—from ‘ humility’
to ‘perception of the end of the knowledge of truth’—are
declared to be knowledge, because they are conducive to
knowledge. What is opposed to this—wéiz, pride, hypocrisy,
cruelty, impatience, insincerity and the like—is ignorance,
which should be khown and avoided as tending to the perpetua-
tion of samsara.
Brahman the Knowable.

What is it that has to be known by this knowledge P—In
answer to this question the Lord proceeds with xiii. 12, etc.

(Objection) :—Humility and the like are only forms of
self-control (yama and ntyama); by them cannot be perceive-
ed the Knowable. Never indeed have we found humility and
other attributes (mentioned above) serving to determine the
nature of anything. And inall cases, it is only the know-
ledge or consciousness of an object that bas been found to
determine the nature cf that object of knowledge. And,
certainly, no object can be determined through the knowledge
of another object, any more than fire can be perceived
through the knowledge of a pot. ,

(Answer) :—This objection does not apply here ; for, we
have said that humility and the like are spoken of as know-
ledge because they conduce to knowledge, or because they are
secondary or auxiliary causes of knowledge.

4 qAWAEANH ISAATSTIAIGN |
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12. That which has to be known 1 shall
describe; knowing which one attains the Immortal.
Beginningless is the Supreme Brahman. It is not
said to be ¢sat’ or ‘asat.’

That which has to be known, I shall fully describe as It
is.~—The Lord then goes on to describe what the result of
that knowledge will be, in order to call the hearer’s attention
by way of creating in him a desire to know of It. It, the
unsurpassed One, the Brahman, just spoken of as ¢ That
which has to be known,’ has no beginning.

With a view to avoid tautology * some split the expres-
sion ‘ anadimatparam’ into ‘ anadi matpardam’, and explain
it differently ; thus: Brahman is beginningless, and I am Its
Para-Sakti, the Supreme Energy called Vasudeva.

(But we say)—True, tautology might thus be avoided,
provided the given interpretation were possible. But the
interpretation does not hold good, for it is intended here to
expound the nature of Brahman by denying all specific
possessed of a particular kind of energy and af the same time
as devoid of all specific attributes. Therefore tautology
should be explained as due to the exigencies of the metre.

Brahman is beyond speech and thought.

After saying that He is going to speak of what, as
leading to immortality, is worth knowing, and after having
thus called the hearer’s attention by creating a desire for the
knowledge, the Lord says : 1t is not said to be *sat (existent)’
or " asat (non-existent).’

"

* Tautology involved in taking
the Bhashyakara has done.

anadimat’* as one compound, as
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(Objection) :— After proclaiming very loudly that Heis
going to speak of the Knowable, it does not become the Lord
to describe It as neither ‘ sat ’ nor ‘ asat.’

(Answer) :=~=No ; it is quite the right thing that has been
said—How ?—Thus : being inaccessible to speech, Brahman,
the Knowable, is defined in all Upanishads only by a denial
of all specialities,— ‘ Not thus’(Bri Up. 2-3-6) and ‘ not
gross, not subtle’ Ibid, 3-8-8)=in the terms * It is not
this.”

(Objection) :—That thing (alone) exists which can be
spoken of as existing. 1f the Knowable cannot be spoken of
as existing, then It cannot exist. And it is a contradiction in
terms to say that. It is knowable and that It cannot be spoken
of as existing.

(Answer) :—Neither is It non-existent, since It is not an
object of the consciousness of non-existence.

(Objection) :—Every state of consciousness involves
either the consciousness of existence or that of non-existence.
Such being the case, the Knowable should be comprehended
either by a state of comsciousness accompanied with the
consciousness of existence, or by a state of consciousness
accompanied with the consciousness of non-existence.

(dnswer) —No ; for, being beyond the reach of the
senses, It is not an object of consciousnass accompained with
the idea of either (existence or non-existence). That thing,
indeed, which can be perceived by the senses, such as a pot,
can be an object of consciousness accompanied with the idea
of existence, or an abject of consciousness accompanied with
the idea of non-existence. Since, on the other hand, the
Knowable is beyond the reach of the senses and as such can
be known solely through that instrument of knowledge which

* If not, you cannot escape the conclusion that Brahman is undefi-
nable~—(A).
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is called ‘Sabda’ (the Word, Z.e., Revelation), It cannot be,
like a pot, etc., an object of consciousness accompanied with
the idea of either (existence or non-existence) and is therefore
not said to be ‘ sat * or ‘ asat ’.

Now, as regards the allegation that it is a self-contradic-
tion in terms to say that the Knowable is not said to be * sat *
or ‘ asat ’, (we say that) there is no contradiction ; for, the
sruti says.

‘ It is other than the known and above the unknown —
(Kena Up. 2-3)

(Objection) —Even the passage of the sruti just quoted
is self-contradictory, ® just as the sruti is self-contradictory
when, after putting up the hall for the sacrifice, it says
* (who knows) there exists (any good) in the next world "
(Taittiriya-Samhita, 6-1-1).

(Answer) :—No ; the passage which says that * It is
other than the known and above the unknown, ” teaches, by
itself, something which should be accepted as true, ¥ whereas
the passage quoted by the opponent—‘‘ who knows if there
exist any good in the next world ?’——is a mere artha-vada, a
statement which, to be understood in its full import, should be
read along with the injunction to which it is subsidiary. {

Moreover, it stands to reason to say that Brahman
cannot be expressed in words such as ® sat; ’ for. every word
employed to denote a thing denotes that thing—when heard

*If so we do not accept the passage as authoritative, since that
passage alone is accepted as anthoritative which contradicts no aecepted
authority.—(A).

+ Thatis to say. we should not reject the passage as teaching no
new truth.: for it teaches this new truth, namely, that Brahman is no
other than one’s own Inner Self, and it should therefore be accepted as
authoritative in itself.—(A).

1 Bence it is no anthority in itself~~{A),
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by another——as associated with a certain genus, or a certain
acl, or a certain guality, or a certain mode of relafion,
Thus: cow and horse imply genera, cook and feacher imply
acts, white and black imply qualities, wealthy and cattle-
owner imply possession. But Brahman belongs to no genus*
wherefore It cannot be denoted by such words as ‘sat
(existent). Being devoid of attributes,. It possesses no
gualities. If It were possessed of qualities, then It could be
denoted by a word implying a quality. Being actionless, It
cannot be indicated by a word implying anact. The Sruti
says:

“It is without parts, actionless and tranquil.” (Svet.
Up. 6-19)-

It is not related to anything else; for It is one, It is
without a second, It is no object (of any sense), It is the very
Self. Wherefore, it is but right to say that It can be denoted
by no word at all; and the passages of the sruti like the
following point to the same thing:

Whence (4.e., away from Brahman, unable to approach
Brahman) all words return,”—(Tait, Up. 2-4-1.)

Brahman is the source of all activity.

When it is said that Brahman the Knowable is not
accessible to the word or thought of ‘sat’ (existent), one may
perhaps suppose It to be *asat’ or none-existent. To prevent
this supposition the Lord proceeds to declare Its existence as,
manifested through the upadhis, through the senses of all
living beings.

[To empiain: Since nothing is found which is devoid of -
all conditions and quite beyond all speech and thought,~—nay,
since everything we experience is of a contrary nature,—one
may suppose that Brahman as described above must be a

® Brahman is described in the sruti as belonging to no class, as
possessing no colour, and so on.—(A)-
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void or non-entity (sunya). To prevent this supposition, the
Lord proceeds to teach that Brahman exists (1) as the Inner
Self (Pratyak), (2) as the source of all activity of the senses
and the like, (3) as the source whence arises our consciousness
of existence with reference to all duality which is imaginary,
(4) as Isvara or the Lord of the universe. First of all, here,
the Lord proves, by way of inference, the existence of
Brahman as the Inmer Self-consciousness: there must be
some self-conscious principle (pratyak-chetana) behind insen-
tient principles in activity, such as the physical body ; for,
we invariably find self-consciousness lying behind all insen-
tient objects in activity, such as a carriage in motion.—(A)]

e auaE dcgsarsrinEd |
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13. With hands and feet everywhere, with
eyes and heads and mouths everywhere, with
hearing everywhere, That exists enveloping all.

The Knowable has hands and feet everywhere. The
existence of Kshetrajna is indicated by the upadhis of the
sense-organs * of all living beings. Kshetrajna (the self-
conscious principle living behind the sense-organs) is so called
because of the upadhi of Kshetra: and this Kshetra is of
various forms, such as hands, feet, etc. All the variety caus-
ed in Kshetrajna by the variety in the upadhis of Kshetra is
but illusory, and it has therefore been said-—in the words “ It

not said to be ‘sat’ or ‘asat’”—that It should be known
as devoid of all variety. Though what is caused (in Kshetra-
jna) by ﬁpadhis is illusory, still it is spoken of—in the words
that ‘ It has hands and feet everywhere'—as though it were
an attribute of the Knowable, only with a view to indicate Its

* Because there must be self-consciousmess at-the back of thei
ivity.— A).
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existence. Accordingly there is the saying of the sampradayag-
vids—of those who know the right traditional method of
teaching—which runs as follows : ¢ That which is devoid of
all duality is described by adhyaropa and epavads,” i.e., by
superimposition and negation, by attribution and denial.
Hands, feet and the like, constituting the limbs of all bodies
in all places, derive their activity from the Energy inherent
in the Knowable *, and as such they are mere marks of Its
existence and are spoken of as belonging to ltonly bya
figure of speech.—All the rest should Be similarly interpreted.
It (Brahman) exists in the world, in the whole animal
creation, pervading all.

Brahman is unconditioned.

The purpose of this verse is to prevent the supposition
that the Knowable is (really) possessed of the upadhis—the
sense-organs such as hands, feet, and the like,~~which are
merely superimposed (upon It).

TAREANAIE G Fgaiarsany |
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14. Shining by the {functions of all the
senses, (yet) without the senses; unattached, yet
supporting all ; devoid of qualitjes.

All the senses : the buddhi-indriyas and karma-indriyas,
the organs of knowledge and the organs of action. The inner
senses, —manas and buddhi,~—which alike form the upadhis
of the Knowable, are included in the term ° all the senses’
Moreover, even hearing and other senses form upadhis only
through the upadhi of the antak-karana, the inner sense.
Thus, we should "understand that Brahman manifests Itself

¥ {.¢., they act in virtue of the mere presence of that Energy.—{4).
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through the upadhis of external and internal senses, through
the functions of all the senses, 2., determination, purposes
and thoughts, hearing, speech and the like. That is to say,
the Knowable functions, as it were, through the functions of
all the senses. The sruti says :

“ It meditates asit were, It moves as it were.” (Bri. Up.
4-3.7)

Why should it not mean that It actually functions ?—
Says the Lord ¢ It is not possessed of any of the senses.
‘Wherefore, the Knowable does not actually function when
the senses are functioning. And as regards the verse,

“ Without hands and feet He is swift, He grasps ;

He sees without the eye, He hears without the ear.”

(Svet. Up. 3-19).—
there, the sruti implies that the Knowable has the power to
accommodate itself to the varying fuctions of all the senses
which are Its upadhis, but not that It actually possesses
swift motion and such other activities. The verse should be
interpreted * like the passsage “The blind one saw the gem.
(Taitt. Aranyaka, i. 11). Because It is devoid of the senses
‘therefore It is unattached, devoid of all attachments.
Brahman, the basic Reality in all illusory phenomena.

Though It is so, yet It supports all. Indeed, everything
is based on the * sat,” the Existent; for everywhere the idea
of ‘ sat’is present. Not even the mirage and the like exist
without a basis. Hence it is said that 1t supports all.

Brahman, the perceiver of the Gunas

There is this yet another gate to a knowledge of the

existence of the Knowable : Though devoid of the gumas,—

Sattva, Rajas, and Tamas—yet, the Knowable is the enjoyer

* That is to say, the arthavada passage should not be understood
in its literal sense ; it must be-so interpreted as not to contradict the main
subject of the section.—(A).
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the perceiver, of the gunas which, assuming the forms of
sound and other (objects of the senses), transform themselves
into -pleasure, pain and delusion.
Brahman is all.
Moreover,

afeam yammal 9w T )
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15. Without and within (all}) beings; the
unmoving as also the moving. Because subtle,

That is incomprehensible ; and near and far away
is That,

Without : What lies outside the body which is inclusive
of the skin and which is regarded through ignorance as one's
own self. And ‘within’ refers to the Inner Self, Pratyagat-
man, lying inside the body.—The statement that It is
* without and within ' may imply Itsabsence in the middle*
To prevent this implication, the Lord says that It is ‘the
unmoving as also the moving.” Itis Brahman, the Knowable,
that appears as the bodies, moving and unmoving, just as a
rope appears as a snake.

Brahman is comprehended only by the wise.

(Objection) :—If all things we perceive, the moving and
the unmoving, were the Knowable, then how is it that Brah-
man is not directly comprehended by everybody, as ‘ This
Itis® |

(dnswer) :—True, It manifests Itself as everything; but
It is subtle T like the akasa. - Wherefore, on account of Its
subtlety, It is incomprehensible to the unenlightened, though

# j.e,in the b&dy which intervenes between the Pratyagatman and
external objects.
+ Beyond the reach of the senses-
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knowable in Itself. It is, however, always known to the
enlightened, as revealed in the following texts :
“ All this is the Self and the Self alone ’ (Bri. Up. 2-4-6.).
¢ All this is Brahman and Brahman alone.” (1bid. 2-5-1.)

It is far away when unknown ; for It is unattainable by the
unenlightened even in millions of years. And to the enlightened
It is very near, because 1t is their own Self.

Brahman is the one Self in all.
Moreover,
SRS 9 YT AW T fay )
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16. And undivided, yet remaining divided as
it were in beings; supporter of beings, too is That,
the Knowable ; devouring, yet generating.

It is undivided in the different bodies, It is one like the

akasa. Still, it appears to be different in all the different
bodies, inasmuch as It manifests Itcelf only in the bodies.

Brahman is the Cawuse of -the Universe.

The Knowable supports beings during -sthets, the period
of sustenance of the Universe; and It devours them at
pralayo, te,, at the time of dissolution. It generates them
at the time of uipatis, the origin .of the Universe, just as a
Tope gives rise to an illusory snake.

Brahman is the Illuminator of all.

(Objection) :—1f the Knowable, though existing every-
where, is not perceived, then It is but darkness (Tamas).
(Answer) :~~No,—What then P— '
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Moreover :
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17. The Light even of lights, That is said to
be beyond darkness. Knowledge, the Knowable,

the Goal of knowledge, ¢It) is implanted in the
heart of every one.

That, the Knowable, is the Light even of lights * such as
the sun. Indeed these latter shine only when illumined by
the light of the consciousness of the Self. The Chants say :

‘ That Light by which illumined the sun shines

(Taitt. Br. 3-12-9.)
‘ By Its light all this shines "—(Svet. Up. 6-14).
So says the smriti also here (in the Bhagavad-Gita xv. 12)
It is said to be uncontaminated by Tamas, by ajuana, by
nescience.

The Light is in the heart of every one.

Now, with a view to cheer up Arjuna who seemed
dejected at the thought of the knowledge (of Brahman) being
very difficult of attainment, the Lord says: Knowledge, such
as humility (xiii, 7-11); the Knowable, as described in xiii.
12-17; and the same thing, #7%., the Knowable, which, when
known, forms the fruit of knowledge and is therefore said to
be the Goal of knowledge, and which as a thing to be known
forms the Knowable : these three (Knowledge, the Knowable,
and the Goal of knowledge) are implanted pre-eminently in
the heart (buddhi) of every living being; it is indeed there
that the three are distinctly manifested.

* The existence of Brahman, the Knowable, can be recognised as
the Light illumining the sur, etc.” and reason (buddhi), etc.=(4).
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Seek the Light through devotion.
Here follows the verse which concludes the the subject
treated of : N
LS 3 s N e »
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18, Thus the Kshetra, as well as knowledge
and the Koowable, have been briefly set forth,
My devotee, on knowing this, is fitted for My

state.

Thus the Kshetra, described above (xiii. 5-6), beginning
with the ° Great elements’ and ending with ‘firmness;’
knowledge, comprising the attributes which have been enu-
merated, beginning with * humility * and ending with ‘ percep-
tion of the end of the knowledge of truth’ (xiii. 7-11); and
the Knowable, described in xiii. 12-17 ;j—these have been set
forth in brief.

Such, indeed, is the whole doctrine, the doctrine of the
Vedas and the doctrine of the Gita, taught in brief.

(Question) :—Who is fit to attain this right knowledge ?

(dnswer) :—He who is devoted to Me, who regards
Me—Vasudeva, the Supreme Lord, the Omniscient, the
Supreme Guru—as the Self (Soul, Essence) of everything,
i.e., he who is possessed (as it were) with the idea’that all
that he sees or bears or touchesis nothing but the Lord,
Vasudeva. Thus devoted to Me, and having attained the
right knowledge described above, he is fit to attain to My
state, 6., he attains moksha.

Prakriti and Purusha are eternal.

In the. seventh discourse were described two Prakritis,
the superior and the inferior, corresponding to Kshetra and
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Kshetrajna ; and it was said that they are the womb of all
creatures (Vii. 6)—It may now be asked, how can it be said
that the two Prakritis, Kshetra and Kshetrajna, are the
womb of all beings ?—This question will now be answered :
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19. Know thou that Prakriti as well as
Purusha are both beginningless; and know thou

also that all forms and qualities are born of
Prakriti,

Prakriti and Purusha, Matter and Spirit, are the two
Prakritis of the lsvara, the Lord. These two, Prakriti and
Purusha—you should know—have no beginning. As the
Isvara is the eternal Lord, it is but right that His Prakritis
also should be eternal. The Lordship of the Isvara consists
indeed in His possession of the two Frakritis by which He
causes the origin, preservation and dissolution of the universe.

The two Prakritis are beginningless, and they are therefore
the cause of samsara.

Some construe the passage so as to mean that the two
Prakritis are not primeval. It is by such an interpretation,
they hold, that the causality of the Isvara can be established,
1f, on the other hand, Prakriti and Purusha were eternal, it
would follow that they are the cause of the universe, and that
.the Isvara is not the creator of the universe.

It is wrong to say so; for the Isvara would then be no
Isvara, inasmuch as there would be nothing for Him to rule
over prior to the birth of Prakriti and Purusha, Moreover,,
if samsara had no cause (other than Isvara), there could be
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no cessation * thereof ; and thus the sastra (the scripture)
would have not purpose to serve. Likewise, there could be
neither bondage nor salvation.t

Prakriti and Purusha as the Cause of samsara.

If, on the other hand, the Prakritis of the Isvara be
eternal, all this can be explained.—How ?—Know thou that
all forms, all emanations (vikaras) from buddhi down to the.
physical body, and all qualities (guzas) suck as those which
manifest themselves as pleasure, pain, delusion and other
mental states to be described hereafter, spring from Prakriti,
Maya, composed of the three gumas, that Energy of the
Isvara which constitutes the cause of (all) emanations. Know
thou that they are all modifications of Prakriti.}

What then are these forms and qualities which are said
to be born of Prakriti ?—Says the Lord :

FAFTRABIE &g THAESAT |
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20. As the producer of the effect and the
instruments §, Prakriti is said to be the cause ; as

* If the Isvara were the sole cause of the universe, quite indepen-
dently of the two Prakritis, the samsara would be endless, inasmuch as.
there is nothing to prevent even the emancipated souls from being hurled
into samsara, so long as there is Isvara, as the sole cause of samsara.—
{a).

T Before the birth of the two Prakritis, there could be no bondage-
and consequently no moksha. If at any time there were neither bondage
"nor moksha, there could bo no cause which would ever bring them into.
existence.~(A).

1 Prakriti is that out of which all forms and gqualities come into
existence. Since Prakeiti is thus eternal and is the source of all forms
{vikaras) and qualities (gumas). Atman remains ever changeless and
without qualities.—(A).

§ Or, (according to another interpretation), the effect and the cause.
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experiencing pleasure and pain, Purusha is said to
be the cause.

The effect (karya) is the physical body, and the instru-
ments (karanas) are the thirteen * located in the body. TIhe
five elements (bhutas) which buildup the body, aad the five
sense-objects which are the emanations of Prakriti as men-
tioned above, are included under the term ‘effect; and all
qualities, such as pleasure, pain and delusion, which are born
of Prakriti, are included under the term °instruments,’ since
those qualities are seated in the instruments, the senses. In
the production of the physical body, of the senses and their
sensations, Prakriti is said to be the cause, for, it generates
them all. Thus, as producing the physical body and the
senses, Prakriti is the cause of samsara.

In the place of ‘karama’ which means instrument, some
read ‘karawa’ which means cause.—Whatever is a modifica-
tion of another is the effect or emanation (vikara) of that
other ; and that from which it emanates is the cause (kirana)
Prakeiti is the source of the cause and the effect, which
comprise the same things (that were denoted by the terms ‘the
effect and the instruments’). Or, it may be that the sixteen
vikarast or emanations are here spoken of as the effect; and
the seven { which are at once Prakriti and vikriti, cause and
effect, and which are therefore called Prakriti-Vikeritis, are
spoken of as the cause. In the production of these, the cause
is Prakriti, as generating them all.

* Five organs of sensation, five of activity, Manas, Buddhi, and
Ahamkara.

+ The ten sense-organs, Manas and the five sense-objects.—(4} .

i viz, Mahat, Ahamkara, and the five Tanmatras or rudimental
elements. Each of these is an emanation from its predecossor and is in
turn the cause, of its successor. As producing all these, the Muldprakrit §
is their cause, their basis,~—(A).
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And now will be shown how Purusha is the cause of
samsara. ° Purusha.’ ‘Jiva, ‘Kshetrajna ° Bhoaktri (Enjo.
ye r' * are all synonymous terms. Purusha is said to be the
cause, as perceiving pleasure, pain, and other objects of
experience.

(Objection) :—Why  should Prakriti and Purusha be
regarded as the cause of samsara by way of generating causes
and effects and experiencing pleasure and pain ?

(4Answer) :—How could there be samsara at all without
Prakriti transforming itself as causes and effects, as the body
and the senses, as pleasure and pain, and without the
conscious Purusha experiencing them Pt When, on the
other hand there is a conjunction—in the form of avidya or
nescience—of Purusha, the experiencer, with Prakriti, the
opposite, the object of experience, in all its transformations
as the body and the senses, as pleasure and pain, as causes
and effects, then only is samsara possible. Wherefore it is
but rightto say that Prakrriti and Purusha are the case of
samsara ; the one generating the body and the senses, the other
experiencing pleasures and pains.

(Objection) :—What, then, is this samsara ? {

(4nswer) :—Samsara is the experience of pleasure and
pain; and Purusha is the samsarin, as the experiencer of
pleasure and pain.§

* The three last terms are respectively intended to show that
Purusha here referred to is not the Paramatman or the Highest Self, is
an intelligent (chetana) principle, is a conditioned being.—(A)

+ For, the Atman who is ever free (nitya-mukta) from samsara,
cannot of Himself be subject to samsara.—(A).

1 The objector means : If Atman be immutable (avikriya), not
subject to changes of state, then it is not proper to say that He is ever
subject to samsara,—(A).

"~ § Thatis to say : while experiencing pleasure or pain, the Self, the
experiencer remains guite unchanged. It is this experience (bhoga)
which constitutes His samsara, and which makes Him a samsarin.—(4).
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Avidya and Kama are the cause of rebirths.

It has been said that Purusha is the samsarin as experi~
encing pleasure and pain. What is the (experiencing of
pleasure and pain) due to ?—The Lord says :
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21. Purusha, when seated in Prakriti, expe-
riences the qualities born of Prakriti. Attachment
to the qualities is the cause of his birth in good
and evil wombs.

Because Purusha, the experiencer, is seated in Prakrirti,
in avidya or nescience,—that is to say, because he identifies
himself with the body and the senses which are emanations of
Prakriti,—he experiences the qualities born of Prakriti, mani-
festing themselves as pleasure, pain and delusion ; he thinks,
I am happy, I am miserable, I am deluded, I am wise.”’Over
and above avidya (the cause of birth), His attachment to (i.e.,
identification of Himself with) what He experiences,—namely,
the gualities of pleasure, pain and delusion,~forms the main
cause of Purusha’s birthe The sruti says :

“ As is his desire, so is his will.” (Bri.Up. 4-4=5.)
Accordingly the Lord says here :—The experiencer’s attach=
ment for qualities leads him to births in good and evil
wombs.

Or the second half of the verse may be construed, by
supplying the word ¢ samsara,” so as to mean: Attachment
for qualities is the cause of His samsara through births in
good and evil wombs.

Good wombs are those of Devas and the like ; evil
wombs are those of lower animals. We may also add, as
implied here—being opposed to no teaching,—the wombs of
men which are (partly) good and (partly) evil.
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The sense of the passage may be explained as follows :
Avidya,—spoken of as (Purusha’s) being * seated in Prakriti,’
=—and Kama or attachment for qualities, together constitute

the cause of Samsara.*

Self-Enowledge removes the canse of Samsara.

The twofold cause has been taught here for avoidance,
(7e, in order that we may try to remove it). The means of
bringing about the removal of the (twofold) cause are Jnana
and Vairagya, ¢.e., knowledge and indifference conjoined with
samnyasa or renunciation t as has been clearly taught in the
Gita=sastra. This knowledge, the knowledge of Kshetra and
Kshetrajna, has been imparted in the beginning of this
discourse. And it has also been imparted in xiii. 12, ef. seq.,
both by eliminating foreign elements (xiii. 12) and by attri-
buting alien properties (xiii. 13, ¢, seq.)

Now again the Lord proceeds to teach directly what that
knowledge is :
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22. Spectator and Permitter, Supporter, En-

joyer, the Great Lord, and also spoken of as the
Supreme Self, (is) the Purusha Supreme in this
body.

Spectator (Upadrashéri): a bystander and a witness,
Himself not acting. When priests and the sacrificer are

engaged in a sacrificial act, there is another, an expert in
sacrificial matters, sitting by their side, not taking part in the

*Avidya being the upadana or material cause and kama the nimiita
or efficient cause-—A.

+ Vairagya leads to samnyasa ; and knowledge coupled with sam-
nyasa brings about the cessation of avidya and kama.—A.
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act, and discerning what is good and what is bad in the acts of
the sacrificer and of the priests ; just so, not taking part inthe
activities of the body and the senses, the Self is distinct from
them, a near witness of the body and the senses and all their
acts.—Or, it may be also explained thus : The body, the sense
of sight, Manas, Buddhi, and the Self are the seers. Of these,
the body is the most external seer ; aad viewed from the body
inwards, the Self is the innermost and nearest seer, and
beyond Him there is no seer in the interior- Thus; being the
pearest seer, He is spoken of as * Upadrash#ri” Or, the Self
is Upadrashtri because, like the Upadrashiéri in the sacrificial
rite, He watches all. He is also the Permitter (Anumantri,)
expressing approbation or satisfaction concerning the acts of
those who are engaged in action-—Or, though Himself not
engaged in action while the body and senses are active, He
seems to. be active in co-operation with them~=Or, being
their mere witness, He never stands in the way of those that
are engaged in their respective activities. Supporter
(Bhartri) : The Self is called the Supporter, because the
body, the senses, Manas and Buddhi—which aggregate
together to serve the purposes of some one else, wviz., the
Intelligent Self, and which are, or which convey, mere
reflections of the Intelligence—are what they are, only as
made by that Intelligent Self. Enjoyer (Bhoktri) : The Self
is the enjoyer because by the Self who is ‘ nitya~chaitanya-
svarupa’, %.e., whose inherent nature is eternal intelligence,
just as heat is the inherent nature of fire, are clearly perceived,
in their mutual relations, all states of mind (buddhek-
pratyayah), constituted of pleasure, pain and delusion,
which, as they come into being, are permeated as it were
by the intelligent Self. The Great Lord: As one with
the whole universe and independent of all, He is the Great
One as well as the Loxrd.
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The Supreme Self (Paramatman) : the Self who has been
defined as the Spectator, etc., is Supreme, because He is
superior to all those things—from the physical body up to the
Avyakta—which are through igpnorance mistaken for the
Inner Self. Whence He is spoken of as ‘ Paramatman’ in
the sruti also,—Where is He P—Purusha, who transcends the
Avyakta, as will be described hereafter in xv. 17, is here in
this body.

The Self treated of in xiii. 2 has been described at length,
and the subject has been concluded. As to him who knows
the Self thus described :
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23. He who thus knows Purusha and Prakriti
together with qualities, whatever his conduct, he
is not born again.

He who knows Purusha in the manner mentioned above,*
i.e, he who directly perceives Him as his very Self, * This
Iam, he who knows Prakriti or Avidya described above T
with all its modifications, Z.¢, he who knows the Prakriti as
resolved into nothing (abhava) by vidya or knowledge,—
whatever life he may lead, (7.e, whether he is engaged in the
prescribed duties or forbidden acts), he is not born again;
that is, he will not have to put on another body on the death
of this, z.¢, at the end of the birth in which he has attained
wisdom- How much more so the wise man who stands firm
in the path of duty !

(Objection) :—What acts are neutralised by knowledge?—
Absence of rebirth subsequent to the attainment of knowledge

* As the basic Reality underlying all manifestations such as Jiva,
Isvara, and so on~—A.

i t A&s beginningless, as indefinable (anirvachya), as the source of alt
. BVM~if\. R
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has indeed been taught here. But, inasmuch as it is not
right (to. suppose) the annihilation, before producing their
respective effects, of those acts which were done (in the
present birth) before the attainment of knowledge or of those
acts which may be done thereafter, or of those which had
been done in the many past birhs, there should be at least
three (more} births; for it is not right to suppose the annihi®
lation of these acts any more than to suppose the annihi-
lation of the deeds whose fruits are being reaped in the
present birth. And we seeno distinction between (those two
groups of) acts®. Accordingly. the three classes of acts will
give rise to a single birth. Otherwise, the possibility of
annihilation of what has been done would lead to uncertainty
everywhere, and the sastra (all scriptural injunctions) would
become useless. Wherefore it is not right to say that  he is
not born again.’

(dnswer) :—No, (it is right), as the following passages of
the sruti show :

‘ His deeds perish.—(Mund. Up. 2-2-8.)

‘ He who knows Brahman, becomes Brahman Itself.’—
(Tbid., 3-2-9).

‘ For him there is only delay so long as he is not deliver-
ed from the present body).~(Chharnd. Up. 6-14-2).

‘As the soft fibres of the ishika reed are burnt in the
fire, so all his actions are burnt,.—(Ibid., 5-24-3).
Consumption of all acts has been taught here also in.iv. 37

* As all acts alike result from ajungna, they must all alike be
neutralised by knowledge, so that there is no force in the possible argu-
ment that the acts which can be neutralised by knowledge are those
which have not yet begun their effects, not those which bhave already
begun their effects by way of generating the present body.— A.
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and will be taught also hereafter.* And this also stands to
reason; for, only those acts which spring from avidya
(nescience), from desire (kama) and such other affections,
which are the seeds T of all evil, can cause future births; and
it has also been stated by the Lord here and there in the Gita
that those actions which are accompanied with egotism and
desire—but not other action—are productive of results. It
is also said elsewhere,

“ As the fire-burnt seeds do not sprout again, so the body
cannot be formed again, by wisdom-burnt affections.”

(Objection) :—Granted that knowledge consumes acts
done subsequently to the attainment of knowledge, inasmuch
as they are accompanied with knowledge; but it is not possi-
ble to explain how it can consume acts done in this life
before the attainment of knowledge, and those done in the
several past births.

(dnswer) :=—Do not say so, because of the qualification
‘all acts’ (iv. 37)

(Objection) :—It may mean all those acts only which are
done subsequently to the attainment of knowledge.

(4nswer) :—No, for, there is no reason for the limitation.

Now as regards the contention that just as the actions
which have begun their effects by way of bringing about the

* 1n xviii. 66. the Lord teaches Arjuna to abandon all-Dharmas,
thus showing that knowledge consumes all actions—A.

t These seeds of evil, termed klesas are avidya, asmita, raga,
dvesha, and abhinivesa. Ounly those acts of dharma and adharma which
are occasioned by these klesas can bring about incarnate existence, But
as to the acts of a wise man, their seeds have been fried in knowledge :
those acts are said to exist only in so far as they present themselves to
his conscionsness, pratitimatradehab. Being karmabhasas, mere sembs.
lances of karma, they are not effective causes and cannot bring about
births ; a burat cloth, for instance, cannot serve the purposes of a cloth,
’—-A.
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present birth do not perish in spite of knowledge, so also
even those acts which have not yet begun to produce their
effects cannot perish, (we say) it is wrong.—How P—For, the
former have, like an arrow discharged, begun their effects.
Just as an arrow once discharged from a bow at an aim does
not, even after piercing through the aim, cease to act till it
drops down on the exhaustion of the whole force with which
it was propelled, * so also, though the purpose of the bodily
existence has been gained, the effects of actions which have
produced the body continue as before till the exhaustion of
their inherent energy. (On the other hand), just as the
same arrow when not yet propelled with the energy which is
the cause of its activity, t.e., when not discharged, can be
withdrawn, though already fixed in the bow, so also, the acts
which have not yet begun their effects, which only abide in
their own seat,t can be neutralised by the knowledge of truth,
Thus it is but right to say that when the body of a wise man
perishes ‘he is not born again’

The four paths to Self-knowledge.

Now, there are several paths to Self-knowledge, and
they are mentioned here as follows :
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* 4.e, provided itsaction is notchecked by some overpowering
obstacle in the way. And Self-knowledge is no such obstacle in the way
of the karma which has brought about the present birth ; for, even while
that knowledge arises, it arises with its power checked by that karma, as
the latter has already begun to operate, Accordingly, the effects of the
prarabdha-karma should be worked out in full.—A.

t Svasraya, sabhasa-antak.karama, i.e,, the inner sense or Manas
containing the reflection of Spiritual Intelligence.—A.
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24. By meditation some behold the Self in
the self by the self others by Sankhya Yoga, and
others by Karma-Yoga.

Meditation (Dhyana) consists in withdrawing by con-
centration hearing and other senmses into the Manas away
from sound and other sense-objects, then withdrawing Manas
into the Inner Intelligence, and then contemplating (that inner
Intelligence). Hence the comparison, “ the crane meditates
as it were ; the earth meditates as it were...... the mountains
meditate as it were” (Chha, Up. 7-6-1). Dhyana is a continu-
ous and unbroken thought like a line of flowing oil. By
meditation the Yogins behold* the Self, the Inner Intelli-
gence, in the self (Buddhi) by the self, by their own intelli-
gence, ¢.e, by the antah-karana refined by Dhyana.—BSankhya
consists in thinking thus: ‘these, Sattva, Rajas dand Tamas,
are Gunas,’ Atman is the witness of their acts, eternal, and
distinct from the Gumas.’ By Sankhya Yoga t somel behold
the Self in the self by the self—Karmais Yoga$, t.e., that
Karma or action which is performed in the service of the
Lord (Isvara). Sucha course of action is Yoga—only by a
figare of speech—inasmuch as it leads to Yoga. Some 9
behold the Self by this Yoga of action, which, causing purity
-of the mind (sattva), gives rise to knowledge.

* These Yogins, who are of the highest cluss of aspirants (uttama-
dhikarins) behold the Self, by meditation, to be identical with the
Paramatman,—A.

-1 Sankhya is knowledge got through intellectual investigation
(vichara), As leading to Yoga, it is spoken of as Yoga itself—aA,

1 These are the aspirants of the middling class (madhyamadhikarins)
—A.

§ As causing purity of mind, Karma leads to Yoga, to the con-

- centration of mind.—A.
€ These are the lowest class of aspirants—A.
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25. Yet others, not knowing thus, worship,
having heard from others ; they, too, cross beyond
death, adhering to what they heard.

But there are yet others, who, not able to know the Self
described above by any one of the several methods already
pointed out, learn from others, from acharyas or teachers who
tell them “* Do thou thus meditate upon this”; they then
engage in worship, ¢.., they contemplate the idea in full faith,
Even they cross beyond death, ¢.e., beyond samsara which is
associated with death——~even they whose best equipment when
commencing to tread the path of moksha consists in what
they have heard, ¢ e., who solely depend upon the authority of
other’s instructions and are themselves ignorant. How much
more so, then, those who can independently appreciate evidence
and discriminate.

Nothing exists ontside the Self,

The knowledge of the identity of Kshetrajna with the
Isvara—of the individual soul with the Lord—as taught
in xiii. 2 has been spoken of in xiii. 12 as the means to
moksha.—For what reason is it so P—The Lord proceeds to
explain the reason,

For,
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26. Whatever being is born, the unmoving or
the moving, know thou, O best of the Bharatas,
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that to be owing to the union of Kshetra and
Kshetrajna *

(Objection) :— Of what sort is this union of Kshetra and
Kshetrajna meant to be? The union of Kshetrajna with
Kshetra cannot certainly be a relation through contact
(samyoga) of each other’s -parts, as between a rope and gz
vessel, inasmuch as Kshetrajna is, like the akasa, without
parts. Nor can it be of the pature of samavaya or insepar-
able inherence, inmasmuch as it cannot be admitted that
Kshetra and Kshetrajna are related to each other as cause
and effect.

(4nswer) :—The union between Kshetra and Kshetrajna,
between the object and the subject, which are opposed to
each other in nature, is of the nature of mutual adhyasa; i.e.,
it consists in confounding them as well as their attributes
with each other owing to the absence of a discrimination
between the nature of Khetra and that of Kshetrajna, like
the union of a rope and a mother-of-pearl respectively
with a snake and silver when they are mistaken the one for
the other owing to the absence of discrimination. The
union of Kshetra and Kshetrajna which is of the nature of
adhyasa—which consists in confounding the one with the
other—isa sort of illusion (mithyajnana); and this illusion
vanishes—because of its opposition to the right knowledge
—when a man attains to a knowledge of the distinction
between Kshetra and Kshetrajna as defined in the sastra,
when he is able to separate Kshetrajna from Xshetra like
the ishika reed from the munja-grass and to realise that
Brahman, the Knowable, which is devoid of all upadhis as

# Everything is born of the union of Kshetra and Kshetrajna ; there
exists no being whatever apart from XKshetrejna who is one with the

Paramatman ; therefore knowledge of that nnity alone can lead to
moksha —A.
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described in the words ““ It is not said to be existent or
non-existent ” (xiii. 12) is his own Self, when he is convinced
that, like the elephants and palaces projected by a juggler’s
art, or like a thing seen in a dream, or like a gandharva-
nagara (an imaginary city in the sky). Kshetra is non-
existent and only appears to be existent. As the cause of
birth has vanished in the case of such a mgn, it stands to
reason that the wise man is not born again (xiii. 23).
The one Self in all.

It has been said (xiii. 23) that the effect of right know=
ledge is the cessation of births through -the removal of
avidya (uescience) and the like®* which form the seed of
samsara. It has also been said that the cause of birth is
the union of Kshetra and Kshetrajna caused by avidya.
Therefore, the right knowledge which alone can remove
avidya, though already described, will agzin he described
in other words as follows :
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27. He sees who sees the Supreme Lord,
remaining the same in all beings, the andying in
the dying.

The Supreme Lord exists, without any difference, in all
living beings, from Brahma down to the unmoving object
(sthavara). He is the Lord Supreme as compared with the
body, senses, Manas, Buddhi, the Avyakta (the unmanifest-
ed, 7.e,, the causal body, the kérama-sarira, avidya) and the
individual soul (Atman, Jiva). All living beings are perish-

able while the Supereme Lord is imperishable. Thus there is
a great disparity between the Supreme Lord and the created

* {.e., effects (samskara) of avidya—A..
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beings. For, of all changing states of a being (bhava-
vikaras), the change of state called birth is the root ; all the
other changes ending with destruction occur subsequently to
birth. There can be no change of state subsequent to
destruction, since the object itself does not exist. Attributes
can exist only when the substance existss Wherefore, the
denial of the final change of state comprehends the denial of
all the preceding changes as well as their effects. Thus it
may be seen that the Supreme Lord is quite unlike all beings
‘and that He is one and immutable in all. He sees (rightly)
who sees the Supreme Lord as now described.

(Objection) —The whole world sees; why this one in
particular ?

(Answer) :—True, the world sees; but it sees erroneously.
Hence the particularisation ‘ he alone sees.” A man whose
eye is affected with #imira sees more moons than one ; and
with reference to him, he who sees one moon may be
specified thus, ‘ he alone sees.’” Similarly here, he who sees
the one undivided Self as described above is distinguished——
from those who erroneously see many distirct selfs——in the
words * he alone sees.’ Others, though seeing, yet do not see,
inasmuch as they see erroneously like those who see more
moons than one.

Knowledge of the one Self leads to moksha,

To praise the Right Knowledge described above by way
of stating its results the Lord proceeds as follows :

o 959fs 999 GuIRTaHET |
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28. Because he who sees the Lord, seated
the same everywhere, destroys not the self by the
self, therefore he reaches the Supreme Goal..
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He who realises that the Isvara described in the last pre-
ceding verse is the same~—i. ¢., he who sees that he dwells in
all creatures alike—destroys not his own self by himself.
Because he does not destroy the self, he reaches the Supreme
Goal, he attains moksha.*

(Objectton) :—No living being whatever destroys itself by
itself. Where then is the necessity for the denial “ He
destroys not the self by the self,” any more than for the
prohibition T * fire should be consecrated not on earth, not in
the sky, not in heaven " (Tait. Sam. 5.-2-7)?

(Answer) :—This objection does not apply here ; for, the
necessity may be explained on the ground that ignorant men
are guilty of ignoring the Self, An ignorant man ignores the
Self who is quite manifest to all, self-manifested, and directly
visible, and he regards the not-Self (physical body, etc) as
himself. Having performed good and evil works (dharma
-and a-dharma), he kills even this self (the physical body, etc,)
which he had accepted and accepts another new self ; he kills
this again and accepts another and'so on ; thus he goes on
killing every new self that he has accepted. An ignorant
man is, accordingly, a slayer of the self. Even the real Self
is always killed by avidya, inasmuch as there is no percep-
tible effect of His existence. Thus, all ignorant men are but

* Knowledge destroys ignorance, and with it all evil is destroyed,
On the destruction of nescience (ajnana) and false knowledge {mithya.
jnana), the two veil that have hidden the true nature of the Self, the
sage attains the highest goal, the highest end of man, the Supreme Bliss
{Paramananda)—A.

1 The prohibition of the construction of the altar on Earth hasa
meaning, because it is possible to erect one on earth.- But the prohibi-
tiontof the construction of altars in this sky and in the heaven has no
‘meaning, as there is no occasion for the procedure. It has been therefore
determined that the prohibition in this latter case should not be nnder-
stood literally. Similarly we cannot understand the denial here literally;
—dA
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the slayers of the self. He who, on the other hand, sees the
Self as described above, kills not self by self in either of the
ways shown above. Wherefore, he reaches the supreme good ;
he reaps the fruit spoken of above.

Prakriti acts, not the Self.

It has been said that he who sees the Lord (the Self)
remaining the same in every being destroys not the self by
the self. This may be objected to on the ground that there
are many selfs, differentiated by differences in their respective
deeds (karma) and qualities. To remove this objection the
Lord says:

9FAT 9 FATN {SHARION 378 |
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29. He sees, who sees all actions performed
by Prakriti alone and the Self not acting.

Prakriti is the Lord’s Maya composed of three gumas.
So the Mantra reads.

* Let him know that Maya is the Prakriti and that the
Great Lord is the possessor of Maya.”—(Svetasvatara-Up,
4-10.)

By Prakriti,—i.e., Maya, the Sakti or inherent energy of the
Lord, not the other, z.e., not the (Pradhana, the self-existent)
Prakriti (of the Sankhyas) described as transforming Itself
into causes and effects such as the Mahat,—are done all sorts
of actions, whether done in speech, thought, or deed. He
sees, who realises this truth and also the truth that the Self
(Kshetrajna) is devoid of all upadhis or conditions :—i.¢., he
sees the supreme truth, There is no evidence to show that
there is any variety in Him who is non“agent, unconditioned,.
and free from all specialities, just as there is no variety in the

akasa.
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The Self is the source and the abode of all.

The same Right Knowledge is again expounded in other
words :¥

931 ATIIATIAFIAGITA |
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30. When a man realises the whole variety
of beings as resting in the One, and is an evolu-
tion from that (One) alone, then he becomes
Brahman.

When, in accordance with the teachings of the sastra
and the teacher, he sees that all the various classes of beings
abide in the One, in the Self, ¢.¢., when he intuitively realises
that all that we perceive is only the Self?, and when he
further sees that the origin, the evolution, (of all) is from that
One, the Self,—as stated in the passage ‘‘ From the Self is
life, from the Self is desire, from the Self is love, from
the Self is akasa, from the Self is light, from the Self are
waters, from the Self is manifestation and disappearance,
from the Self is food.” (Chha. Up. 7-26-1)—then he becomes
Brahman indeed.}

®* With a view to prevent the supposition that Prakriti and its
modifications are quite distinct from Purusha, quite external to him, as
the Sankhyas say.~A.

t To explain : on seeing that the whole universe of being in all its
variety, from Prakriti down to the ultimate particulars (visesha), is
evolved from the Self, has derived its being from the Belf, he realises
the essential unity of the universe with the Self. To realise this unity,
one must merge the Prakriti also in unity with the Self : for it is not
possible to merge the universe of forms in unity with the pure Self except
by merging also the Prakriti, the root of the whole universe, in the Self.
—A.

! That is to say, he realises the all-pervading naturé of the Self,
inasmuch as the cause of all limitation has been absorbed into unity with
Self.—A.
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The Self is nnaffected by the fruits of acts,

If the one Self be the Self in all the bodies, then He
must be necessarily affected by their defects. To avoid this
conclusion it is said ¢

AT RIS IITARATSAASIT: |
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31. Having no beginning, having no quali-
ties, this Supreme Self, imperishable, though
dwelling in the Body, O son of Kuati, neither acts
nor is tainted.

The Self bas no beginning, no cause. That which has a
cause perishes by itself, whereas This (Self) does not perish,
because, as having no cause, He is without parts. Further,
He does not perish because He is without qualities ; for that
which has qualities perishes by loss of qualities; whereas the
Self does not perish, because He is devoid of qualities. Thus

the Supreme Self imperishabler He suffers no destruction.
Therefore, though dwelling in the body,—the Self xs said to
dwetll in the body because the Self is manifested in the body, -
~—vyet He does not act. Because He does not act, He is not
affected by the resultsof acts. The meaning is this :—Ha
that is an agent is affected by the fruit of the act; but this
(the Self) is a non-agent and is therefore not tainted by the
fruit of action.

(Objection) :—Who, then, in the bodies acts and is
tainted? If, on the one hand, an embodied self, distinct
from the Supreme Self, acts and is tainted, then the identity
of Kshetrajna with the Isvara spoken of insuch places as
xiii. 2 would be inexplicable. 1f, on the other hand, there be
no embodied self distirct from tte Isvara, then tell me who
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acts and is tainted : or say that the Isvara is not Supreme*
On the ground that the doctrine or the Upanishads taught by
the Lord is thus in every way difficult to understand and diffi-
cult to explain, it has been abandoned by the Vaiseshikas, as
well as by the Sankhyas, the Arhatas, and the Buddhists.
(Answer) :—As regards this objection, the following
answert has been afforded by the Lord Himself.—" It is
Nature that acts” (v. 14). The idea that there is one who
acts and is tainted is a mere illusion (avidya) and nothing else.
Action does not really exist in the One Supreme Self. It
has, for this very reason, been pointed out by the Lord here
and there that there is no necessity of performing works
(karma) for those devotees of Wisdom, for the order of
Paramahamsa-Parivrajakas, who adhere to this doctrine of
Supreme Truth (Paramartha-Sankhya-darsana) and have
risen above avidya and vyavehara, nescience and all experi-
ence (due to avidya).
Like what does He not act, like what is he not tainted®—
"Here follows the illustration :

QAT QAT GHEFATETHIS AT |
aaAradr 38 qurssar AafoEd 1| 2R U
32. As the all-pervading akasa is, from its

subtlety f, never soiled, so the Self seated in the
body everywhere is not soiled.

* 1f the Isvara be the doer and enjoyer, He is no longer the Isvara,
any more than ourselves—A.

t+ The answer is this: The Supreme is inrealily neither the doer
nor the enjoyer. Agency and enjoyment are attributed to Him by avidya.
Therefore the Lord’s teaching should be accepted as true.—A.

} Because gkasa is so subtle that it pervades all withont obstruction,,
it is not at all affected by mire, etc,s which it pervades.—A.
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The Self illumines all.
Moreover,
I AFTAAE: B SIBOH TA: |
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33. As the one sun illumines all this world,
so does the embodied One, O Bharata, illumines
all bodies.

The embodied one (Kshetrin), the Supreme Self (Para-
matman), is one and illumines all bodies, the whole material
being (Kshetra), from the Avyakta (the unmanifested material
cause of the universe) down to the unmoving objects, from
the ‘ Great Elements’ downto ‘firmness’ (xiii. 5-6 .—The
illustration by means of the sun serves here a double purpose
with reference to the Self,—showing that, like the sun, the
Self is One only in all bodies, and that like the sun He is
unsoiled.

The doctrine smmmed wup.
The teaching of the whole discourse is concluded as
follows : ‘
FAGATINGT=GL STATG |
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34- They who by the eye of wisdom perceive
the distinction between Kshetra and . Kshetrajna,

and the dissolution of the Cause of beings,—they
go to the Supreme.

* The Lord proceeds to show that the Self, being the cogniéet,-
cannot be affected by the attributes of the cognised.—A. .
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They who in this manner perceive the exact distinction,
now pointed out, between Kshetra and Kshetrajna, by the
eye of wisdom, by means of that knowledge of the Self
which has been generated by the teachings of the sastra and
‘the master (acharya), and who also perceive the non-existence
of Prakriti, Avidya, Avyakta, the material cause of beings,—
they reach Brahman, the Real, the Supreme Self, and assume
no more bodies.
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FOURTEENTH DISCOURSE.
THE THREE GUNAS.

The subject of the discourse.

It has been said that all that is born is produced by the
conjunction of Kshetra ana Kshetrajna.—FHow can it be so ?—
The present discourse is intended as an answer to this question,

Or the connection may be explained thus: With a view
to show that it is Kshetra and Kshetrajna, both dependent
on the Isvara,—but not independent in themselves as the
Sankhyas hold,~that constitute the cause of the universe, it
has been stated that the dwelling (of the Kshetrajna) in the
Kshetra (z., his self-identification with Kshetra) and his
attachment for the Gumas from the cause of samsara (xiii,
21.)—In what Gunas and in what way is He attached?
What are the Gunas? How do they bind him? How is
liberation from the Gunas attained? What are the charac-
teristics of a liberated soul ? —With a view to answer these
questions, the Lord proceeds as follows :

Knowledge of the origin of the universe is

necessary for Salvation.

aﬂmﬁrga:m—- . '
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The Blessed Lord said:
1. Ishall again declare that sublime know-
ledge, the best of all knowledges ; which having

learnt, all the sages have passed to high perfection
from here.
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Though declared more than once in the preceding dis-
courses, I' shall again declare that knowledge which is sublime
as concerning itself with the Supreme Being, and which is
the best of all knowledges as productive of the best result:
*All Enowledyes’ does mot refer to those which have been
spoken of as knowledge in the verses =xiii. 7-10 but to those -
kinds of knowledge which relate to sacrifices and other such
things to be known. These (latter kinds of knowledge) do not
lead to salvation, whereas the knowledge which is going to be
imparted in this discourse does lead to salvation. So,the Lord
praises this latter knowledge by the epithets ‘sublime’ and
‘best,’ in order to rouse interest in the minds of the hearers.
And having learnt this knowledge, all the sages (munis)=—=the
samnyasins, those who are devoted to contemplation (manana)
—have passed from here—from this bondage of the body—to
high perfection, known as moksha or liberation.

The Lord now proceeds to declare that this knowledge
unfailing leads to perfection :

T4 SAGNING AR STIEAHIE |
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2. They who, having resorted to this know-
ledge, have attained to unity with Me, are neither
bornin the creation, nor disturbed in the dissolution,
¢ Unity ’ (sadharmya) here means °identity.’ It does not
mean ‘equality in attributes,’ since in the Gita-sastra no
distinction is made between the Isvara and tbe Kshetrajna.
And a declaration of the (true main end (of knowledge) is

here necessary to praise the knowledge. * They who, having
resorted to this knowledge,—%e., having practised the neces-

* If equality were meant here, then it would only be a statement of
the fruit of dhyana, not that of knowledge, of which the Lord is here
speaking.——A,
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sary means whereby to attain that knowledge,—have attained
to idenity with Me, the Supreme Lord, are neither born at
the time of creation nor disturbed at the time of dissolution ;
i.e., they are not affected even at the time of Brahma's dis-
solution.

Evolution of the universe from the union of
Spirit and Matter.

The Lord now proceeds to explain what sort of coﬁjunc-
tion of Kshetrajna is the cause of all beings:

7% Jifadege afwd T qaagy |
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3. My womb is the great Brahman ; in that
I place the germ ; thence, O Bharata, is the birth
of all beings.

My womb: My own Prakriti,—¢e., the Prakriti which
belongs to Me, the Maya made up of the three Gunmas, the
material cause of all beings This Prakriti is spoken of as
great because it is greater than all effects; and as the source
and nourishing energy of all Its modifications, It is termed
Brahman. Inthat Great Brahman I place the germ, the seed
of the birth of the Hiranyagarbha, the seed which gives birth

"to all beings I who am possessed of the two potencies
- (Saktis), the two Prakritis of Kshetra and the Kshetrajna,
unite the Kshetrajna with Kshetra, the Kshetrajna conforming
Himself to the upadhis of avidya (nescience), kama (desire),
and karma (action). This act of impregnation gives rise to
the birth of all beings through the birth of the Hiranyagarbha.
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4. Whatever forms are produced, O son of
Kunti, in any wombs whatsoever, the Great.
Brahman is their womb, I the seed-giving Father,

Wombs : such as the Devas, the Pitris, men, cattle,
beasts. Forms : such as the bodies which are the condensed
aggregations of several parts and limbs. Of these forms, the
Great Brahman (Prakriti) which passes through all states of
matter is the cause; and I, the Isvara, am the Father, the
author of impregnation of the seed in the womb.

The gunas bind the soul.

‘What are the gunas ¥ How do they bind ?~—The answer

follows : '

TR TEFA A O SHFAQEAn |
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5. Sattva, Rajas, Tamas,—these gunas, O
mighty-armed, born of Prakriti, bind fast in the
body the embodied, the indestructible.

Suttva (goodness), Rajas (vigour, activity, passion) and
Tamas (darkness)—thus are the gunas named.—" Guna’ is a
technical term. It does not mean a property, attribute or
quality, such as colour, as opposed to the substance in which
it is said to inhere* No separate existence of a gura and a
gunin—of an attribute and a substance—is meant here.
Accordingly, the gunas here meant are so called because,
like the attributes of substances, they are ever dependent on.
another, namely, the Kshetrajza, as they are only forms.
of avidya or nescience; and they bind fast as it were the
Kshetrajna. They are said to bind Kshetrajna becanse

# The Gnsnas are the primary constituents of the Prakriti and are
the bases of all substances ; they cannot therefore b said to be qualities
inhering in these substances,— A.
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they come into being with Kshetrajua as the basis of their
existence. Born of the Lord’'s Maya, they bind fast as it
wete in the body the embodied® one, the indestructible Selfst
That the Self is indestructible has been shown in xiii, 31,
Mighty-armed ; with powerful arms reaching down to the
knees.

(Objection) :—1t has been said that the embodied one is
not tainted (xiii. 31). How then, on the contrary, is it said
‘here that the gunas bind him ?

(Answer) :—We have met this objection by adding ‘as it
were, ¢ they bind him as ¢t were,’

The nature and functions of the gunas,

Of these three gunas, Sattva is thus defined :
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6. Of these, Sattva, which, from its stainless-
ness, is lucid and healthy, binds by attachment to
happiness and by attachment to knowledge, O
sinless ene.

It is stainless like a pebble-stone, and therefore lucid
and healthy.} Saffve binds the Self by making Him think
‘Tam happy ;’—it binds Him by causing in Him attachment
to happiness §, by bringing about a union of the subject (the

* Him who identifies himself with the body.—A.

t They make it appear that the Self undergoes all the changes that
take place in them.—A.

t It is stainless, because it is able to ward off all veiling ; lucid, as
‘able to reflect Consciousness; health, because it is so pure as to
perfectly mirror the Spiritual Bliss...A.

§ The happiness and knowledge here spoken of are those modifi
cations of the Sattvain which Atman’s inherent happiness and conscx-
ousness are manifested.~—A.
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Self) with the object (happiness). It makes Him think
“ Happiness has accrued to me.” This attachment to happi-
ness is an illusion; it is avidya. An attribute of the object
cannot indeed belong to the subject; and it has been said by
the Lord that all the qualities from °desire’ to ‘courage,
(xiii. 6) are all attributes of Kshetra (matter), the object.
Thus it is through avidya alone—which forms an attribute
(dharma) of the Self as the non-discrimination between the
object and the subject,~—that Sattva causes the Self to be
attached as ©t were to happiness which is not His own, causes
Him, who is free from all attachment, to be engrossed as it
were in happiness; causes to feel happy as it were Him who
.does not possess the happiness. Similarly, Sattva binds the
Self by attachment to knowledge. From its mention here
along with °Lappiness’ ‘knowledge’ meant here must be an
attribute of the antahkarama—of the Kshetra (matter), of the
Object,—not of the Self; for if it were an attribute of the
Self, it cannot be an attachment and cannot be a bondage.
Attachment to knowledge arises in the same way that attach-
:ment to happiness arises.

T AT &g TSMAFATRA. |
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7. Know thou Rajas (to be) of the nature of
passion, the source of thirst and attachment ; it
binds fast, O son of Kunti, the embodied one by
attachment to action.
Rajas is of the nature of passion, coloring (the soul) like
a piece of red chalk, etc. Know it to be that from which
arise thirst and attachment,—#hirst after what has not been

attained, aftachment or mental adherence to what has been
attained. It binds fast the embodied Self by attachment to
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action, by making Him attached to actions productive of
visible and invisible results.*
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8. But, know thou Tamas to be born of
unwisdom, deluding all embodied beings ; by heed-
lessness, indolence and sloth, it binds fast, O
Bharata.

The third guna, Tamas, causes delusion or non-descrimi-

nation.
Again the action of the gunas is briefly described as

follows -
» bl e
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9. Sattva attaches to happiness, Rajas to
action, O Bharata, while Tamas, enshrouding
wisdom, attaches, on the contrary, to heedlessness.
Tamas, by its very nature as a veil, covers the judgment
caused by Sattva and attaches one to heedlessness, ¢ e., to the
non-performance of necessary duties.
The mutnal action of the gunas.
When do the gunas produce the effects described above ft
—The answer follows:

# Though the self is not the agent, Rajas makes Him act with the

idea ' I am the doer.’—A,

+ The question is : Do they produce their effects simultaneously, or
at different times, each in its turn ? In the former case, do they act in
mutual concord or discord ?—The answer is that they act at different
times, each in its turn.—A,
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10. Sattva arises, O Bharata, predominating
over Rajas and Tamas; and Rajas, over Sattva
and Tamas ; sc Tamas, over Sattva and Rajas.
When Sattva increases, predominating over both Rajas
and Tamas, thep, asserting itself, Sattva produces its own
effect, knowledge and happiness. Similarly, when the guna of
Rajas increases, predominating over both Sattva and Tamas,
then it gives rise to its own effect, viz.,, action such as
husbandry. Similarly, when the guna called Tamas increases,
predominating over both Sattva and Rajas, then it produces
its own effects, the covering of wisdom, etc.
How to know when a particular guna is predominant.
‘What is the characteristic mark by which to know when
a particular guna is predominant ?=—The answer follows :

GIgIY IS SRATHIT SIHEN |
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11. When at every gate in this body there
shoots up wisdom-light, then it may be known that
Sattva is predominant.

All the senses such as hearing are for the Self the gate-
ways of perception. When at all these gates in this body
there arises what is called light, illumination (prakasa)-—i.e.;
the presence of antakh-karana, of buddhi,—then we have what
is called knowledge (jrana). When the light of knowledge
thus springs up, then, by that mark of knowledge, it may be
known that Sattva is predominant.

The characteristic marks of predominant Rajas are
these
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12. Greed, activity, the undertaking of works,

unrest, desire—these arise when Rajas is predomi-
nant, O lord of the Bharatas.

' Greed : desire to appropriate the property of another,
Activity : action in general. Unrest: giving vent to joy,
attachment etc. Desire: thirst after all things in general,
These are the characteristic marks seen when Rajas is
predominant.
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13. Darkness, heedlessness, inertness, and

error,—these arise when Tamas is predominant, O
descendant of Kuru.

Darkness : absence of discrimination. Inertness
Extreme inactivity, the result of darkness. Heedlessness and
error are also the effects of darkness.

Life after death as governed by the gunas.

Whatever result is obtained after death,~—~even that is
caused by attachment and desire and is all due to the gunas.
‘This is taught as follows :

aq & Y g wed A E |
qANTNINET SIEMASFIRTER | L% |
14. If the embodied one meets death when
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Sattva is predominant, then he attains to the spot«
less regions * of the knowers, of the Highest.
The embodied : the Self- The Highest : the Mahat and
the like principles (Tattvas). , "
Tl g@d AT SAARY S19] )
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15. Meeting death in Rajas, he is born
among those attached to. action; and, dying in
Tamas, he is born in the wombs ot the irrational.
If he meets death when Rajas is predominant, he is born
among men, who are attached to action. The irrational:
cattle and the like.

Here follows a summary of what has been taught in the
preceding verses :
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16. The fruit of good action, they say, is
Sattvic T and pure; while the fruit of Rajas is
pain, and ignorance is the froit of Tamas.

Good action : Sattvic action. They: the wise. Rajas.
means Rajasic action, as this section treats of actions. The
fruit of Rajasic actions is only pain, which is Rajasic : for,
the effect should be consomant with the cause. Tamas
means Tamasic action, a-dharma or sin. :

* The Brahma-loka and the like, where Rajas and Tamas never

predominate, as we are told in the scriptures (agama.s)-——:{.-
' t i.e., brought about by Sattva; devoid of impurities such as may

arise from Rajas and Tamas.—A.
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The functions of the gunas summed up.
And what arises from the gunas ?
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17. From Sattva arises wisdom, and greed
from Rajas; heedlessness and error arise from
Tamas, and also ignorance,
From Sattva : When Sattva asserts itself.
Moreover,
e Togid GTEMT AN [Sta WA |
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18. Those who follow Sattva go upwards :
the Rajasic remain in the middle; and the Tama-
sic, who follow in the coarse of the lowest gusa,
go downwards.

. Those who follow the course of Sattva-guna will be bora .
in the region of the Devas or the like. The Rajasic will
dwell among men ; The Tamasic—those who follow the
course of Tamas, the lowest guna—will go down, 7 e., they
will be born in the wombs. of cattle and the like creatures.

Reahsation of the Self beyond the gunas leads
to 1mmorta11ty,

It bas been briefly taught in the preceding discourse
that the cause of samsara—of the Purusha’s birth in the
wombs of high and ‘low cteatures—is the attachment which
the Purusha, whom under the influence of the illusory know-
ledge that leads him to identify himself with Prakriti, has.
for objects of experience, s.e., for the guras which assume the
forms of pleasure, pain and - delusion;—the attachment which
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makes him feel “I am happy, miserable, deluded” The
same thing has been described at length here (xiv. 5 . seg,):
the nature of the gumas, their functions, how they bind by
their functions, the destination of the persons enslaved by the
functions of the gumas; all about the cause of bondage rooted
in illusion, Now, with a view to teach that moksha accrues
from right knowledge, the Lord says:

A QO HAR 957 FEISTIRAT |
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19. When the seer beholds not an agent
other than the gumas and knows Him who is
higher than the gunas, he attains to My being.

When a man is enlightened and realises that there is no
agent other than the gunas which fransform themselves into
the bodies, senses and sense-objects, when he sees that it is
the gunas that in all their modifications constitute the agent
in ‘all actions; when he sees Him who is distinct from the
gunas, who is the Witness of the gunas and of their functions,
then he attains to My being: ¢.6., seeing tha.t All is Vasudeva ,
he becomes Vasudeva.®

Now the Lord proceeds to teach how he attains to. it.
QRIELIE S #F%sﬁ FREGEA |
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. 20. Having crossed beyond these three
gunas, which are the source of the body, the

embodied one is freed from birth, death, decay
and pain, and attains the immortal.

* Then his identity with Brahman becomes manifest.—A.
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The wise man crosses, while still alive, beyond the three
gunas which constitute the upadhi of Maya t and the seed out
of which the body isevolved. He is emancipated, while still
alive, from birth, death, decay and pain, and attains to
immortality : in this way he attains to My being. '

The marks of a liberated soml.

When it was said that (the wise man) crosses beyond the
gunas and attains to immortality while stil} ahve, Arjuna,
'found an occasion for a question and asked :

u@m“
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Arjuna said: ‘
21.. By what marks, O Lord, is hg known
who has crossed beyond those three gumas?
What is his conduct, and how does he pass beyond
those three gunas.

Having been thus asked by Arjuna as to what are the
charac’renstxc marks of one who has crossed beyond the gunas
‘and as to the means of crossing the gumas, the Lord proceeds
to’ answer the two Qquestions. First as to the question ‘ by
what marks is he known who has crossed beyond the gunas ?*
listen to what follows:

ST — o
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t The thrée gunas are the constituents of. Maya, the upadhi, and
are the source of all evil,—A.,
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The .Blessed Lord said :
22, Light and activity and delusion present,
O Pandava, he hates not, nor longs for them
absent,

Light is the effect of Sattva, aciivity of Rajas, and
delusion of Tamas. He does not hate these when present,
when they clearly present them'selves_as objects of conscious-
ness. It is only in the absence of right knowledge that a man
hates them thus: ‘I have now a Tamasic idea by which I am
deluded ; there has atisen in me the Rajasic activity which is
painful, and urged on by this Rajas I have fallen from my
true nature, and painful is this fall from my true nature ; and
the Sattvic guma, which is luminous, binds me by way of
ascribing discrimination to me and causing attachment to
happiness.” But the man who has risen above the gumas
does not thus hate them when they present themselves to his
consciousness. Unlike a man of Sattva (or Rajas or Tamas)
who longs for the Sattvic (or Rajasic or Tamasic) states
which first presented themselvss to his consciousness and then
disappeared, he who has risen above the gunas does not long
after things which have disappeared.—This is a mark which
others cannot perceive ; it serves as a mark for the individual
himself, as it can be perceived by himself alone; no man
indeed can perceive the hatred or the desn'e which presents
itself to another man’s consciousness.

The conduct in life of the Liberated one.

Now follows the answer to the question, what is his
conduct who has risen above the gunas ?

srdfimagrEiat ot @ fasEad |
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23. He who, seated as a neutral, is not
moved by gunas ; who, thinking that gusas act, is
firm and moves not;

A EgE: @Y GUSISITABIEA: |
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24. He to whom pain and pleasure are alike,
who dwells in the Self, to whom a clod of earth
and stone and gold are alike, to whom the dear
and the undear are alike, who is a man of w1sdom,
to whom censure and praise are same ;

The Self-knowing samnyasin, like a neutral man who
inclines to neither party,” treads firmly the patht by which
he seeks to rise above the gumas; he does not swerve from
the state of discrimination. This is made clearer by what
follows next: the gumas transforming themselves into the
body, senses and sense-objects, act and react upon each other.
Thus thinking, he remains unshaken. %.., he remains in his
own true pature.—There is another reading which makes this

part mean °thus thinking, be acts}” Who dwells in the
Self : who is calm.

Moreover :
AAMIAIAAGEaERAT AR |
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* Thisis to illustrate how the Self-knower, in virtue of his know-
ledge of the immautability of the Self, ceases to regard himself as the
doer of actions and does not engage in any action.—A,

4+ This path is Self-knowledge.—A.

1 This action is the continuation of a mere semblance of action
which, he knows, does not pertain to him—A.
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25. The same in honour and disgrace, the
same towards friends and enemies, abandoning all

undertakings, —he is said to have crossed beyond
the gunas.’

The same : unaffected. Though neutral from their own
standpoint, some appear to others as if they were on the side
of friends or on the side of foes ; but this man appears to be
same to friends and foes. He renounces all actions, produc-
tive of visible and invisible results, except those which are
necessary for the bare maintenance of the body.

Devotion to the Lord leads to liberation.

The attributes described in xiv. 23, 24, 25. form a rule
of conduct laid down for the samnyasin who seeks moksha,
so long as they are to be achieved by effort ; but when they
are firmly ingrained in his nature, as may be perceived by
himself, they form marks indicating that the devotee has
risen above the gunas.*

The Lord proceeds next to answer the question * How
does one pass beyond these three gunas

At 9 WssafdERa afearE IT9 |
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* These attributes, such as indifference to the various modifications
and functions of the gnuas, have to be acquired with special effort prior
to the attainmeént of Self-knowledge (vidya) : and the aspirant for Self-
knowledge should therefore cultivate these virtues, as they are the
means of attaining it. But, on the rise of Self-knowledge, when the
aspirant becomes a Jivanmukta (one who is liberated while still living in
the body,) all the attributes mentioned here form part and parcel of his
natare and serve as marks of liberation which he can perceive for
himself.—A.
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26. And he who serves Me with unfailing
Devotion of Love, he, crossing beyond those three
gunas, is fitted for becoming Brahman,

A samnyasin ( yati), or even a man of works { karmin ),
who serves Me—the 1svara, Narayana—dwelling in the heart
of all beings, with a never-failing Bhakti-Yoga,* in devotion
to discriminative knowledge,—this Bhakti-Yoga being indeed
the result of the Grace and Mercy of the Lord,—he crosses.
beyond the three gumas mentioned above and is fit for
becoming Brahman, ¢ e., for moksha.

Unity of Afman.

How can it be so T ?—Listen :
ﬂﬁ"’" TE mamszﬂqamtoﬂm T\
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27. For I am the abode of Brahman, the
Immortal and the Immutable, the Eternal Dharma
and the unfailing Bliss.

For, in-Me, in the Pratyagatman, in the true Inner Self,
abides Brahman, the Supreme Self (Paramatman) who is
immortal and immutable; who is the Eternal Dharma, ¢.c.,
who' is attainable by the Dharma of Jnana~Yoga or wisdom-
devotion ; who is the unfailing Bliss, the Supreme Bliss, the
Bliss Immortal. Because I,—the Pratyagatman, the Immor-
" * Bhakti-Yoga is that Supreme Love (Parama-preman) which leads
to communion with the SBupreme. To serve God in Bhbakti-Voga means
to constantly contemplate Him by completely withdrawing the mind
from all external objects, from the non-Self. In virtue of the Divine

Grace, be is endued with right knowledge. Thus enlightened, he
becomes Brahm in while still alive.—A.

+ 7.e., how can tbe sage be himself Brahman ?
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tal Self,—am the abode of the Supreme BSelf, therefore by
Right Knowledge one sees that the Pratyagatman is the very
Supreme Self. It is this truth which has been declared in
the preceding verse in the words “ he is fitted for becoming.
Brabhman.” : ‘

The meaning of the passage may be explanined as
follows : It 1is through His Isvara-Sakti,—through the
power He has to manifest Himself as Isvara or the Lord of
the universe,—that Brahman shews His grace to His devotees,
and soon. I am only that power or Sakti in manifestation, .
and am therefore Brahman Himself; for Sakti—power,
potentiality, energy—cannot he distinct from the one in.
whom it inheres.

The verse may also be explained as follows :

By ¢ Brahman,’ is here meant the Conditioned Brahman,
who alone can be spoken of by any such word as
* Brahman.”—I, the Unconditioned and the Unutterable, am
‘the abode of the Conditioned Brahman, who is Immortal and
Indestructible. Iam also the abode of the Eternal Dharma
of Wisdom-Devotion, and the abode of the unfailing Bliss
-born of that Devotion.
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FIFTEENTH DISCOURSE.
THE SUPREME SPIRIT.

The Tree of Samsara.

Because all living beings are dependent on Me for the
fruits of (their) actions, and the wise for the fruit of their
knowledge, therefore those who serve Me with Bhakti-Yoga
(Devotion of Love) cross beyond the gunas by My Grace,
through the attainment of knowledge, and attain liberation
{moksha) ; much more so those who rightly understand the
real nature of the Self- Wherefore the lord proceeds in the
present discourse to teach the real nature of the Self, though
unasked by Arjuna.

First he describes the nature of samsara or mundane
existence by a figurative representation as a tree * in order to
produce vairagya or absence of all attachment. For, he
alone who is free from all attachment, and no other person, is
fit for attaining the knowledge of the real nature of the
.Lord.

. -
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1. They speak of the indestructible Asvattha
having its root above and branches below, whose

leaves are the metres. He who. knows it koows
the Vedas.

8Samsara is represented as a tree because it can be cut off like a
tree:—A,
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As Brahman with Maya ¥ or the unmanifested potentia-
lity is subtle in point of time, as He is the Cause 1, as He
is eternal, as He is great, He is spoken of as the ore above.
The One above is the root of this Tree of Samsara, which is
therefore said to have its root above. The Sruti says:

“ With roots above and branches below, this Asvattha is
eternal.” (Katha-Up. 3-2-1).

In the Purana also it is said :

“ The root from which the Eternal Tree of Brahman ]
has sprung is the Avyakta, the Unmanifested. It has
developed by the strength of the same (Avyakta). Its trunk
is Buddhi, the sense-apertures Its hollows, the great elements
Its boughs, the sense-objects Its leaves and branches, dharma
and a-dharma Its fair blossoms, pleasure and pain Its fruits
affording livelihood to all creatures. And this is the resort §
of Brahman (the Highest Self), and that Highest Self is (the
essence) of that Tree of Brahman. Having cut asunder and
split the Tree with the mighty sword of knowledge || and
then attained to the Bliss of the Self, none comes back from
there again,”

* Brahman who is Kutastha (immutable) cannot by Himself be the
cause.—A.

t Thisis to shew how Brahman is “subtle in point of time.”
Brahman is the Oause because He is -the invariable antecedent of all
effectsi—A. :

i 4,e., the Tree occupied, presided over, led, governed, guided, by
Brahman. It is said to be eternal because it candot be cut except by
knowledge.—A,

& Itisin this Tree of samsara that Brahman abides.—This portion
is interpreted to mean “Brahman is the resort of this Tree of samsara :
for this infinite universe has its basis in Brahman and in nothing eise.
Itis indeed Brahman Himself that, owing to avidya, manifests Himsel
in the form of this universe,—A.

[| The knowledge ** I am Brahman:'—A.
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They speak of the illusory samsara as a tree rooted above.
‘The Mahat, the Abamkara (Egoism), the Tanmatras (the
Elemental Essences), etc., are its branches as it were, and
these extend downwards; whence the tree is said to have its
branches below. They call’ thistree ° Asvattha’ because it
will not abide the same even till tomorrow, because it
undergoes destruction every moment. The illusion (Maya)
-of samsara having existed in time without beginning, they
‘say that this Tree of samsara is eternal; for, itrests, asis
well known, on a continuous series of births which is without
beginning or end and is thus eternal. The Tree of Samsara
is further qualified thus: The metres (chhandases) are its
leaves as it were ; they are so called because, like leaves, the
metres (Vedas) such as Rik, Yajus and Saman protect (‘ chad’
to cover) the Tree of Samsara. Just as the leaves of a tree
serve to protect the tree, sodo the Vedas™ serve'to protect
the Tree of Samsara, as treating of dharma (merit) and
a-dharma (demerit), with their causes and fruits. He who
knows the Tree of Samsara and its’ Root as described ahove
is a knower of the leaching of the Vedas. Indeed nothing
else, not even an iota, remains to be known beyond this Tree
of Samsara and its Root. He who knows It is therefore
omniscient,—This is to extol the knowledge of the Tree of
Samsara and its Root. _

Now follows another figurative representation of the
members of this Tree of Samsara:

AT THATAS T
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2. Below and above are its branches spread,
nourished by the gumas, sense-objects its buds;
and below in the world of man stretch forth the
roots ending in action,

From man down to unmoving objects below, and from
him up to the abode of Brahma, the Creator of the Universe,
whatever regions are attained as the suitable reward of know-
ledge and action,—each varying according to the character of
knowledge or of action,—they ure the spreading branches as
it were of that Tree ; they are nourished and fattened by the
gumas of Sattva, Rajas and Tamas, which form their material
basis (upadana). The sense-objects such as sound are the
buds, as it were, sprouting from the branches of the physical
and other bodies which are the result of actions~The
Highest Root of the Tree of Samsara has been mentioned
already, and now will be mentioned the secondary roots as it
were (of the universe), as leading to acts of dharma or
a-dharma: vi%., the latent impressions (vasanas) of the
feelings of attachment and aversion, etc., which were caused
_by the fruits of actions. These roots are spread in this world
of man below ¥*—below the regions of Devas and the like—
and. give rise to acts of dharma and a-dharma, these acts
springing up on the up-springing of those vasanas. Those
roots are spread especially in the world of man. It is while
here, as is well-known to all, that men concern themselves
with action ¥.

cut the Tree and seek the Goal.

And as to the Tree of Samsara just described,

¥ { ¢, in the lmga.—sanras of men these feelings of attachm ent and

aversion are constantly present.——A.
{ That is to say, it is whilein the human body especially, that one
is fit to engage inaction. —A,
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3. Its form is not perceived as such here,
neither its end nor its origin nor its existence.
Having cut asunder this firm-rooted Asvattha
with the strong sword of dispassion.

4. Then That Goal should be sought for,
whither having gone none return again. %I seek
tefuge in that Primeval Purusha whence streamed
forth the Ancient Current.” |

As sych : as described above. Its form as such is
perceived by nobody here ¢ for it is very much like a dream,
a mirage a gandharva-nagare (an imaginary city in the sky)
produced by a juggler’s art; indeed, it appears and dis-
appears® It has therefore no finality, no end ¥. Neither

has it a beginning : nobody knows ‘It has proceeded from this
point.” Its existence—i.e., its nature between the origin and

* One may suppose that the Tree of Samsara, constantly kept up as
it is by attachment etc., has no beginning and is not liable to destruction
in itself, and that it is not even possible for one to cut it asunder. To
remove this idea, the Lord says that the Tree of Samsara described
above, though not perceived through our sense-organs, should be inferred
to be as described above from the teachings of the sastra (scripture). So
it is possible for one to cut it asunder by means of knowledge.—A. '

t In the absence of knowledge, samsara has no end, inasmuch as.
illusion, vasanas (latent tendencies acquired in the past) and works give
rise to one another, by action and reaction. Samisara is firmrooted : and
one should therefore put forth a wvery-strong effort to uproot it, by
resorting ta renunciation through practice of indifference.~~A.
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‘the end—is perceived by nobody. Dispassion: freedom
from attachment to children, to wealth, and to the world.
Strong : strengthened by a resolute bent of mind towards the
Supreme Self and sharpened again and again on the whetstone
of the practice of true disctimination. Cut asunder: uprooted
the Tree of samsara with its seed.

Then the aspirant should seek for and know the abode
of Vishpu beyond that Tree. Those who have reached this
Goal never return to samsara—How is that Goal to be
sought after P—It is sought after thus: “I seek refuge in
Him, the Primeval Purusha,” who is spoken of as the Goal ;
t.e, He is to be sought for by way of seeking refuge in
Him. - Who is this Purusha ?~It is that Purusha from
whom the emanation of the Tree of the illusory Samsara
streamed forth, just as illusory sights (maya) issue from out
of a juggler.

The Path to the Goal.
What sort of persons reach that Goal P—Listen :
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5. Free from pride and delusion, with the
evil of attachment conquered, ever dwelling in the
Self, their desires having completely turned away,

liberated from the pairs of opposites known as

pleasure and pain, the undeluded reach that Goal
Eternal.

Duwellivig, etc : constantly engaged in the contemplation
of the nature of the Supreme Self. Their desires, etc: they
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become samnyasins, all desires having fled without leaving
any taint behind. ZThat : described above.
The Goal is the Lord’s Glorioms Being.

The Goal is again specified thus:
T agIwad gal A qATH T IraH: |
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6. Thatthe sun illumines not, nor the moon,
nor fire; Thatis My Supreme Abode, to which
having gone none return,

The sun, though possessed of the power of illumining alls
does not illumine that Abode, the Abode of Light That
Abode to which having gone none return, and which the sun
and other (luminous bodies) do not illumine, is the Highest
Abode of Vishnu. _

Jiva is a ray of the Lord.

It has been said ‘to which having gone none return.
But, as everybody knows, going ultimately leads to returning,
union to disunion. How can it be said that there is no
returning of those who have reached that Abode P—Listen ;

- how that may be is thus explained:

qlatal saer® staga: aara: |
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7. A ray of Myself, the eternal Jiva in the
world of Jivas, attracts the senses, with manas the
sixth, abiding in Prakriti.
An integral portion of Myself—of the Supreme Self, of
Narayana,—is the eternal Jiva (individual soul) in samsara,

manifesting himself in every ome as the doer and enjoyer.
He is like the sun reflected in water; the reflected sun is but
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a portion of the real sun; and on the removal of water the
reflected sun returns to the original sun and remains as that
very. sun—Or, it is like the . akasa (space) in the jar, which is
limited by the upadhi of the jar. Thisakasa of the jar is but
a portion of the infinite akhsa and becomes one with the latter
on the destruction of the jar which is the cause of limitation;
then it returns no more, Thus the statement “to which
having gone none return” is quite explicable.

(Objectzon) :—How can there be a portion of the Supreme
Self who has no parts? If He has parts, He would be liable
to destruction on the separation of parts.

(Answer) :—Qur theory is not open to this objection ; for,
it is only a portion limited by the upadhi set up by avidya ; it
is a portion as it were, an imaginary portion. This truth was
established at length in the thirteenth discourse,*

How Jiva dwells in the body and departs from it.

How does the Jiva of individual Soul, who isonly an
imaginary portion of Myself, live in the world? or how does
he leave it ? t—Listen: He draws round himself the (five)
senses, such as hearing, with the manas, the sixth sense~—
those six senses which abide in the Prakriti, 7e., in their
respective seats such as the orifice of the ear.

When (does he draw them round himself)

HO¢ FgATAA aAFICTERAATALT: |
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8. When the Lord acquires a body, and

when He leaves it, He takes these and goes, as the
wind takes scents from their seats.

* 1t has been shewn there that, as a matter of faci, Jiva is not a
portion of Paramatman, that he is identical with the Supreme Self—A.,

t i.e, if Jiva is the Supreme Self, how is it that he is spoken of as
a samesarin, or as departing from this world ?—A.
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‘When the Jiva, the Lord of the aggregate of the body
and the rest, is to leave the body, then (he draws round him=
self the senses and the manas). When he leaves a former
body and enters another, he does so, taking these—the (five)
senses with the manas the sixth==with him as the wind takes
with it the scents of flowers.

‘What then are those (senses) ?
s g WU T WA TOET 9 |
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g. The ear, the eye and the touch, the taste
and the smell, using these and the manas, he
enjoys the sense-objects,

Using the manas along with each sense separately, the
Dweller in the body enjoys the sense-objects such as sound.
The Self is visible only to the eye of knowledge.

SEEAs Td QN9 gEre ar geniaey |
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1o. Him who departs, stays and enjoys, who

is conjoined with guzas, the deluded perceive nct;
they see, who possess the eye of knowledge.

Him who thus dwells in the body, who leaves the body
once acquired, who stays in the body, who perceives sound
and other objects, who is always in association with gusuas,
t.e., whom all dispositions of mind—such as pleasure, pain
delusion—invariably accompany, the deluded do not recognise.
They do not see Him, though in this way He comes quite
within the range of their vision, because they are deluded in
various ways, their minds being forcibly attracted by the
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enjoyment of objecés seen and unseen.* Ah! such is human
perversity.—Thus does the ILord regret—But those whose
wisdom-eye T has been opened by an authoritative source of
knowledge, 7.¢., who possess the power of discrimination, do
recognise Him.

No self-knowledge without Yoga.

A few, however,
qqeaY AAET TFIREIT I |
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i1. Those who strive, endued with Yoga,
perceive Him dwelling in the self ; though striving,
those of unrefined self, devoid of wisdom, perceive
Him not.

Those who strive, well balanced in their mind, behold
Him, the Self, dwelling in their own mind (buddhi): they
recognise Him, “ This [ am.” But though striving to know
Him by means of proper authorities such as the scriptures
{sastra), men of unrefined self—whose self (mind) has not
been regenerated by austerity (tapas) and subjugation of the
senses, who have not abandoned their evil ways, whose pride
has not been subdued,~~behold Him not.{ :

* Though Atman is nearest and therefore most easily perceivable,
still, all do not see Him, becatse of their complete subservience to sense-
objects.—A.

+ The wisdom-eye here spoken of refers to the scriptures (sastra)
aided by reflection and reason (nyayanugrihita), which form a means to
knowledge.~—A.

1 A mere study of scriptures, aided by reason and reflection, will not
be of much avail to those whose minds are still impure and who thetefore
have not yet realised the distinction between the permanent and the
impermanent, the real and the unreal.—A.
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Immanence of the Lord, (1) as the all-illumining
' Light of Consciousness.

That Goal (the Supreme Self) which even such luminaries
as fire and sun, the illuminators of all, do not illumine : which
having reached, the seekers of moksha never return towards
samsara ; of which the Jivas (individual souls) are only parts.
mainifesting themselves in conformity to the upadhis, as the
akasa (space) in a jar is but a portion of the all-pervading
akasa,~with a view to show that that Goal is the essence of
all and the real basis (z.e., object) of all experience, the Lord
proceeds in the next four verses to give a brief summary of
His manifestations.
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12. That light which residing in the sun illu-
mines the whole world, that which is in the moon

and in the fire, that light do thou know to be
Mine.

Light : splendour. Mine : Vishnu's.

Or, ‘ light’ may be understood to mean the light of cons-
ciousness (chaitanya).

(Objection) =——The light of consciousness exists in all
alike, in the moving and unmoving objects ¢ then why this
qualification of light as ‘ residing in the sun,’ etc ?

(Answer) :—This objection does not apply here ; for, the
qualification may be explained on the ground that the better
manifestation (of consciousness in the sun, etc,) is due toa
bigher proportion of Sattva. In the sun and other bodies
(mentioned here) the Sattva is ‘very brilliant and luminous .
wherefore it is in them that the light of consciousness is better
manifested. Hence the qualification ; not that the light is a
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specific attribute of those bodies only. To illustrate it by an
example from ordinary experience : A man’s face is not reflec-
ted in a wall, in a piece of wood or the like ; but the same face
is reflected in a miror in a greater or less degree of clearness,
according as the mirror is more or less transparents

(%) As the all-sustaining Life.

Moreover,
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13. Penetrating the earth 1 sapport all beings

by (My) Energy ; and having become the watery
moon I nourish all herbs.

Bnergy (ojas): the energy of the Isvara. It is devoid of
.desires and passions. It permeates tbe earth for supporting
the world. Held by that energy, the massive earth does no
fall dowr and is not shattered to pieces. So it is chanted as
follows :~- '

“ Whereby the vast heaven and the earth are firmly
held.” “He held the earth firm.”’—(Taittiriya-Samhita, 4-1-8).
Thus do I, penetrating the Earth, support the moving and
urmoving objects. Moreaver, becoming the savoury moon
I nourish all the herbs germinating on the Earth, sueh as ric e
and wheat, and make them savoury. Soma (the moon) is the
repository of all savours. 1t is indeed the savoury moon tha
nourishes all herbs by infusing savours into them.

(8) As the Digestive-Fire in all living organisms.
Moreover,

og daeR ger e Jgartas |
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14. Abiding in the body of living beings as
Vaisvanara, associated* with Praza and Apana, I
digest the fourfold food.

Vaisvanara : the fire abiding in the stomach, as said in
the sruti :

* This fire is Vaisvanara, which is within man and by
which this food is digested.”—(Bri. Up. 5-9-1.)
Fourfold food : the food which has to be eaten by mastication,
that which has to be sucked out, the food which has to be
eaten by devouring, and that which is eaten by licking.

He who regards that the eater is the Vaisvanara Fire,
that the food eaten by Fire is the Soma (moon), and that thus
the two together form Fire-Soma (Agni-shoman), is free from
all taint of impurity in food.T

(4) As the Self in the hearts of all.

Moreover,
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15. And lam seated in the hearts of all : from
Me are memory, knowledge, as well as their loss;
it is I who am to be known by all the Vedas, I am
indeed the author of the Vedanta as well as the
knower of the Vedas.

* Kindled by Prana.—A-

t Incidentally the Lord teaches here that he who at the time of eating
coniemplates that the whole universe which is in the form of eater and
eaten is made up of Agniand Soma is untouched by the evil arising from
bad food.~—A.
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I dwell in the hearts (buddhi) of all sentient beings as
their Self.* Wherefore from Me 1, the Self of all sentient
beings, are memory, knowledge, I as well as their loss. Just
as knowledge and memory occur in righteous persons as a
result of their good deeds (punyakarmani), soas a result of
their sins, loss of memory and knowledge occur in the sinful,
I, the Supreme Self, am to be known in all the Vedas. ItisI
who cause the Teaching of the Vedanta (Upanishads) to be
handed down in regular succession, and it is I who know the
Vedic Teaching.

The Lord beyond the perishable and the
imperishable universe.

From xv. 12, et. s¢q., a summary has been given of the
glories of Narayana, the Blessed Lord, as manifested through
superior upadhis.§ Now, in the following verses, the Lord
proceeds to determine the true nature of the same (Blessed
Lord), who is pure and unlimited, being quite distinct from
all perishable (kshara) and imperishable (akshara) upadhis,
First, then, the Lord arranges all that is taught in the prece-
ding as well as in the succeeding discourses in three groups
and says ¢

gt gedl @% GUAET aF « |
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16, There are these two beings in the world

* I am the witness of all that is good and evil in their hearts.—A.

t Whe am the wire-puller (Sutra-dhara) standing behind the
machine of the universe, who presides over all actions.—A.

1 Memory of what was experienced in the past births. and knowledge
of things transcending the ordinary limits of space, time, and visible
nature.~—A. '

§ Such as the sun,—A.
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the perishable and the imperishable : the perisha-
ble comprises all creatures, the immutable is called
the imperishable.

In samsara, there are two categories, we see, arranged in
two separate groups of beings, spoken of as ‘ purushas,™
One group consists of the perishable (kshara): and the other
is the imperishable (akshara)—the contrary of the first—uviz.s
the M4ya-Sakti, the Illusion-Power of the Lord, the germ
from which the perishable being takes its birth, the seat of all
the latent impressions (samskaras) of desires, actions, etc.s
pertaining to the numerous mortal creatures. As to what the
two beings (Purushas) comprise, the Lord Himself says :The
perishable comprises the whole universe of changing forms ;.
the imperishable is what is known as immutable . (kufastha)—
that which remains immovable like a heap. Or, ‘kufa’ means.
illusion, and  kutastha * means that which manifests itself in
various forms of illusion and deception. As the seed of
samsara is endless T, it is said to be imperishable.

Distinct from these two,—the perishable and the imperish~
able,~and untainted by the evils of the two upadhis of the
perishable and the imperishable, eternal, pure, mtelhgent and
free by nature is the Highest Spirit.

IA; JEIRAFG: GTAIRRIEIEA: |
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17. But distinct is the Highest Spirit spoken

of as the Supreme Self, the. indestructible Lord
who penetrates and sustains the three worlds.

* They are spoken of as purashas ' because they are the upadhls of
the purusha, the one Spirit.—A.

t In the absence of Brahma-jnana the seed does not perish, «-(A)
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But the Highest Spirit is quite distinct from the two.
He is the Supreme Self. He is Supreme as compared with
the other selves set up by avidya, such as the physical body ;
and He is the Self as constituting the unfailing Inner
Consciousness of all beings. He is therefore known as the
Supreme Self in the Vedantas (Upanishads). The Highest
Spirit is further specified thus : He is the Eternal Omniscient
Lord, Narayana, who penetrates by His Vital Energy (Bala-
Sakti)* the three worlds—the Earth (Bhuk), the Mid-region
(Bhuvah)-and Heaven (Suvah)—and supports them by His
mere existence in them.

‘ Purushottama,’ the Highest Spirit, is a well~known
name of the Lord described above. Now the Lord, while -
showing, by a declaration of the etymology of the word, that
the name is significant, shows what He really is, ‘I am the
unsurpassed Lord.”

FEIRTAEIT SENRTR Tiaa: |
AR @i% A3 T aftra: geda: || ¢
18, Because I transcend the perishable and
am even higher than the imperishable, therefore

am I known in the world and in the Veda as
¢ Purushottama,’ the Highest Spirit.

Because I transcend the perishable, the Tree of illusory
samsara called Asvattha, because I am higher than even the
imperishable which constitutes the seed of that Tree of the
illusory samsara, because I am thus superior to the perishable
and the imperishable, I am known in the world and in the
Veda as the Highest Spirit: devotees know Me as such, and

the poets, too, incorporate this name in their poems and other
works.

* ‘Bala’' means energy, the enexgy of Consciousness or sentienc
{chaitanya), and * sakti ’ means Maya which lies therein.—A.
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The Glory of Self-knowledge.
Now the Lord speaks of the fruit accruing to him who
realises the Self as described above :

A amaREEger Ay gEiraan |
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19. He who, undeluded,* thus knows Me, the
Highest Spirit, he, knowing all, worships Me with
his whole being, O Bharata.

Me: the Lord as above specified. Emows: °that I am
He’ Witk his whole being: with his whole thought devoted
exclusively to the Self of all.

A knowledge of the true nature of the Lord having been
imparted in this discourse,—~a knowledge which leads to
moksha,~—it is now extolled as follows:

sha ggad WEMRIS AAISAT |
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20. Thus, this most Secret Science has been
taught by Me, O sinless one; on knowing this,
(a man) becomes wise, O Bharata, and all his
duties are accomplished.

Though the whole of the Gita is called Science (Sastra)
yet from the context it appears that the fifteenth discourse
alone is hére spoken of as the Science, for the purpose of
extolling it. In fact the whole teaching of the Gita-Sastra
has been summed up in this discourse. Not the teaching of

the Gita-Sastra only, but the whole teaching of the Veda is
bere embodied : and it has been said that  he who knows it

* Never looking upon the physical body, efe., as himself or as
belonging to himself,~A,
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(the Asvattha) knows the Veda ? (xii. 1).and that ‘It is who
am to be known by all the Vedas ® (xv.15). On knowing this
science as taught above—but not otherwise-—a man becomes
wise. He has accomplished all duties. Whatever duty a
brahmana of superior birth bas to do, all that duty has been
done when the real truth about the Lord is known 5 that is to
say, by no other means can a man’s duty have been
accompalished. And it has been said * All actions, without
exception, O son of Pritha, are comprehended in wisdom ”
(iv. 33). And here is the saying of Manu :

“This is the fulfilment of the birth, especially for a
brahmana ; for, by attaining to this does the twice-born
become the accomplisher of all dutizs, and not otherwise *
(xii. 93).

Since you have heard from Me this truth about the
Supreme Being, you are a happy man, O Bharata,

= SraEdagafiey safaEt Srme
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SIXTEENTH DISCOURSE.
SPIRITUALITY AND MATERIALISM

Spiritual disposition.

In the ninth discourse were indicated three kinds of
nature (prakriti) belonging to sentient beings, namely, the
pature of the Gods, that of the Asuras, and that of the
Rakshasas. The sixteenth discourse proceeds to describe
them at length. Of these the nature of the Gods (Daivi
Prakriti) leads to liberation from samsara, and those of the
Asuras and the Rakshasas lead to bondage. Accordingly the
nature of the Gods will be described with a view to its
acceptance, and the other two with a view to their rejection.”

saargaT—
W g AGYrEFRAITsagtaid: |
&1 euE 9sR @rEAMEY WA ||

The Blessed Lord said :

1. Fearlessness 1, purity of heart, steadfast-
ness in knowledge and Yoga ; alms-giving, self-
restraint and worship, study of one’s own (scrip-
tures), austerity, uprightness ; :

Purity of heart : purity of the antah-karana (sattva), 7. e.,
abandonment of deception, dissimulation, falsehood and the

* These are respectively the Sattivic, Rajasic, and Tamasic natures,
manifested in men according to the karma of their previous births. They
are the tendencies (vasanas) showing themselves out in actions and
spoken of in XV, 2 as the secondary roots of samsara.—A .

t Devout observance of scriptural precepts without doubting.—A.
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like, in all transactions; that is to say, transacting business in
perfect honesty. Knowledge consists in understanding the
nature of things, such as the Self, astaught in the Scripture
(sastra) and by the Teacher (Acharya). Yoge consists in
making what has been thus learnt an object of one’s own
direct perception, by concentration (one-pointedness) through
the subjugation of the senses.  This—wviz, fearlessness.
purity of heart, and steadfastness in knowledge and Yoga—
forms the Daivi or Sattvic nature by pre-eminence. What-
ever attributes among those (mentioned in xvi. 1—3) can
possibly pertain to the disciples treading a particular path,*
they constitute the Softvic nature of the disciples in that
particular path. Aims-giving: distributing food and the like
as far as lies in .one's power. Selfconirol: the subjugation
of external senses ; that of the antah-karana (internal sense,
manas) being mentioned in the next verse, Worship : including
the fire worship (agnibotra) and the like enjoined in'the sruti,
as also the worship of the Gods (Deva-yajna) and the like
enjoined in the smriti. Study, etc: study of the Rig-Veda
and tte like having-in view some unseen results (adrishta).
Austersty :  bodily mortification and other penances, which
will be mentioned in the sequel. Uprighiness: this should
be a constant attitude,

Morteover,
Ffear GIABIGANT: FAEY |
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2. Harmlessness, truth, absence of anger,

* Karma-Yoga or Jnana-Yoga. The first three of the attributes
mentioned here can be found in Jmana-Yogins only, the rest being
common to Jnana-Yogins and Karma-Yogtns. The latter, though wanting
in the first three attributes, are neverthless classed among Sattvic men.



416 THE BHAGAVAD-GITA. [Di1s. XVI.

renunciation, serenily, absence of calumny, com-
passion to creatures, uncovetousness, gentleness,,
modesty, absence of fickleness;

Harmlessness : abstaining from injury to sentient beings.
Truth : speaking of things as they are, without giving utter-
ance to what is unpleasant or what is false, Absence of amger:
suppression of anger arising when beaten or reviled. Eenunci-
ation: ‘ tyaga' (lit., giving up) is thus explained, since ‘ alme-
giving' has already beenmentioned. Serentty; tranguillity
of mind (antak-karana). Compassion o creatures: to those
in suffering. Uncovefousness: unaffectedness of the senses
when in contact with their object. Absence of fickleness :
not to speak or move hands and legs in vain. :

Moreover,

ds: @Al gy FRAZIET ardaraar )
wafey g¥ug Setatasae ARE | 3 0
3. Energy, forgiveness; fortitude, purity,
absence of hatred, absence of pride; these belong

to one born for a divine lot, O Bharata.

‘Tejas’ means energy, not brightness of the skin. For-
gtveness : unaffectedness when beaten or reviled. We have
explained ‘ absence of anger’ to mean suppression of anger
when it arises. Thus ‘ forgiveness’ and ‘absence of anger’
should be distinguished from each other. Foriitude : that
state of mind (antak-karama) which removes the exhaustion
of the body and senses when they droop down, and upheld by
-which the body and senses no longer get dejected. Purity:
of the two sorts, the external and the internal; the one being
accomplished by means of earths and water, the other con-
sisting in the taintlessness of mind and heart, in freedom
from impurities such as desception and passion. 4bsence of
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hatred : absence of a desire to injure others. Pride: consists
in supposing oneself worthy of a high honor. These—from
‘ fearlessness’ to ¢ absence of pride’—are found in one who is
born for a divine lot, 7., who is worthy of the powers of the
Devas, 7.e., for whom there is happiness in store.
Materialistic disposition.

Here follows a description of the demoniac (asuric)

nature.
he, -
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4. Ostentation, arrogance and self-conceit
anger as also insolence, and ignorance, belong to
one who is born, O Partha, for a demoniac let.

Ostentation: pretending to be righteous. Arrogance:
pride of learning, wealth, high connection, etc. Insolence : in
speech ; e.g. to speak of the blind as having eyes, of the ugly
as handsome, of a man of low birth as one of high birth, and
so on. Jgnorance : misconception of duties and the like.

Results of the two dispositions.
The effects of the two natures are spoken of as follows:

347 aFufEaiagra fararargd | |
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5. The divine nature is deemed for liberation,
the demoniac for bondage. Grieve not, O Pan-
dava ; thou art born for a divine lot.
Lzberatzon : from the bondage of samsara. The demoniac
(asuric) nature leads to an unfailing bondage and so does

the fiendish (Rakshasic) nature.—Now, seeing some such
question as “‘ Am I possessed of demoniac nature, or of divine



418 THE BHAGAVAD-GITA. [Dis. XVI..

nature ?” occur in the mind of Arjuna on hearing what has
been said, the Lord again says: grieve not; thou art born for
a divine lot;7.., thou hast happiness in prospect.
The materialists.
“
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6. There are two creations of beings in this
world, the divine and the demoniac. The divine
has been described at length; hear from Me, O
Partha, of the demoniac.

Creation means what is created.. The men who are
created with the two kinds of nature, the divine and the
demoniac, are here spoken of as the ‘two creations.’ Itis
said in the sruti,

‘ Verily there are two classes of Prajapati’s creatures,
Devas and Asuras.” (Bri. Up. 1-3-1).

Every being in this world is included in the one or the
other of the two creations, the divine and the demoniac.
The purpose of repeating again what has been already said
is stated thus:—The divine has been declared at length,
beginning with xvi. 1, but not the demoniac; therefore, do
thou hear and understand the demoniac nature to be describ-
ed at length by Me in the sequel Here in order that you may
avoid it,

. The demoniac nature will be described,—to the very end
of the discourse—as an attribute of some living men; for, only
when it is recognised in the visible, its avoidance is possible.

g9 = fafe = s=r 9 Rgag |
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7. Neither action nor inaction do the
demoniac men know; neither purity nor good
conduct nar trarh is found ia them.

They do not know what acts they should perform to
achieve the end of man, nor from what acts they should
abstain to avert evil. Not only do they not kanow ‘action
and inaction,” there is neither purity nor good conduct nor
truth in them. Indeed, the demons are persons who are
wanting in purity and good conduct, who are hypocrites and
liars,

The materialist’s view of the world.

Moreover :
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8. They say, “ the universe is uareal, without
a basis, without a ITiord, bora of muatual uaion,
brought about by lust ; what else ?”

These demons of men say. ‘ As we are uareal, so this
whole universe is unreal. Neither are dharma and a-dharma
its basis. There exists no Isvara ruling the universe accord-
ing to dharma and a-dharma. Universe is, therefore, they
say, without a Lord. The wiole universe is, moreover,
caused by the mutual union of man and woman under the
impulse of lust. It is brought about only by lust. What
else can be the cause, of the universe? There is no other
cause whatever, no invisible cause, of the universe, no such
thing as karma.” This is the view of the materialists (Loka-
yatikas), that sexual passion is the sole cause of all liviag
-creatures.
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Men’s life as guided by materialism.
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9. Holding this view, these ruined souls of
small intellect, of fierce deeds, rise as the enemies
of the world * for its destruction.
Ruined souls: having lost all chances of going to the
higher worlds. Their intellect is small, as it concerns itself

only with sense-objects Of fierce deeds: intent on injuring
others.
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10. Filled with insatiable desires, full of
hypocrisy, pride and arrogance, holding unwhole~
some views through delusion, they work with
unholy resolve;
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-11. Beset with immense cares ending only
with death, sensnal enjoyment their highest aim,
assured that that is all };

' They give themselves up to care] Sensual enjoyment :

Enjoyment of sense-objects such as sound, - They are convine-
ed that this sensual enjoyment is the highest end of man.

© % World . Sentient beings.—A.

+ Sensual enjoyment is the supreme source of happiness : there is no
such thing as the happiness of another worlde—A.

{ The immeasurable care as to the means of acquiring and preserving
the mnumetable ob}ects of desire—A.
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12. Bound by hundreds of bands of hope,
given over to lust and wrath, they strive to secure
by unjust means hoards of wealth for sensual enjoy-
ment.

They are attracted here and there, bound by a hundred
bands of false hopes. They secure wealth for sensual enjoy-
ment, not for (performing acts of) dharma. By unjust means:
by robbing other men’'s wealth.

The materialist’s aspirations.
Their aspiration is expressed as follows :
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13. This to-day has been gained by me ; this
desire [ shall attain ; this is mine, and this wealth
also shall be mine in future.

In future: in the coming year this wealth also shall be
mine, and thereby I shall be known to be a man of wealth.
Sl aur gq: AT AIUATY |
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14. ‘¢ That enemy has been slain by me, and
others also shall I slay. I am alord, I enjoy,1
am successful, strong and healthy.”

That unconquerable enemy, say Devadatta by name,

has been slain by me and others also shall 1slay. What can
these poor men do? There is none equal to me in any respect
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—How ?—1am a lord, I enjoy, I am successful in every way,
blessed with children and grandchildren; I am no ordinary
man, I am alone strong and healthy.
LI o8 & -~
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15. “Iam rich and well-born. Who else is

equal to me? I will sacrifice, I will give, I will
rejoice.” Thus deluded by unwisdom.

16. Bewildered by many a fancy, entangled
it the snare of delusion, addicted to the .gratifica-
tion of lust, they fall into a foul hell.

Well-born : born in a family learned in the scriptures for
seven generations. Even in this respect none is equal to me.
I will surpass others even in respect of sacrificial rites. 1
will give (money) to actors and obtain a high delight. Many
a famcy: such as those described above. Delusion is a
snare, as itis of the pature of an enclosure or envelope.
They are addicated to sensual gratification; and with sins thus
accumulated they fall into a foul hell, such as Vaitarasni.

The materialist's sacrificial rites.
AAGFATEAT: U7 gAuMAgIEaarn |
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17. Self-honored, stubborn, filled with the
pride and intoxication of wealth,” they perform

sacrifices in name with bypocrisy, without regard
to ordinance.
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Self-honored: Esteeming themselves as possessed of all
good qualities; they are not esteemed as such by the
righteous. They perform sacrifices without regard to the
several parts and obligations epjoined in the scriptural
ordinances,

The materialist’s neglect of Divine Commandments.
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18. Given over to egotism, power, haughti-
ness, lust, and anger, these malicious people hate
Me in their own and others® bodies.

Egotssm : they esteem themselves very high for gualities
which they really possessand for those which they falsely
attribute to themselves. This egotism is what is called
avidya; and itis the hardest thing (to overcome), the source
of all perversitiss (doshas), of all evil acts. Power : accom=
panied with lust and passion, and seeking to humiliate others.
Haughtiness: when this arices one transgresses the path of
virtue ; it'is a peculiar vice seated in the antahkarana.. Lusé:
" sexual passion, and the like. Anger: at something unplea-
sant. They are given over fo these and other great vices.
Moreover, they hate Me, the Isvara, abiding in their own and
other bcdies as the Witness of their thoughts and actions.
To hate Me is to transgress My commands* They are
malicious, jealous of the virtue of those who tread the right
path.

The materialist’s fall.
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*Not caring to know and follow the Isvara's commands as.embodied
in the Sruti and the Smriti.—A.
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19. These cruel haters, worst of men, I hurl
these evil=doers for ever in the worlds into the
wombs of the demons only.

These: enemies of the! right path and haters of the
righteous. Worst: because they are guilty of unrighteous
deeds (a-dharma). Worlds : paths of samsara passing through
many a hell. Wombs of the demons: wombs of the most
cruel beings such as tigers, lions and the like.
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20. Entering into demoniac wombs, the de-
luded ones, in birth after birth, without ever
reaching Me, O son of Kunti, passinto a condi-
tion still lower than that.

These deluded .creatures are born, birth after birth, only
in Tamasic wombs and pass into lower and lower states.
Without ever reaching Me, the lsvara, they fall into a condi~
tion which is still lower (than they are in at present). Without
reaching Me: Certainly there is no room whatever even for the
supposition that they will ever reach Me. The meaning, there-
fore, is, ‘without ever attaining to the right path taught by Me.’*

The three Gates of Hell to be avoided.

Here follows a sunmary of the whole demoniac (asuric)
nature in which, in its three forms, the whole variety of
asuric nature, though endless, is comprehended; which
being avoided, the whole asuric nature becomes avoided, and
which is the source of all evil.

* The meaning on the whole is this, The asuric nature, as leading to
a series of evils, is inimical to all human progress. A man should, there-
fore, try and shake it off while he is. yet a free agent, while he has not
yet passed into a birth which would make himn-entirely dependent on
others.—~A.



39—23] SPIRITUALITY AND MATERIALISM. 425

g @R g argaaraE: |
FIA: HQUT SERTEE 39 || R W
21. Triple is this, the gate to hell, destruc-
tive of the self : LusT, wraTH, and crEED. There-
fore, these three, one should abandon.
The gate to hell : the gate leading to hell (naraka). By
merely entering at the gate, the self is ruined, i.e¢., is fit for
no human end whatever. Since this gate is ruinous to the

self, let every one abandon these three : lust, wrath and
greed.

Here follows the praise of this abandonment.
TAfEE: B SAFUAANC |
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22. A man who is released from these, the
three gates to darkness, O son of Kunti, does good
to the self, and thereby reaches the Supreme Goal.

Gates to darkness : leading to hell (naraka) which is full
of pain and delusion. He who 'is released from lust, wrath
and greed will act for the good of the self, because of the
absence of that by which obstructed he has not hitherto so
acted. By so doing he even attains moksha.

Let the Law guide thy Life.

The scripture (sastra) is the authority on which all this
renunciation of asuric nature and the observance of what is
good are based. One would engage in these only on the
authority of the scriptures (sastra), not otherwise. Therefore,

T; MEATAIIEST 97 FAFHA: |
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23, He who, neglecting the scriptural ordin-
ance, acts under the impulse of desire, attains not
perfection, nor happiness, nor the Supreme Goal,

Scripturarl ordinance : the command of the Veda in the
form of injunctions and prohibitions, giving us to know what
ought to be done and what ought not to be done. Perfection *
fitness for attaining the end of man. Happiness: in this
world. Supreme Goal: Svarga or Moksha (as the case
may be).

ARG T § FTAFRACAATIAT |
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. 24. Therefore, the scripture is thy authority
in deciding as to whatought to be done and what
ought not to be done. Now, thou oughtest to
know and perform thy duty laid down in the scrip-
ture-law.

Authority : source of knowledge. Sortpiure-Law : The
scripture itself is the Law, which says * thou shalt act so
and so, thou shall pot act so and so.” Now: referring to
the stage where the disciple is fit for Karma-Yoga.

gl shmzmadewmuafasy safamnt daad
FGANNY CATGLERATEREAT
giewiser: I



SEVENTEENTH DISCOURSE.
THE THREEFOLD FAITH.

The ignorant, but faithful,

The Lord’s words (xvi. 24) having given Arjuna an
occasion for a question, he said :
agq A=
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Arjuna said :
1. Whoso worship, setting aside the ordi-
nance of the scripture, endued with faith,—what
faith is theirs ? Is it Sattva, or Rajas, or Tamas P

Whoso : not exactly specified. It must refer to those
who, endued with faith, i.e, thinking that there is some-
thing beyond,—on observing the conduct of the learned,—
worship the Gods and the like, unaware of the procedure laid
down in the scriptures, the sruti and the smriti. Those, on
the other hand, who while knowing the injunctions of the
scripture, set them aside and worship the Gods, etc., contrary
to those injunctions,—they cannot indeed be meant here, be-
cause of the qualification that theyare ‘endued with faith.’
We cannot suppose that those men are endued with faith
who, while knowing the scriptural injunctions about the.
worship of the Gods, etc., set them aside, without caring for

* The Lord has described the future lots of astikas and nastikas, o
believers and unbelievers, of persons who, seeing with the eye of the

scriptures, do or do not believe in their teachings. Now Arjuna proceeds
to ask as to the fate of the helievers who do not know the scripturess—A.
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them,* and engage in the worship of the Gods which is not
in accordance with the injunctions. Therefore it is only the
persons of the other class described above that are here refer-
red to. Arjuna’s question may be thus stated : Is the wor~
ship offered by them to the Gods, etc., based in Sattva, or
Rajas, or Tamas ?

The three kinds of Faith.

Seeing that such a general question cannot be answered
‘without reference tothe several particular aspects of it, the
Blessed Lord said :

g —
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The Blessed L.ord said:
2. Threefold is that faith born of the indivi-

dual nature of the embodied,—Sattvic, Rajasic,
-and Tamasic. Do thou hear of it.

Faith, of which thou hast asked, is of three sorts. Itis
born of the-individual nalure (svabhava): ¢e., the samskara
or tendency made up of the self-reproductive latent impres-
sions of the acts—good and bad, Dharma and Adharma—
which were done in the past births and which manifested
themselves at the time of death. Saifeic: faith in the
worship of the Gods (Devas) which is an effect of Sattva,
Rajasic: faith in the worship of the Yakshas and the
Rakshasas, whick is an effect of Rajas. Tamasic: faith in
the worship of the Pretas and the Pisachas, which is an effect
of Tamas. Do thou understand the threefold faith which is
going to be described.

* And who are therefore to be classed among demons (asuras), as
“shewn in the preceding discourse.—A.
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As to this threefold Faith,
\LAITEYT A9 AGT VAT ARG |
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3 The faith of each is in accordance with
his nature, O Bharata. The man is made up of
his faith ; as a man’s faith is, so is he.

Each : every living being. Nature (Sattva): the antah-
karana with its specific tendencies or samskara. Man: Jiva,
samsarin. 8o : in accordance with that faith.

So the Sattvic faith or the like has to be inferred from

its characteristic effects, namely, the worship of the Gods or
the like. The Lord says:

ISR GIRABT JAFAIETT TrErs |
fEaTOiERd asFa araar S48 o
4+ Sattvic men worship the Gods; Rajasic
the Yakshas* and the Rakshasas; the others—
Tamasic men,—the Pretas and the hosts of
Bhutas.
Hosts of Bhutas: as also the seven Matrikas.
Men of Rajasic and Tamasic Faiths.

Thus, by a general principle laid down in the scripture,
Sattvic and other devotions have been determined through
their respective effectss Now only ome in a thousand is
Sattvic and devoted to the worship of the Gods, while the
Rajasic and Tamasic creatures form the majority. How?

* Gods: such as the Vasus. Yakshas: such as Kubera. Raksha-
sas: such as Nairrita. Pretas: those who, while they had been on
earth as brahmanas, etc., neglected their proper duties, and who, after
death, attained Vayu-dehas (arial bodies). We may understand that all
these beings, when worshipped, answer the prayers of the devotees by
granting their respective desires.—A.
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5, Those men who practise terrific austerities
not enjoined by the scripture, given to hypocrisy
and egotism, endued with the strength of lust and
passion ;

6. Weakening all the elements in the body—
fools they are—and Me who dwell in the body
within; koow thou these to be of demoniac

resnlves.

Terrific : causing pain to himself and to other living
beings. ZEndued, etc : This portion of the text may also be
interpreted to mean ‘ possessed of lust, passion and strength.’
Blements: organs. Me: Narayama, the Witness of their
thoughts and deeds. To weaken Me is to neglect My teach-
ing. Know thou that they are demoniac (asuric) in their
resolves, so that you may avoid them. Thisisa word of
advice to Arjuna,

Threefold Food, Worship, Austerity and Gift.

Now will be shown what sort of food—which is divided
into three classes, viz, that which is savoury and oleaginous,
and so on—is dear to the Sattvic, Rajasic and Tamasic men
repectively, so that a man may know that he is one of Sattva
or of Rajas or of Tamas as indicated by his own partiality
for one or another particular class of food—such as the
savoury and the oleaginous—and then give up the Rajasic
and Tamasic food and resort to Sattvic one. Similarly, the
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object of the threefold division here made of sacrifice and the
like according to the OSattva and other gusas is to show how
2 man may find out and give up the Rajasic and Tamasic
ones and resort exclusively to the Sattvic ones. The Lord
says: ‘
~ e ~
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7. The food also which is dear to each is
threefold, as also worship, austerity and gift. Do
thou hear of this, their distinction.

Bach : Every living being that eats. 7%dés: that which
is going to be described. Their : of food (ahara), etc.

The three kinds of Food.

SR SRR gE AT IAn: |
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8. The foods which increase life, energy,
strength, health, joy and cheerfulness, which are
savoury and oleaginous, substantial and agreeable,
are dear to the Sattvic.

Oleaginous : oily, fatty. Substanital: which can last long
in the body. '

FTFIBANG SN EIERTANRA: |
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g The foods that are bitter, sour, saline,
excessively hot, pungent, dry and burning, are
liked by the Rajasic, causing pain, grief and
disease. ' B
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Eucessively :  should be construed with all thus,
ewcessively bitter, excessively hot, etc.

qrqAH Natd EgRE T ad |
Sfpgaly s Wiwd qmatET | e
10. The food which is stale, tasteless, putrid
and rotten, refuse and impure, is dear to the
Tamasic.

Stale : Half-cooked. °Yatayama’ (& cooked threg
hours ago) meaning °‘powerless’ is thus explained, to avoid
tautology ; for the néxt word ‘ gatarasa’ (tasteless) means the
same, .., ' powerless’ Rotten: the cooked food over which
one-night has passed- Refuse: left after a meal. Impure:
unfit for offering.

The three kinds of Worship.
Now thé three sorts of worship will be described :
aweTFigEaa At 7 sad |
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11. That worship is Sattvic which is offered
by men desiring no fruit, as enjoined in the Law,

with a fized resolve in the mind that they should
merely worship.

That they should merely worship: that their duty lies in
the mere performance of the worship itself, that no personal
end has to be achieved by that means.

AR g TS TFRRAN 9 99 |
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12, That which is offered, O best of the
Bharatas, with a view to reward and for osten-
tation, know it to be a Rajasic worship.

fafadiangss arsEraagiog |
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13. They declare that worship tc be
Tamasic which is contrary to the ordinances, in
which no food is distributed, which is devoid of
mantras and gifts, and which is devoid of faith.

Distributed : to brahmanas. Devoid of mantras : with
hymns defective in utterance and accents Giffs : prescribed

fees (to priests).
Physical Austerity.

Now the three kinds of austerity will be described :
e W
AT QRIS TAAFAT |
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14. Worshipping the Gods, the twice-born,
teachers and wise men,—purity, straightforward-
ness, continence, and abstinence from injury are
termed the bodily austerity.

The bodily austerity : that which is accomplished by th
body, é.e., in which the body is the chief of all factors of
action,—the doer, etc,—of which the Lord will speak.in

xviii- 15
Austerity in Speech.!

FgenEd TFd o faid T 99 |
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15. The speech which causes no excitement
and is true, as also pleasant and beneficial, and also
the practice of sacred recitation, are said to form
the austerity of speech,

Excitement : pain to living beings. Pleasant ond bene-
ficial : havmg respectively to do with the seen and the unseen.
¢ Speech is specified by the attributes of ‘causing no excite
ment’ and so on- An invariable combination of all these
attributes is here meant. That speech addressed to others
which, though causing no pain, is devoid of one, two or three
of the other attributes—1.e., is not true, not pleasant and not
beneficial—cannot form the austerity of speech; so, that
speech which, though true, is wanting in one, two, or three of
the other attributes cannot form the austerity of speech: so,
an agreeable speech which is wanting in one, two, or three of
the other attributes cannot form the austerity of speech. So,
the speech which, though beneficial, is wanting in one, two, or
three of the other attributes cannot form the austerity of
speech.—What forms the austerity then ?=The $peech that is
true, that causes no excitement, that is agreeable and good,
forms the austerity of speech ;X as for example, “ Be tranquil,
my son, study (the Vedas) and practise yoga, and this will do
thee good.” Practice of sacred recitaiion : according to
ordinances.

Mental Austerity.
AR GrFaE AT |
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16. Serenityr of mind, good-heartedness,
silence, self-control, purity of nature,—this is called
the mental austerxty.

* 4. ¢., the austerity practised specially in regard to speech, i.e., in
which.speech plays the leading part.—A.
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Good-hzartedness ¢ the state of mind which may be
inferred from its effects, such as the brightness of the face,
etc. Silence : even silence in speech is necessarily preceded
by a control of thought, and thus the effect is here put for the
cause, viz, the comtrol of thought, Self-control: a general
control of the mind. This is to be distinguished from stlence
{mauna) which means the control of thought so far as it
concerns speéch. Purity of nature : Honesty of purpose in
dealings with other people.

The three kinds of Austerity according to Gunas,

The Lord proceeds to show that the foregoing austerity,
~—bodily, vocdl and mental,—as practised by men, is divided
into the classes according to Sattva and other gunas.

AGAT 97a1 af AqRMEARG a |
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17. This threefold austerity, practised by
devout* men with utmost faith, desiring no fruit,
they call Sattvic.

Threefold : having respectively to do with the three seats
—body, speech, and mind. With faith : believing in the
existence of things (taught in the scriptures.)

¢ =~ ~ Y
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18. That austerity which is practised with
the object of gaining good reception, honour and

worship, and with hypocrisy 1, is said to be of
this I world, to be Rajasic, unstable and uncertaia.

s

* Balanced in mind : unaffected in success and failure,—A.,
+ With no sincere belief, for mere show,—A.
! Yielding fruit only in this world.—A.
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Good reception : in such words as ‘ Here is a good brah-~
mana of great austerities.” Honour : the act of rising to greet,
of making a reverential salutation, etc. Worship : the washing
of feet, adoring and feeding. Unstable : as productive of a
transient effect.

gesIgoAr aiiear fhad au |
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19 The austerity which is practised out of
a foolish notion, with self-torture, or for the
purpose of ruining another, is declared to be
Tamasic.

The three kinds of Gift.
Now the threefold nature of gift will be described.

grasafifa agre fAASTIHI |
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20. That gift which is given—knowing it to
be a duty to give—~to one who does no service, in
place and in time and to a worthy person, that
gift is held Sattvic.

Given to one, etc. : to one who cannot return the good, or
to one from whom, though able to return the good, no such
return is expected. Place: Kurukshetra &c, Time:
. Samkranti (passage of the sun from one Zodiacal sign to
another), etc. Worthy: as learned in the six sciences
(angas) etc.

IY FIIHUY FEGRI oA T |
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21.  And that gift which is given with a view
to a return of the good, or looking for the fruit, or
reluctantly, that gift is held to be Rajasic.

With o oiew efo: hoping that he (the donee) will in

time return the service, or that the gift will secure for himsel
some (now) unseen reward.

AT ARANTEE AT |
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22. The gift that is given at a wrong place of
time, to unworthy persons, without respect or with
insult, that is declared to be Tamasic.

4t a wrong place and time: at a place which is not
sacred and which is associated with mlechhas (Non-aryans)
with unholy things and the like, and at a time which is not
auspicious—2.e., which is not marked with any such speciality
as the sun’s passage from one zodiacal sign to another.
Unworthy persons: such as fools or rogues. Without vespeci :
without agreeable speech, without the washing of feet, or
without worship, though the gift be made in proper time and
place.

How to perfect the defective acts.
The following instructions are given with a viey to per-
fecting sacrifices, gifts, austerities, etc.

& gy g sgotsie: @ |
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23. “OwM,TAT, SAT": this has been taught to be
the triple designation of Brahman* By that

* When a sacrificial rite or the like is found defective it will be per-
e cted on the utterance of one of the three designations.~—A.
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were created of old* the brahmanas and the Vedas
and the sacrifices. :

Tought : in the Vedanta by the knowers of Brahman,
By that etc : by the triple designation, etc. This is said in
praise of (the triple) designation.

TRRIRIEY aggman:pear: |
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24. Therefore, with the utterance of ‘Om,’
are the acts of sacrifice, gift and austerity, as
enjoined in the scriptures, always begun by the
students of Brahmant.

Acts of saorifice : acts in the form of sacrifice, etc.
dig@Afrarara §% gFaniEan |
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25. With ‘ Tat, without aiming at the fruits,
are the.acts of sacrifice and austerity and the
various acts of gift performed by the seekers of

moksha.

With * Tat’: with the utterance of ‘‘Tat’, which isa
designation of Brahman. The fruits: of sacrifice, etc. Aofs
of gift : gifts of land, gold, etc.

The use of * Om * and of ‘ Tat” has been explained. Now
the use of * Sat” is given as follows:

agd ArgvE 9 SRS |
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* At the beginning of creation by the Prajapati—A.,
} ‘ Brahman’ here means ‘ Veda.'—A.
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26. The word ‘Sat’ is used in the sense of
reality and of goodness ; and so also, O Partha, the
word ‘ Sat’ is used in the sense of an auspicious act.

In expressing the reality of an object which is unreai—
as for example, the birth of a son who is unreal—and in
expressing that a man is one of good conduct who is not so,
this designation of Brahman, véz., the word ‘ Sat,’ is employed.
It is also used with reference to the act of marriage and
the like¥,
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27, Devotion to sacrifice, austerity and gift is
also spoken of as ¢Sat’; and even action in connec-
tion with these is called ¢ Sat.’

Sacrifice: the act of sacrifice. Spoken of : by the
learned. These: sacrifice, gift and austerity. Or, ' tadarthi-
yam karma’ may be interpreted. to mean action for the sake
of the Lord whose triple designation is the subject of treat-
ment here. These acts of sacrifice, gift and austerity,—even
such of them as are not of the Sattvic class and are imper-
fect,—turn out to be Sattvic and perfect ones, on applying to
them with faith the triple designation of Brahman.

* It may be further explained thus: A son when born is said ta
come into existence. From the stand-point, however, of the Absolute,
he never exists. Thus the word * Sat’' meaning ‘real’ properly appli~
cable to Brahman who alone is real, is applied also to a son who is
unreal or is only relatively real. Similarly, the word ‘ Sat,’ properly
applicable to Brahman who is absolutely Good and absolutely Auspicious,
is applied to a man whose conduct is not good or is only relatively good,
or to an act which is not auspicious or which is only relatively auspicious.
This is only to illustrate how the imperfectly performed acts of sicrifice,
gift and austerity the designation of Brahman may be applied—as
enjoined here—~with a view to make them perfect.
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Works without faith are fruitless.

Because all these acts become perfect when done in full
faith, therefore,

AAGAT g4 g quEH T T A |
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28. Whatever is sacrificed, given, or done,
and whatever austerity is practised, without faith,
it is called fasat,” O Partha; it is naught here or
hereafter.

Given: to the brahmanas. Deed: such as adoration
and obeisance. Asat: asthey are gquite outside the path by
which I (the Isvara) may be reached. It 7s naught : though
costing much trouble, it is of no use here as it is despised by
the wise ; nor can it produce any effect hereafter.

The teaching of the discomrse summed up.

[The teaching of this discourse may be thus summed
up:—There are devotees, who, though ignorant of the
scriptures, are yet endued with faith, and who, accordnig to
the nature of their faith, may be classed as Sattvic, Rajasic,
or Tamasic. These should cultivate pure Sattva by avoiding
Rajasic and Tamasic kinds of food, worship, gift and
austerity, and resorting exclusively to Sattvic ones. “When
their acts of worship, gift, and austerity are found defective,
they may be perfected by uttering the three designations of
Brahman, ‘ Om, ‘Tat’ and ‘Sat’ With their reason
(buddhi) thus purified, they should engage in the study of
scriptures and in the subsequent stages of investigation
into the nature of Brahman. Thereby they attain a direct
perception of Truth and are finally liberared.—A.]
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EIGHTEENTH DISCOURSE.
CONCLUSION,

‘Samnyasa ' and ‘Tyaga’ distinguished.

In the present discourse the Lord proceeds to teach, by
way of summing up, the doctrine of the whole of the Gita-
Sastra, as also the whole of the Vedic Doctrine. Verily, the
whole of the doctrine taught in the preceding discourses is to
be found in this discourse. Arjuna, however, asks to know
only the distinction in meaning between °samnyasa, and

*tyaga’,
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Arjuna said:
1. ‘Of samnyasa’ O Mighty-armed, I desire
to know the truth, O Hrishikesa, as also of
‘tyaga’, severally, O Slayer of Kesin.

Samnyasa: the connotation of the term °samnmyasa.’
Tyaga: the comnotation of the term °fyaga’. Severally: as
distinguished from each other.. Kesin was an Asura whom
the Lord, the son of Vasudeva, slew, and the Lord is there-
fore addressed as ‘ Kesi-nishudana,’ the Slayer of Kesin’

The words ‘ samnyasa’ and ¢ tyaga’ have been used here
and there in the preceding discourses, their connotations,
however, not being clearly distinguished. Wherefore, with a
view to determining them, the Lord addresses Arjuna, who
desired to know of them, as follows :
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The Blessed L.ord said:

2. Sages understand ‘samnyasa’ to be the
renouncement of interested works ; the abandon-
ment of the fruits of all works, the learned declare,
is ‘ tyaga’

A few sages understand by ‘ samnyasa’ the abandonment
of kamya-karmant, of works (such as the Asvamedha, Horse-
sacrifice) accompanied with a desire for fruits. The learned
declare that ‘ tyaga’ means abandonment of the fruits of all
the works that are performed,—nttye and naimstiika, ordi-
nary and extra-ordinary duties,—7.e., of the fruits that may
accrue to the performer.

The abandonment of interested works and the abandon-
ment of fruits (of werks) being intended to be expressed (by
the two words) the meaning of the words ‘samnyasa’ and
‘tyaga’ is in any way one and the same so far as the general
idea is concerned, namely, abandonment, They are not quite
so distinct in meaning as the words ‘ jar " and © cloth *¥,

(Objection) :—The witye and naimdbéitke works ordinary
and exta-ordinary duties, are said to produce no fruits.
How is it that the abandoning of their fruits is here spqken

of? It is like speaking of the abandoning of a barren
woman’s son. :

* To explain the two words as meaning two altogether distinct
things would be in contravention to the accepted usage, As explained

here, the two words convey the same general idea with some distinction.
—A. ;
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(Answer) :—No such objection may be raised here, since,
in the opinion of the Lord, ordinary and occasional duties
produce their own fruits, as He will show in xviii. 12, where,,
indeed, while teaching that samnyasins alone (those alone
who have renounced all desire for the fruits of works) have
no connection whatever with those fruits, the Lord teaches
also that those who are not samnyasins will have to reap the
fruits of the ordinary works which they are bound to perform.

Should fthe ignorant perform works or not?
st FNARAT $A MEAANo |
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3. That action should be abandoned as an
evil, some philosophers declare; while others
(declare) that acts of sacrifice, gift and austerity
should not be given up.

Some philosophers, following the doctrine of the San-
khyas, etc., declare that all action should be given up as an
evil, even by those who are fit for Karma-Yoga. 4s an evil:
this may be interpreted to mean either that all Karma should
be given up as involving evil since it is the cause of bondage;
or that it should be given up like passion and other such evil
tendencies. With regard to the same class of persons (viz.,
those who are fit for Karma-Yoga), others say that the acts
of sacrifice, gift and austerity ought not to be abandoned.

It is the Karma-Yogins that form the subject of
discussion here; and it is with reference to them that these
divergent views are held, but not with reference to the jnana-
nishthas (wisdom-devotees), the samnyasins who have risen
(above all worldly concerns). Those persons who have been

raised above the path of Karma in iii. 3 are not spoken of in
this connection.
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(Objection) :—Just as the persons who are qualified for
works form the subject of discussion here—in the section
where the whole doctrine of the sastra is summed up,—though
their path bhas already been specified in iii. 3. s0 also the
Sankhyas, the devotees of wisdom, may also form the subject
of discussion here.

(dAnswer) ;—No, because of the inconceivability of their
abandoning of duty from delusion or on account of pain. (To
explain): The Sankhyas (men of knowledge) perceive in the
Self no pain whatever arising from bodily trouble, since
desire, pain, etc., are said to be the attributes of Kshetra or
matter. Wherefore they do not abandon action for fear of
bodily trouble and pain. Neither do they perceive action in
the Self. If they could ever perceive action inthe Self, then
it would be possible to imagine their abandoning of obligatory
works from delusion. In fact, they abandon works because
they see that action pertains to guras and think ‘I do nothing
atall’ (v. 8). How those men who know the truth renounce
works has been described in v. 13. etc. Therefore it is only
the other class of persons who are ignorant of the true nature
of the Self and are qualified for works, and in whose case
the supposition of the abandoning of duty from delusion or
for fear of bodily trouble is possible,—it is only these that
are censured as Tamasic and Rajasic relinquishers (tyagins)
in order to praise the abandoning of the fruits of action
resorted to by the followers of works who do not know the
Self. And the samnyasin proper has been distinguished by
the Lord, when defining the man who has transcended gunas
—as one ‘‘ renouncing all undertakings...who is silent,
content with anything, homeless, steady-minded......” (xii.
16—18). And the Lord will hereafter describe (his devotion)
as “ that supreme consummation of knowledge” (xviii 50)
Thus, it isnot the samnyasins, who are the devotees of
wisdom, that are referred to here. It is only the abandoning
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of the fruits of works that, by reason of its being Sattvic, is
spoken of as samnyasa in contradistinction to the Tamasic and
Rajasic (abandoning of works) ; but not samnyasa proper,
that pre-eminent renunciation of all works.

(Objection) =—Since xviii. 11 states the reason why
renunciation of all action is an impossibility, it is only the
samnyasa proper that is spoken of in this connection.

(Answer) :=—No, because the passage referred to as a
statement of the reason is only intended to praise (something
else enjoined). Just as the passage *‘ on abandonment of peace
closely follows” (xii, 12) is only a praise of the abandonment
of the fruits of works, since it is addressed to Arjuna who is
ignorant of the Self and who could not therefore follow the
several paths previously spoken of, so also, the passage
here referred to goes to praise the abandonment of the
fruits of action. It is not passible for any one to point
out an exception to the proposition. * Renouncing all actions
by thought, and self-controlled, the embodied one rests
happily in the nine-gated city, neither at all acting nor
causing to act.” (v. 13). Wherefore these alternative views
regarding samnyasa and tyaga concern those persons only for
whom works are intended. On the other hand, the Sankhyas,
those who see the Supreme Reality, have only to follow the
path of knowledge, accompanied with the renunciation of all
works ; and they have nothing else to do, and do not therefore
form the subject of the alternative views set forth here. And
so we established this proposition while commentind on ii.
21 and at the commencement of the third discourse.

The Lord’s decree is that the ignorant should
perform works.

Now, as to these divergent views,

foed g § a9 AET AWEAR |
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4. Learn from Me the truth about this aban-
donment, O best of the Bharatas; abandonment,
verily, O best of men, has been declared to be of
three kinds.

Do thou learn from My words the truth as to the
alternatives of abandonment and renunciation referred to.
Abandonment (tyaga): the Lord has used this single word
here, implying that the meaning of ‘tyaga’ and * samnyasa’
is one and the same. Of three kinds : Tamasic, etc. Declared :
in the sastras. Because it is hard to know the fact that the
threefold (Tamasic, etc.) abandonment denoted by the words
‘tyaga "and ‘samnyasa’ is possible in the case of him alone
who does not know the Self and for whom works are inten-
ded,—not in the case of him who sees the Supreme Reality,—
therefore no one, other than Myself, is able to teach the real
truth about the subject. Wherefore, learn from Me what
My—the Lord’s—decree is as to the real ‘teaching of the

sastra.

What is the decree then ?—The Lord says :

AFGAATHFR 7 AT FAAT q |
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5. Practice of worsbhip, gift, and austerity
should not be given up ; it is quite necessary ; wor-
ship, .gift and austerity are the purifiers of the
wise.,

The three sorts of action should be performed, for, they

cause purity in the wise, i.e., in those who have no desire for
fruits.
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The obligatory works should be performed
without attachment,

TEFE g FAT Og JFa BIS[A 7 |
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6. But even those actions should be perform-
ed, setting aside attachment and the fruits; this,
O son of Pritha, is My firm and highest belief.

Those actvons, &c ! the acts of worship, gift and austerity
which have been said to be purifiers, should be performed,
setting aside attachment for them and abandoning their fruits.

A proposition was started in the words, ‘ Learn from Me
the truth about this * (xviii. 4) } and as a reason for it, it has
been stated that worship, etc., are the purifiers: .so that the

words * even those actions §hould be performed......... this is
My firm and highest belief ” form a mere conclusion of the

proposition started in xviii. 4. “ Even those actions should
be performed.” cannot be a fresh proposition : for, it is better
to construe the passage as related to the immediate subject of
the present section. The word ‘‘even” implies that these
actions should be performed by a seeker of liberation, though
they form the cause of bondage in the case of one who has
an attachment for the actions and a desire for their fruits.
The words ‘even those’ cannot certainly refer to actions
other (than the acts of worship, etc.)

But others explain: Since obligatory (nitya) actions bear
no fruits, it is not right to speak of “setting aside attach-
menc and the fruits.” Therefore in the words “ even those
actions ’ etc., the Lord teaches that even those works-
which are intended to secure objects of desire—i.e., even
Jkamaya or interested works, as opposed to #¢ya or obligatory
works——should be performed ; how much more then the
obligatory acts of worship, gift -and austerity.
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It is wrong to say so ; for it bas been declared here that
even obligatory actions are productive of fruits, in the words
“ worship, gift and austerity are the purifiers of the wise
(xviii. 5). To a seeker of liberation who would give up even
the obligatory works, looking upon them as the cause of
bondage, where is an occasion to engage in interested works ?
“ Even these actions ” cannot refer to interested (kamya)
works, inasmuch as these have been despised as constituting
an inferior path (ii. 49) and decisively declared to be the
cause of bondage (iii. 9, ii. 45, ix. 20, 21), and are too far
removed from the present section.

Tamasic and Rajasic rennnciations of works.

Therefore for a seeker of liberation who is ignorant and
is (therefore) bound to perform works,
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7. Verily, the abandonment of an obligatory
duty is not proper ; the abandonment thereot from
ignorance is declared to be Tamasic.

Not proper : since it is admitted to be a purifier in the
case of an ignorant man. To hold that a duty is obligatory
and then to abandon it involves a self-contradiction.
Therefore, this sort of abandonment is due to ignorance and
is said to be Tamasic, inasmuch a signorance is Tamas.

Moreover,

O TFT BAFARATRAS, |
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8. Whatever act one may abandon because
it is painful, from fear of bodily trouble, he
practises Rajasic abandonment, and he shall
obtain no fruit whatever of abandoniment.
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He does not obtain moksha, which is the fruit of the
renunciation of all actions accompanied with wisdom.

, Renunciation in works is Sattvic.

What then is the Sattvic abandonment ?—The Lord
says:

FAMAT eHA forgd BFaAsTA |
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9 Whatever obligatory work is done, by
Arjuna, merely because it ought to be done, by
abandoning attachment and also the fruit, that
abandonment is deemed to be Sattvic.

Abandoning etc. :—These words of the Lord form, as we
have said, the authority which declares that obligatory (nitya)
works produce fruits.

Or thus :—An ignorant man may even suppose that
though the fruits of obligatory works are not declared in the
Scripture, the obligatory works, when performed, do produce
their fruits for the doer in the form of self-regeneration, or
by way of warding off pratyavaya or the sin of non-perfors
mance. But even this supposition is prevented by the words
“ abandonirg the fruits.” Hence the appropriateness. That
abandonment : the abandoning of all attachment fory, and of
the fruits of, obligatory works.

(Objection) :—1t is the threefold abandonment of works
—referred to as * samnyasa’ (xviii. 7)—that forms the subject
of the present section (xviii- 4, etc.). Out of the three, the
Rajasic and Tamasic (sorts of abandonment of works) bave
been treated of. How is it that the abandonment of attach-
ment and of the fruits of works is spoken of as the third ?
1t is something like saying, ** Three Brahmanas have come :
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two of them are proﬁment in chadangac or the six auxiliary
sciences, and the third is a Kshatriya.”

(Answer) :—No such objection can be raised here ; for, the
object of this section is to praise (theabandonment of the fruits
of works, as compared with the abandonment of works, 7 e., by
comparing the two abandonments), both being alike abandoon-
ments. In fact the abandonment of works and the abandon-
ment of desire for the fruits do agree in so far as they alike
imply abandonment. Accordingly, f)y despising the two sorts
of the aband)oment of works, as Rajasic and. Tamasic
abandonments, the abandonment of desire for the fruits of
the works is praised as being the Sattvic abandonment, in the
words ‘ that abandonment is deemed to be Sattvic.’

~From Renunciation in works to Renunciation
of all works.

When the man who is qualified for (Karma- Yoga)
performs obligatory works without attachment and without a
longing for results, his inner sense (antak-karanza) unsoiled
by desire for results and regenerated by (the performance of)
obligatory works, becomes pure. Whea pure and tranquil,
the inner sense is fit for contemplation of the Self. Now,
with a view to teach how the man whose inner sense has
been purified by the performance of obligatory works and
who is prepared to acquire the Self-knowledge may gradually

attain to joana-nishzha or devotion in knowledge, the Lord
proceeds as follows 2

A TATTS BH FAS ATGTH |
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10. He hates not evil action, nor is he attach-
ed, to a good one,—~he who has abandoned,

pervaded by Sattva and possessed of wisdom, hxs
doubts cut asunder.
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Bvil action: the Kamya-karma, the interested actiom,
which becomes the cause of samsara by producing a body.
He does not hate evil action, thinking ‘‘ of what avail is 1t 2
Good ome: nitya-karma, obligatory action. He cherishes no
attachment for it by way of thinking that it leads to moksha
by purifying the heart and thereby conducing to knowledge
and to devotion in knowledge. —Of whom is this said #— Of
bim who has abandoned attachment and desire, and who,
‘having abandoned attachment to action and desire for its
fruit, pertorms obligatory works (nitya-karma)— When does
he hate no evil action? When is he not attached to a good
one?—When he is permeated with Sattva, which causes a
discriminative knowledge of the Self and the not-Self. Ashse
is permeated with Sattva, he becomes gifted with wisdom,
-with knowledge of Self. As he becomes possessed of wisdom,
his doubt caused by avidya is cut.asunder by the conviction
that to abide in the true nature of the Self is alope the
means of attaining the Highest Bliss, and that there is no
other means. o

That is to say, when a man who is qualified (for Karma-
Yoga) practises Karma-Yoga in the manner described above
and thereby becomes. gradually refined in the self (autak-
karama', then he knows himself to be that Self; who, as
devoid of birth or any other change of condition, is immuta--
ble; herTenouncesall action in thought; he remains without
acting or causing others to act; he attains devotion in wisdom,
4.e, he attains freedom from action. Thus, the. purpose of
the Karma-Yoga d: scnbed above has been taught in this
verse.

Renunciation of Fruits is alone possible for the

Ignorant.

For the unenlightened man, on the other ha.nd wha

‘wears a body by way of identifying bimself with it, who. not
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yet disabused of the notion that the Self is the agent of
action, firmly believes that he is himself the agent,—for him
who is thus qualified for Karma-Yoga, abandonment of all
works is impossible, so that his duty lies only in performing
prescribed works by abandoning their fruits,—not in abandop-
ing those works. To impress this point, the Lord proceeds.
thus:

A T Sgwar god @Fd wACadNa: |
ag ARSI @ IRfi@EIAT || LR |

11. Verily, it is not possible for an embodied
being to abandon actions completely ; he who
abandons the fruits of actions is verily said to be
an abandoner.

An embodied being: a body-wearer, f.¢, he whe identi-
fies himself with the body. No man or discrimination ean be
called a body-wearer, for it has been pointed out (ii. 21, efe.)
that such a man does not concern himself (in actions) as their
agent. So the meaning is: it isnot possible for an ignorant
man to abandon actions completely. When an ignorant man
who is qualified for action performs obligatory works, abandon-
ing merely the desire for the fruits of his actions, he is said
to be an abandoner (tyagin) though he is a performer of
works. This—the title *abandoner,”~~is applied to him for
courtesy’s sake, Accordingly, the abandonment of all actions
is possible for him alone who, realising the Supreme Reality,
is not a ¢ body-wearer* s.e., does rot regard the body as the
Self.

Effects of the true Renunciation after Death.

Now, what is the benefit which accrues from the abandon-
ment of all actions P—The Lord says:
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12. The threefold fruit of action,—evil, good,
and mixed,—accrues after death to non-abandon-
ers, but never to abandoners.

Fruit : brought forth by the operation of various exfernal
factors. 1t is a doing of avidya; it is like the glamour cass
by a juggler’s art, very delusive, inhering, to all appearance,
in the Innermost Self; by its very etymology, the word
*phala’, fruit, implies something that vanishes, something
unsubstantial. Actiem (karma): Dharma and Adharma.
Evil: such as hell (naraka), the animal kingdom, etc. Good :
such as the Devas. Mized: Good and evil mixed together in
one ; the humanity., These three sorts of fruits accrue after
death to non-abandoners, to the unenlightened, to the follow=~
ers of Karma-yoga, to the, abandoners (samnyasins) not
strictly so called,* but never to the real samnayasios, engaged
exclusively in the path of knowledge (jnana-nishtha) and
belonging to the highest order of samnyasins, the Parama-
hamsa-Parivrajakas. Indeed, exclusive devotion to Right
Knowledge cannot but destroy avidya and other seeds of
samsara.

Accordingly, a complete abandonment of all works is
possible for him alone who has attained to Right Knowledge,
inasmuch as he sees that action and its accessories and its
results are all ascribed to the Self by Avidya: but, for the
unenlightened man indentifying himself with the body, ete.,
which constitute action, its agent and accessories, complete

* That is to say, those who perform works without desire for their
fruits will necessarily reap, after death, the ftuits of their respective
actions, —A.



454 THE BHAGAVAD-GITA. [D1s. XVIII,

abandonment of action is not possible. This truth, the Lord
proceeds to teach in the following verses:

Factors in the Production of an Act.
oy LS £ NN -
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13 These five factors in the accomplishment
of all action, know thou from Me, O mighty-
armed, as taught in the Sankhya which is the end
of action.

Thess: which are going to be mentioned. ILearn: this.
exhortation is intended to secure steady attention on the part
of the hearer to what follows, as well as to indicate the differ-
ence (in the view which is going to be presented) as to the
nature of those things. In the words “‘taught in the Sankhya, *
the Lord praises them, as they are things that ought to be
known. Sankhya: Vedanta (the Upanishads) in which
all the things that have to be konownare expounded. It is
qualified by the epithet ““krita-anta,” the end of action, that
which puts an end to all action (karma). The verses ii. 46,
and iv. 33 teach that all action ceases when the knowledge of

the Self arises; so that the Vedanta, which imparts Self-.
knowledge, is * the end of action.’
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14. The seat and actor and the various
organs, and the several functions of various sorts,

and the Divinity also, the fifth among these;

The seat: the body which is the seat of desire, hatred,
happiness, misery, knowledge and the like ; 1.6, the seat of their
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manifestation Acfor : the  enjoyer, partaking of the charac-
ter of the upadhi with which it may be associated. The
various organe: such as the sense. of hearing, by which to
perceive sound, etc. Funclions : of the air (vayu), such as
outbreathing and inbreathing. Of various sorts: twelve in
number, Divinity: such as the Aditya aad other Gpds by
whose aid the eye and other organs discharge their functions.
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t5. Whatever action a man does by the body,

speech and mind, right or the opposite, these five
are its causes.

Right: not opposed to dharma, taught in the sastra.
The opposite: what is opposed to dharma and opposed to
sastra. Even those actions,~—the act of twinkling and the
like,—which are the necessary conditions of life are denoted
by the expression ' the right or the opposite”, since they ate
but the effects of the past dharma and a-dharma. Iis causes:
the causes of every action.

(Objection) :—The body, etc. (xviii. 14), are necessary
factors in every action. Why do you speak of (a distinction

in actions) in the words ‘* whatever action a man does by the
body, .speech or mind?”

(4nswer) :—This objection cannot be urged against us,
In the performance of every action, whether enjoyed or
forbidden, one of the three —body, speech or mind—hasa more
prominent share than the rest; while seeing, hearing, and other
activities, which form mere c¢oncomitants of life, are subordi~
nate to the activity of that one. All actions are thus classed
into three groups and are spoken of as performed by body, or
speech, or mind. Even at the time ot fruition, the fruit of
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an action is enjoyed through the instrumentality of bedy,
speech and mind, one of them being more prominent than the
rest. Hence no gainsaying of the assertion thatall the five
are the causes of action (xviii. 14.)

The agency of the self is an illusion.
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15 Now, such being the case, verily, he who
as untrained in understanding, looks on the pure
Self as the agent, that man of perverted intelli-
gence sees not,

Now: with reference to what we are speaking of. Such
being the case: every action being accomplished by the five
causes described above. Now...... case: this shows the reason
why the person here referred to is said to be a man of per-
verted intelligence. The unenlightened one, in virtue of his
ignorance, identifies the Self with the five causes and looks
upon the pure Self as the agent ot the action, which is really
accomplished by those five causes.—~Why does he regard
them so ?—For, his understanding (buddhi) has not been
trained in the Vedanta, has not been trained by a master s
teaching, has not been trained in the principles of reasoming.
Even he who, while maintaining the existence of the dis-
smbodied Self, looks upon the pure Self as the agent, is a man
of untrained understanding ; he does not therefore see the truth
about the Self and action. He is therefore a man of perverted
intelligence,—his intelligence takes a wrong direction, is
vicious, continually leading to birth and death. Though seeing,
vet he does not see (the truth), like a man whose timirae-
affected eye sees many moons, or like one who regards that
the moon moves when the clouds are in motion, or like 2 man
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who, seated in a vehicle, regards himself as running=—when it
is the others (the bearers) that run.
Realisation of the Non Agency of the Self Leads to
Absolution from the Effects of All Works.

Who then is the wise man that sees rightly >—The
answer follows :
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17. He who is free from egotistic notion,

whose mind is not tainted,—though he kills these
.creatures, he kills not, he is not bound.

He whose mind has been well trained in the scripturess
well-trained by a master’s instructions, and well-trained in
the sound principles of reasoning, is free from the egotistic
notion that ¢ I am the agent.” He thinks thus: It is these
five—the body, etc., ascribed to the Self through avidya—
that are the causes of all action, not I. I am ithe witness of
their actions. I am ‘' without breath, without mind, pure,
higher than the Indestructible which is Supreme ” (Mund.
Up. 2:1-2). I am pure and immutable. He whose antah~
karana (buddhi), which is an upadhi of the Self, is not tainted,
does not repent thus : ‘I have done this : thereby I shall go
to naraka (hell).” He is wise: he sees rightly : though he
kills all these living creatures, he commits no act of killing,
nor is he bouad by the fruit of a-dbarma as an effect of
that act.

(Objestion) :—Even supposing that this is intended as a
mere praise, the statement that “though he kills all these
creatures, he does not kill ”” involves a self-contradiction.

(Answer) :—This sbjection cannot stand ; for, the state-
ment can be explained by distinguishing the two standpoints
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of worldly conception and absolute truth. From the stand-
point of worldly conception, which consists in thinking ‘I am
the killer’ by identifying the Self with the physical body etc.,
the Lord says, “ though be kills ;” and from the stand-point
of absolute truth explained above, He says. ‘ he kills not,
be is not bound.” Thus both are quite explicable.

(Objection) : —The Self does act in conjunction with the
body, etc, as implied by the use of the word ‘pure’ in xviii. 16,
“ he who looks on the pure Self as the agent.’

(Answer) :—This contention is untenable ; for the Self
being, by nature, immutable, we cannot conceive Him to act
in conjunction with the body, etc. What is subject to change
can alone conjoin with others, and thus conjoined can become
the agent. But there can be no conjunction of the immutable
Self with anything whatsoever, and He cannot therefore act
in conjunction with another. Thus, the isolated condition.
being natural condition. And His immutability is quite evident
to all, as taught by the sruti, smriti and reason. In the Gita
itself, for instance, it has been over and over again taught in
the words, “ He is unchangeable™ (ii. 25): * actions are
wrought by gunas " (I111. 27) ; * though dwelling in the body,
he acts not”’ (xiii. 31). And the same thing is also taught in
the passages of the sruti such as * It meditates as it were, It
.moves as it were” (Bri Up. 4-3-7). By reasoning also we
may establish the same. thus :—That the Self is aa entity
without parts, is not dependent oh another, and is immutable,
is the royal road (i.e., is nndisputed). Even if it be admitted
that the Self is subject to change, He should only be subject
" to a change of His own ; the actions of the body, etc, can
never be attributed to the agency of the Self. Indeed, the
action of one cannot go to another that bas not done it. And
what is attributed to tbe Self by avidya cannot really pertain
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to Him, in the same why that the mother-of-pear! cannot be-
come silver, or (to take another illustration) in the same way
that surface and dirt ascribed by children through ignorance
to akasa cannot really pertain to akasa. Accordingly, any
changes that may take place in the body, etc., belong to them
only, not to the Self. Wherefore, it is but right to say that
in the absence of egotism and of all taintin the mind, tke
wise man neither kills nor is bound.

Having started this proposition in the words *he slays
not, nor is be slain;™ (ii. 19) having stated in ii. 20 as the
reason therefore the immutability of the Self, having in the
beginning of the sastra (ii. 21) briefly taught that to a wise
man there is no need for works, and having introduced the
subject here and there in the middle and expatiated upon it,
the Lord now concludes it in the words that the wise man
“Xkills not, nor is bound' with a view to sum up the
teaching of the sastra. Thus in the absence of the egotistic
feeling of embodied existence, the samnyasins renounce all
avidya-generated action. and it is therefore right to say that
the threefold fruit of action * evil, good and mixed ™ (xviii.
12), does not accrue to the samnyasins; and the further
conclusion also is inevitable that quite the reverse is the lot
of athers. This teaching of the Gitasastra has been conclud-
ed bere. To show that this essence of the whole Vedic
Teaching should be investigated and understood by wise men
of trained intelligence, it has been expounded by us here and
there in several sections in accordance with the scripture
(sastra) and reason.

The impulses to action.
Now will be mentioned the impulses to action:
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18. Knowledge, the object known, the knower,
{form) the threefold impulse to action; the organ,
the end, the agent, from the threefold basis of
action.

Knowledge: any knowledge, knowledge in general.
Similarly the object known refers to objects in general, to all
objects of knowledge. The knower: the experiencer, partak-
ing of the nature of the upadhi, a creature of avidya. This
triad forms the threefold impulse tc all action, to action in
general. Indeed, performance of action with a view to avoid
a thing or to obtain another and so on, is possible only when
there isa conjunction of the three,—knowledge, etc. The
actions accomplished by the five (causes of action),—by the
body, etc.,—and grouped into three classes according to their
respective seats——speech, mind, body,—are all traceable to
the interplay of the organ, etc.: and this is taught in the
second part of the verse. The orgom: that by which some-
thing is done; eaternal organs being the organ of hearing,
etc., and the internal organs being buddhi (intelligence), etc.
The end: that which is sought for, that which is reached
through action by the agent. The agent: he who sets the
organs going, partaking of the nature of the upadhi (in which
he works). In these three all action inheres, and they are
therefore said to form the threefold basis of action.

The impulses are threefold according to the gunas.

Inasmuch as action, the several factors of action, and the
fruit, are all made up of the gunas, the Lord now proceeds to
teach the threefold distinction of each, according to the three
distinct gunas, Sattva, Rajas and Tamas:

a1 N = Al T {A9T OEga: |
- - - -~
qr=ad uUBFIH ?Iﬂltﬂ?r;zg aF=giq 1y R u
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19. Knowledge and action, and the agent,
are said in the science of gumas to be of three

kinds only, according to the distinction in gusnas.
Hear thou duly of them.

dction (karma): ‘karma’ here means action (kriya).
It is not used in the technical sense of the word denoting the
object of an action, what is sought to be attained by means
of action, Agent : the performer of acts, They are of three
kinds only—This restriction is intended to imply the absence
of dintinctions other than that caused by the gumas.—Gunas:
such as Sattva. The science of gumas here referred to is
Kapila’s system of philosophy.—Even Kapila's science of
gumas is certainly an authority so far asit concerns gunas
and their experiencer (bhoktri). Though they are opposed to
us as regards the supreme truth, wviz., the oneness or non-
duality of Brahman, still the followers of Kapila are of ac-
knowledged authority in the exposition of the functions of
gunas and of their products, and their science is therefore
accepted here as an authority as serving to extol the teach-
ing which follows. Hence no inconsistency., Hear, efc:
Pay attention to the teaching which follows here, concerning
knowledge and the rest, as well as their various distinctions
caused by diflerent gunas, as I describe them duly, according
to science, according to reason.
Sattvic Knowledge.
Here fcllows the threefold character of knowledge :
ANAY AdH AEATSITHEN |
afiu Rwtey asard [Afg @iRasg b Ro )
20. That by which a man sees the one Indes-
tructible Reality in all beings, inseparate in the

separated,—that knowledge know thou as Sattvic,
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Reality (Bhava) : the one Self. Indestructible :  which
cannot be exhausted either in itself or in its properties;
Kutastha or immutable. 4l beings: from Avyakia, or the
unmanifested matter, dow) to the sthavara or unmoving
objects. That Reality, the Self, is not different in different
bodies ; Jike the akasa, the Self admits of no division. Know
thou this direct and right perception of the non-dual Self as

Sattvic.
Rajasic Knowledge.

The dualistic fallacious systems of philosophy are Raja-
sic and Tamasic, and therefore they cannot directly bring
about the cessation of samsara

gIFeAa g ASHA AR FIARIIA |
Atw @dg yAY asmA f6tE aseq | e )

21. Baut that knowledge which by differen-
tiation, sees in all the creatures various entities of
distinct kinds, that knowledge know thou as
Rajasic.

By differentiation: regarding them as different in differ-

ent bodies. Emiities : Selfs. Which sees, etc.. This should
be interpreted to mean ‘ by which one sees,’ since knowledge

cannot be an agent.
Tamasic EKnowledge.

TY FANTHRT, B AwAEIHA |
HaTAAageY T AWASTIEIT 0 R |
22. Bat that which clings to one single effcct -

as if it were all, without reason, having no real
object, and narrow, that is declared to be Tama-

sic.
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Tamasic knowledge is engrossed in one single effect,—
such as the body or an external idol—as though it is all~com-
prehensive, thinking * this body is the Self* or ‘that is God,’
and that there is nothing higher than that. Jiva (soul), for
example, dwelling in the body is regarded by the naked
‘Sramanakas.' etc., as being of the size of that body, and the
Isvara is regarded (by some) to be the mere stone or piece of
wood1 This knowledge is not founded on reason and does
not perceive things as they are. Because itis not founded
on reason, it is narrow, as extending over a limited area, or:
as producing very small results: This knowledge is said te
be Tamasic, because it is found only in Tamasic beings
possessing no faculty of discrimination.

Sattvic Action. '
‘The threefold nature of action is next described =
faag egeikaaungya: Haq |
ARSIGA! FH FAEAFT=AT 1| 23 )
23. An action which is ordained, which is
free from attachment, which is done without love

or hatred by one not desirous of the frait, that
action is declared to be Sattvic.

Ordained : Obligatory (nitya). Itis not an action done
by one impelled by love or hatred.

Rajasic Action.
9% FHCGAN B TEERT & g7 )
57 g aNagaEad | ¥ |

* The Jains- Some MSS. read Kshapanakas.
+ The material of which the image is made.
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24. But the action which is done by one
longing for pleasures, or done by the egotistic,
costing much trouble, that is declared to be Rajasic.

Pleasures : as fruits of action. The Hgotistic: not ag
distinguished from one who has realised the true nature of the
Self (who is absolutely free from egotism), but as distin.
guished from onme who is free from pride in the sense in
which an ordinary srotriya (a devotee of the Vedic Religion)
of the world is expected to be free from egotism. For, he
who is absolutely without egotism, t.e., one who has realised
the Self, cannot even be imagined to long for the fruit of an
action; or to do an action costing much trouble. Even the
doer of a Sattvic action is ignorant of the Self and is egotistic;
much more so are the Rajasic and Tamasic doers. In common
parlance, a srotriya who is ignorant of the Self is said to be
free from egotism; we say *° He is a modest (unegotistic)
Brahmana.” Itisonly from this class of persons that the
doer of a Rajasic action is distinguished as being egotistic,

Tamasic Action.
HIIY o4 EEWavEE T QeI |
AREIGAY F JUAREESAT || R ||

25. The action which is undertaken from
delusion, without regarding the consequence, loss,
injury, and ability, that is declared to be Tamasie.

Loss ; Loss of power and of wealth accruing from the
action done. Imjury to living beings. Adbility : one’s own
ability to complete the work.

Sattvic Agent.

Now the Lord proceeds to treat of the distinction among

agents
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JHAGISAEART GeYearaaaieaqs |
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26. Free from attachment, not given to ego-
tism, endued with firmness and vigour, unaffected
in success and failure, an agent is said to be
Sattvic. '

Success : Attainment of the fruit of the action done.
Unaffected : as having been impelled to act merely by the
authority of the sastra, not by a desire for the fruits.

Rajasic Agent.

Uit FAwRSIgSsaT TEarasisgia: |
gSaNEIaa: ®al qsta: aREIRas o 29 |

27. Passionate, desiring to attain the fruit of
action, greedy, cruel, impure, subject to joy and
sorrow, such an agent is said to be Rajasic.

~Greedy : thirsting for another’s property, not giving away
one’s own property to worthy persons, etc. Orwel: doing
harm to others. Impure: devoid of external and internal
purity. Subject to joy and sorrow: rejoicing on the attain-
ment of what is desirable, and feeling sorry on the attainment
of what is not desirable or on having to part with what is
desirable. Joy or sorrow may arise at the success or failure
of the action in which he is engaged

Tamasic Agent.

Sgh: ME: @ed: Wl AHABISTHA: |
frardt g < Fat qE@E 9948 || ¢ )

o8, Unsteady, vulgar, unbending, deceptive,
wicked, indolent, desponding, and procrastinating,
(such) an agent is said to be Tamasic.
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Vulgar : quite uncultured in intellect (buddhi), who is
like a child. Unbending : not bowing like a stick to anybody.
Deceptive :  concealing his real power. Wicked: setting
others at variance with each other. Indolent: not doing even
what ought to be done. Desponding: always depressed in
spirit. Procrastinating: postponing duties too long, always
sluggish, not doing even in a month what ought to be done
to-day or toc-morrow.

Intellect and Firmness are threefold according to
' gunas.

geHd AR qualsiEd = |
NAAAANNG TIFAA qAFHT || R i

29. The threefold division of intellect and
firmness according to qualities, about to be taught
fully and distinctively (by Me), hear thou, O Dha-
nanjaya.

Qualities : Gupas, such as . Sattva. The first half of the
verse contains "in an aphoristic form what is going to be
taught. Dhananjaya : the conqueror of wealth. Arjuna 'is
so called because he acquired much wealth,~~human and

divine, material and spiritual,—during his tour of conquest
through the four quarters of the earth.

Sattvic Intellect.
s3fe 9 faf 9 SEwE aand )
s We 9 ar i gl o afadt o e
-30. That which knows action and inaction,
what ought to be done and what ought not to be

done, fear and absence of fear, bondage and libera-
tion, that intellect is Sattvic, O Partha.
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Aotion (pravritti): the cause of bondage, the karma-
marga, the path of action as taught in the sastra. Inaction
{nivritti) : the cause of liberation, the path of samnyasa.—As
‘ action’ (pravritti) and ‘inaction’ (nivritti) occur in connec-
tion with ¢ bondage ’ (bandha) and ‘ liberation’ (moksha), they
have been interpreted to mean the paths of action and renun~
ciation (karma and samnyasa). What...dons: the necessity
for doing or not doing—by one who relies on the sastra—at
‘particular places and times, actions producing visible or
invisible results, according as they are enjoined or prohibited
by the scriptural or social ethics. Fear etc: the cause of
fear and the cause of fearlessness, either visible or invisible.
Bondage and liberation : together with their causes. Knowledge
is a vritti or function or state of intellect (buddhi), whereas in-
tellect is what functions or undergoes change of state.” Even
Jirmness (dhriti) is only a paricular function or state of intellect.

Rajasic Intellect.
qar guagGs 9 HE AHEAT T |
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31. That by which one wrongly understands
dharma and a-dharma, and also what ought to be
done and what ought not to be done, that intellect,
QO Partha, is Rajasic.

-Dharma is what is ordained in the scriptures and a-
dharma is what is prohibited in them. What...done: the
same that was mentioned already. (xviii. 30). + Wrongly:
in opposition to what is determined by all (authorities).

* This is to show how the knowledge (jrana) whose threefo‘IEl“
‘nature has been described already (xviii, 20-22) is differeat from the
intellest {buddhi) whose threefold nature is here described.—~A.

1 Dharma and a-dharma here spoken of refer to the ‘apurva’ i.e,
the forms which actions assume after their performance till their effects
become perceptible ; whereas karya and a-karya refer to the performance
-or the nou-performance of the acts, Hence no tautology.—A.
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Tamasic Intellect.
wgd gAY 41 Ay qa4r gar |

aatai fedaia ghe: @1 o amer U 3R 0
32. That which, enveloped in darkness, sees
adharma as dharma and all things perverted, that
intellect, O Partha, is Tamasic.

It takes quite a perverted view of all things to be known
Sattvic Firmness.

PEURUL amra nazsmnr:immm:
AATSARISIRoAr i |T qrd arkasr i 33 )
33. The firmness which is ever accompanied
by Yoga, and by which the activities of thought, of
life=breaths and sense<organs, O Partha, are held
fast, such a firmness is Sattvic,

Yoga : samadhi or concentration of mind. Held fast:
restrained from rushing into ways which are opposed to the
sastra. It is only when they are restrained by firmness (of
the intellect) that they do not rush into ways which are opposed
to the sastra. The meaning of the passage isthis: He who,
by unflinching firmness, restrains the activities of thought
(manpas), of life-breaths and sense-organs, restrains them by
Yoga.*

Rajasic Firmness-

q9T g TEFME FAT IRIASIA |
Saga GOIIE g ar a1 gsEt v 3%

* That is to say, one can restrain these activities by the firmness
only which is every accompanied by samadhi, by concentration of mind
in the Brahman. By mere firmpess, which is not so accompanied by
samadhi, one cannot invariably restrain them.—A.
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34. But the firmness with which one holds
fast to dharma and pleasures and wealth, desirous
of the fruit of each on its occasion, that firmness,
O Partha, is Rajasic.

Dharma ete.: when a person is firmly convinced at heart
that dharma, pleasure and wealth ought always to be secured
and is desirous of the fruit of each whenever that one (dharma
or pleasure or wealth) occupies his attention, the firmness of
such a person is Rajasic.

Tamasic Firmness.
aar @y 79 @iF fawg agde 1
7 fagafa giar gid: ar o qmE | 3s n
35. That with which a stupid man does not
give up sleep, fear, grift, depression and lust, that
firmness, O Partha, is Tamasic.

The stupid man holds sensual gratification in high esteem
and never gives up lasciviousness. He regards sleep, etc., as
things that ought always to be resorted to.

Pleasure is threefold according fo gunas.

The threefold division of actions and of the several
factors (karakas) concerned in action, has been described.
Here follows the threefold division of pleasure which is the
effect of actions.

) Lo o e “ <
ge Ragre Efad sy § wwasw |
N 0y ™ o
ATPIEFAT AT @G 9 [ATid 1 3% |
36. And now hear from Me,—O lord of the
Bharatas,—of the threefold pleasure, in which one
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delights by practice and surely comes to the end
of pain®,

Hear : Pay steady attention to. Practice : familiarity,
frequency. The end: cessation or alleviation.

Sattvic Pleasure.
gy fasfie qfloasgateay |
qegY WrRas AFAHGREIERST 1 ]9 ||
37. That which is like poison at first, at the
end, like nectar that pleasure is declared to be
Sattvic, born of the purity of one’s own mind.

Like poison af first: on its first occurrence it is attended
with pain as it is preceded by much trouble in the acquisition
of jnana or spiritual knowledge, of vafragya or indiflerence to
worldly objects, of dhyana and samadhi. At the end, the
pleasure is like nectar, arising from mature knowledge and
indifference to external objects. Declared: by the wise.
Born, efc: born of the purity of one’s own buddhi or antah-
karana : or barn of the perfectly clear knowledge of the Self.
Being so born, the pleasure is Sattvic.

Rajasic Pleasure.

faafzadaimeragisgaiay |
oo fefie age usd wag 3 3¢\
38. That pleasure which arises from the

contract of the sense-organ with the object, at first

like nectar, in the end like poison, that is declared
to be Rajasic.

* The second balf of this verse is construed by other commentators,
such as-Sridhara and Madhusudana, with the next verse. Though the
‘bhashye does not make it clear how it should be construed, I have,

following Anandagiri, made the whole verse appear to be 2 description of
the threefold pleasure—~ Tr



36—40] CONCLUSION, 471

In the end Ike poison : after indulgence,the (sensual)
pleasure proves to be like poison, because it leads to deterio-
ration in strength, vigour, colour, wisdom, intellect, wealth
and energy ; and because it leads to a~dharma, and, as an effect
thereof, to hell (naraka).

| Tamasic Pleasure:

T G ¥ g@ AlgAuREa; |

FrgremaaRkd sarraggEey || 2R

39. The pleasure which at first and in the
sequel is delusive of the self, arising from sleep,
indolence, and heedlessness, that pleasure is
declared to be Tamasic.
In the sequel: after the termination.

No man or god is free from gunas.
Here follows the verse which concludes the present

subject :
A agie grsat av 3@ 3ag ar ga |
qxd IHRSA® qgR wRAMA: 1) Be |l
40. There is no being on earth, or againjin
heaven among the Devas, that can be free from
these three gunas born of Prakriti.

Being : animate or inanimate, Gunas: such as Sattva,
On Earth : among men.

The sequel sums up the whole Doctrine.

The whole samsara, manifested as action, instruments of
action, and results, made up of the gumas (Sattva, Rajas, and
‘Tamas), and set up by avidya,—the evil of samsara has been
thus described as well as its root. It has also been figura-
tively represented as a tree, in xv. 1, & seq. It hasalso
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been said that after having cut the tree of samsara asunder
with the strong sword of non-attachment, “‘ Then That Goal
should be sought after” (xv. 3, 4). From this it may
follow that, as everything is made up of the three gunmas, a
cessation of the cause of samsara cannot be brought about.
Now, it is with a view to show how its cessation can be
brought about, with a view, further, to sum up the whole
teaching of the Gita-sastra, and with a view to show what
the exact teaching of the Vedas and the smritis is which
should be followed by those who seek to attain the highest
end of man,—it is with this view that the next section, from
xviii. 41 onward, is commenced.

Dutiesof the four castes ordained according to nature,

gt ggol T 9wy |
FANO SFANHET @A 1| B2 1
41. Of Brahmazas and Kshatriyas and
Vaisyas, as also of Sudras, O Parantapa, the duties
are divided according to the qualities born of
nature.

Sudras are separated from others—who are all mentioned
together in one compound word—because Sudras are of one
birth and are debarred from the study of the Vedas. Divided :
the duties are allotted to each class, as distinguished from
those pertaining to the other classes.—By what standard ? —
According to the qualities (gunas) born of nature. Nature
(svabhava) is the Isvara’s Prakriti, the Maya made up of
the three gumas. It is in accordance with the gunas of the
Prakriti that duties—such as serenity and the like—are
assigned to the Brahmanas, etc. respectively.

Or to explain in another way : The source of the Brah-
mara's nature (svabhava) is the guma of Sattva ; the source
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of the Kshatriya's nature is' Rajas and Sattva, the [atter
being subordinate to the former ; the source of the Vaisya’s
nature is Rajas and Tamas, the latter being subordinate to
the former ; the source of the Sudra’s nature is Tamas and
Rajas, the latter being subordinate to the former. For, as
we see, the characteristic features of their nature are serenity,
jordliness, activity, and dullness respectively.

Or to interpret yet in another way :—Nature (svabhava)
is the tendency (Samskara, Vasana) in living beings acquired
by them in the past births, and manifesting itself in the
present birth by way of being ready to yield its effects : and
this nature is the source of the gunas, it being impossible for
the gumas to manifest themselves without a cause. The
assertion that nature (Samskara, Vasana) is the cause (of the
gunas) means that it is a kind of specific cause.® The duties,
such as serenity, are assigned to the four classes in accordance
with the gumas of Sattva, Rajas and Tamas, which are
brought into manifestation by their respective natural tenden-
cies, and which lead to those duties as their natural effects.

(Objection) :—The duties of Brahmanas, etc., are enjoin~
ed by the sastra and are assigned to them by the sastra. How
then can it be said that they are divided according to Sattva
and other gunas ?

(Answer) :—There is no room here for any snch objection-
By the sastra, too, are the duties—such as serenity=—assigned
to the Brahmanas, etc., only in accordance with their respec-
tive gumis, such as Sattva, but not independently of them.
‘Wherefore it is said that duties are assigned according to
gunas, though it has also been said that they are assigred by
the sastra

What then are those duties ?——The answer follows :

* Nimitta~karasa or secondary cause, as opposed to the Upadana-
‘karana or matearial cause of the gunas, namely, Prakesiti.—A.
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42. Serenity, self-restraint, austerity, purity,
forgiveness, and also wuprightness, knowledge,

wisdoun, faith,—these are the duties of the Brah-
mawnas, born of nature.

‘ Serenity ' and ¢ self-restraint’ have already been
explained (xvi. 1, 2). Austerity : physical austerity, and so
on, mentioned above (xvit, 14, 15. 16). Purity: already
explained. Fadth ; in the teaching of the scriptures. Born
of nature : this means the same here as in the latter portion
of xviii. 41.

W @ won ~ < . e
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43. Bravery, boldness, fortitude, promptness,
not flying from battle, generosity and lordliness
are the dauties of the Kshatriyas, born of nature.
Fortitude : that by which upheld one is not subject to
depressiop, under any circumstances whatever. Prompiness :
the performing, without confusion, of duties which present
themselves quite unexpectedly and demand ready action.

Not flying from batile : not turning away from foes. Lordliness :
exercise of ruling power over those who are to be ruled.

FRMEAANOEE ATAFA QWIS |
qREaras $9 YRAMT exvEsy | 8% )
44- Ploughing, cattle-rearing, and trade are
the daties of the Vaisyas, born of nature. And of

the nature of service is the duty of the Sudra,
born of nature.
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Devotion to one’s own duty leads to perfection.

These duties, respectively enjoined on the several castes,
lead, when rightly performed, to Svarga as their natural
result, as stated in the smiritis, such as the following : “Men of
several castes and orders, each devoted to his respective
duties, reap the fruits of their actions after death, and then by

the residual (karma) attain to births in superior countries,

castes and families, possessed of comparatively saperior

dharma, span of life, learning, conduct, wealth, bappiness and
intelligence.” (Apastamba-Dbarmasutra, 2-2+2, 3). And in
the Purana also are specified the different results and worlds
which the several castes and orders attain. But, from the
operation of a new cause * the following result accrues.

q & FAVGRIE: d@GfE ud ¢ |
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45. Devoted each to his own duty, man
attains perfection ; how one, devated to one's own
duty, attains success, that do thou hear.

Each to his own duty: as ordained according to his

pature. Mon: he who is qualified (for Karma-Yoga).
Perfection (samsiddbi) : which consists in the body.and senses
being qualified for the devotion of knowledge (jnana-nishzha)
after all their impurities have been washed away by the per-
formance of one’s own duty,—Can this perfection be attained
directly by the mere performance of one's own duty T ?—
No.—How then ?— I earn how it can be attained :

* That is. when the same duties are performed, not for the sake of
their immediate results, but for the sake of Moksha.—A.

t The questioner understands * perfection ’ in the sense of absolite

perfection 7., e., Moksha, Ttis, of course, impossible to attain Moksha
by works alone.—A. :
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46. Him from whom is the evolution of (all)
beings, by whom all thisis pervaded,—by worship-
ping Him with his proper duty, man attains
perfection.

‘Pravritti’ (in the text) may mean either evélution or
activity ; and it proceeds from the Isvara, the Antaryamin,
the Ruler within. JBeings: living creatures. Hig proper
duty: each according to his caste, as described above.

Worshipping the Lord by performing his duty, man attains
perfection, in so far only as he becomes qualified for the devo-

tion of knowledge (jnana-nish¢ha).
Such being the cause, therefore,

HAM, @A| fage: qTgaEdEarT )
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47. Better is one’s own duty (though) desti-
tute of merits, than the duaty of another well
performed. Doing the duty ordained according to
nature one incurs no sin.

Just as a poisonous substance does not injure the worm
born in that substance, so, he who does the duty ordained
according to his own nature incurs no sin.

One ought noft to abandon one’s own duty.

It has been said that he who does the duty ordained
according to his nature incurs no sin like a worm born in
poison, that the duty of another brings on fear, and that he
who does not know the Self cannot indeed remain even for a
moment without doing action. Wherefore,
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48. The duty born with oneself, O son of
Kunti, though faulty, one ought not tc abandon
for, all undertakings are surrounded with evil, as

fire with smoke.

Born with oneself : born with the very birth of man.
Faulty : as everything is composed of the three gumas. Al
undertakings : whatever the duties are; by context, one’s
own as well as other’s duties ; for. the reason here assigned is
that they are all made up of the three gunas.

Though a man may perform another’s duty, abandoning
what is called his own duty, the duty born with himself, he
is not free from fault; and another’s duty brings on fear.*
And since it is not possible for any man who does not know
the Self to give up action entirely, therefore he ought not to
abandon action (karma).

Is entire renunciation of action possible ?

(Now, let us enquire) : Is it because of the impossibility
of entire abandonment of action that no one ought to renounce
one’s own (nature-born) duty, or is it because some sin ¥
accrues from the abandoning of the duty born with oneself ?

(Question) :—Now, of what good is this enquiry ?

(Answer) :—In the first place, if the duty born with one-
self ought not to be abandoned (merely) because of the
impossibility of remouncing action entirely, then it would
follow that there can be nothing but merit in renouncing it
entirely.

* Therefore, it is not right to do another’s duty.—A.
t The sin {pratyavaya) arising from tbe neglect of the duty enjoined
in the sruti as obligatory.—A.
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The Sankhya, Buddhistic and Vaiseshika theories.

(Objection) :—Yes; but an entire renunciation is not
possible.—Is the soul (Purusha) always mobile like the guras
of the Sankhyas ? Or, isaction itself the actor (soul), like
the five Skandhas of the Buddhists, undergoing destruction
every moment ? In either case, an entire renunciation of
action is impossible.*

Now there is also a third theory—When the thing (soul)
acts, then it is active; when it does not act, then it is
actionless. Such being the case, it is possible to renounce
action entirely. And there is this peculiarity in this theory :
neither is the thing (soul) ever mobile, nor is action itself the
actor (the soul) ; but it is a permanent fixed substance,
wherein action which was non-existent before arises, and
wherein action which has been existent ceases. while the
substance remains pure (actionless), with the potentiality (of
the activity) in it, and as such forms the actor.—~Thus say
the followers of Kamada. What objection is there to this
theory ?

Refutation of the Vaiseshika theory.

~ (Answer) —There is cerfainly this objection, that it is
_contrary to the Lord’s teaching.—How do you know ?~—For,
the Lord has said ‘there can be no existence of the non-
_existent* (ii. 16) and so on. But according to the followers
of Kanada, the non-existent comes into existence,-and the
.existent becomes non-existent. Wherefore their theory is
- contrary to the Lord’s teaching.

(Objection) :——How can it be objected to if it agrees with
‘reason, though it may be opposed to the Lord’s teaching ?

(Answer) :—We reply :

* Inasmuch as it would imply that the soul uamdergoes change in its
' yery nature:—A.
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This view is certainly objectionable, because it is opposed
1o all evidence.—How ?—If a dvyanuka (an aggregate of two
atoms) or other substance is absolutely non-existent before its
production, and if, remaining for a time after production, it
again becomes non-gxistent, then it follows that what was
non-existent becomes existent, and what is existent will be-
come non-existent ; that non-entity becomes an entity and an
entity becomes non-entity, In that case it must be that a
pon-entity (abhava) which is to become an entity (bhava) is
like a rabbit’s horn before becoming an entity, and that it
becomes an entity by the action of the threefold cause, ~of
the material, the non-material or accidental, and the efficient
causes, (samavayi-asamavayi-nimitta-karanas). Now it is
not possible to hold (in the present case) that a non-entity is
born and needs a cause ; for, it does not apply to other non-
entities, such as a rabbit’'s horn If a pot or the like, which
is to be produced (as an effect), be of the nature of an entity,
then we can understand that when it is to be produced asan
effect, it needs a cause so far merely asregards its manifes-
tation.

Moreover, if the non-existent should become existent and
the existent should become non-existent, then nobody can be
certain as to anything whatsoever in matters of evidence and
things ascertainable by evidence, inasmuch as there can be no
certainty that the existent will continue to be existent and the
non-existent will continue to be non-existent.

Moreover, when they (the followers of Kanada) say that
a dvyanuka or such other substance is produced as an effect,
they speak of it as connected with its cause and as existent.
Having been non-existent before production, it becomes, in
virtue of the operation of its cause connected with that
cause—the ultimate aftoms—and with ewistence, by the rela-.
tion known as samavaya, 6., intimate or inseparable relation
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When (thus) related, i.e., when it is inseparably connected
with the cause, it becomes existent. Here they may be asked
to explain how the non-existent can have a cause of its own.
‘We cannot indeed think of a thing which can cause the birth
of a barren woman’s son or his relation to anything else.

(Objection) :—The Vaiseshikas do not hold that the non-
existent is related to anything. It is substances, such as
dvyanukas, that are said to be intimately related to their
causes.

(Answer) :—No ; because they are not supposed to exist
prior to this relation.—The Vaiseshikas do not argue that a
pot or the like exists prior to the action of the potter, the
potter’s stick and wheel. Neither do they hold that clay
assumes by itself the form of a pot. Wherefore, as the only
other alternative, they have to admit that the non-existent
(pot) becomes related (to the cause).

(Objection) :—It is not opposed to reason to hold that,
though non-existent, it may be related by samavaya or intimate
relation (to the cause).

(dnswer) :— No so; for, no such thing can be admitted
in the case of a barren woman’s son.—If we are to hold that
the antecedent non-existence (pragabhava) of a pot or the like
becomes related to the cause, but not the barren woman’s
son, notwithstandipg that both are alike non-entities (abhava),
it is necessary to show how one non-entity can be distinguished
from the other. Non-existence of one, non-existence of two,
non-existence of all, antecedent non-existence (pragabhava),
non-existence after destruction (pradhvamsabhava), mutual
non-existence (anyonyabhava), absolute non-existence (atyanta-
bhava),—nobody can point out any definite distinction among
these in themselves. In the absence of a distinction, it is
unreasonable to hold that only the antecedent non-existence
of a pot becomes a pot through the action of a potter, etc.,
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that it becomes related to a cause of its own, viz., the pot-
shreds which are existent, that when thus related it can very
well be spoken of as being produced and so on, but that such
is not the case with regard to the non-existence after destruc-
tion (pradhvamsabhava) of the same pot, thougn both alike
are non-existent. It is unreasonable to hold that other non-
existences (abhavas), such as non-existence after destruction,
can never become (an existent effect) and so on, whereas
antecedent non-existence alone, such as that of dvyanuka and
the like substances, can become (an existent effect) and so on,
though it is an abhava or non-existent quite as much as non-
existence after destruction or absolute non-existence.

(Objection) —We do not-hold that the non-existent be-
comes the existent.

(dnswer) :—Then the existent becomes existent,—for
instance, a pot becomes a pot, a cloth becomes a cloth.
This, too, is opposed to all evidence, like the theory that non-
existent becomes existent.

Refutation of the Parinama-Vada.

As to the Parinama (transformation) theory of the
Sankhyas, even that theory does not differ from the theory of
the ' Vaiseshikas, inasmuch as it postulates the production of
properties non-existent before, as well as their destruction.
Even.admitting their explanation that by manifestation or
disappearance (an effectis said to come into existence or
undergo destruction), the theory isall the same opposed to
evidence, as may be found if we enquire whether the manifes-
tation and disappearance are previously existent or npon-
sxistent.

For the same reason, we have to condemn that theory

also which says that production etc., of an effect, are only
differsnt states of the cause itself.
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The Lord’s theory of illusion.

As the only other alternative, there remains this theory,
that the One Existence, the sole Reality, is by avidya,
imagined variously, as so many things undergoing production,
destruction and the like changes, like an actor on the stage.
This doctrine of the ILord has been stated in ii. 16 ; the
consciousness of the existent (sat) being constant and the
consciousness of all the rest being inconstant.

The enlightened alone can renounce action entirely,

(Objection) :—Then, the Self being immutable, where is
the impossibility of renouncing all action entirely ?

(4nswer) :~—Action is the property or attribute of the
gunas, be they regarded as real things, or as things set up by
avidya. It is ascribed to the Self through avidya, and it has
therefore been said that no ignorant man (avidvan) can
renounce action entirely even for a moment (iii. 5). On the
other hand, he who knows the Self is able to renounce action
entirely, inasmuch as avidya has been expelled by vidya or
wisdom ; for, there can be no residue left of what is ascribed
by avidya. Indeed, no residue is left of the second moon
created by the false vision of the timira-affected eye, even
after the removal of #mira. Such being the case, the
statements contained in v. 13, xviii, 45, 46 are quite

reasonable.
Perfection in Karma-Yoga leads to
absolute Perfection.

It has been said that the perfection reached by means of
Karma-Yoga consists in becoming qualified for juzana-nishzha,
the Path of Wisdom ; and it is with a view to describe, as the
fruit thereof, the naishkarmyasiddhi,—perfection in the form
of absolute freedom from action, known as jnana-nishtha,—
that the Lord now proceeds to teach as follows : '
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49. He whose reason is not attached any-
where, whose self is subdued, from whom desire
has fled, he by renunciation attains the supreme
state of freedom from action,

He whose reason (budhi, antak-karama) is free from
attachment to sons, wife, and other objects of attachment,
whose self (antah—kara‘na) is brought under his own coatrol,
from whom desire for the body, for life, and for pleasures
has fled,—a person of this sort who knows the Self attains to
the supreme perfection, tol absolute freedom from action
(naxshkarmyasxddbl) by samayasa. In virtue of his know-
ledge of the unity of the actionless (nishkriya) Brahman and
the Self, all actions have fled from him. This is known as
the state of absolute freedom from action ; and it is a siddhi
or perfection. — Naishkarmyasiddhi may also mean the
attainment (siddhi) of naiskkarmya, the state in which one
remains as the actionless Self, It is supreme as distinguished
from the perfection attainable by Karma-Yoga ; it is the state
of immediate liberation (sadyo-mukti). This state is attained
by samnyasa or right knowledge,—or better still; by the
renunciation of all actions for which one is prepared by his
right knowledge; and so says the Lord in v. 13.

Now, the Lord proceeds to teach how a man who, having
attained perfection (as described above in xviii. 46) by
performing his duty (as taught above) in the service of the
Lord, has come by the discriminative knowledge of the Self,
can attain the perfection known as naishkarmya or absolute
freedom from action, f.¢, a firm unswerving stand in the
knowledge of the pure Self.
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50. How he who has attained perfection
reaches Brahman, that in brief do thou learn from

Me, O son of Kunti,—~that supreme consummation
of knowledge.

The perfection he has already attained consists in the
body and the senses being prepared for devotion to knowledge
as a result of the Grace of the Lord worshipped through his
duty. Reference to this (perfection) serves as a prelude to
what follows—What is that perfection to which that
reference forms a prelude ?—It is the process of jnana-
nishfha, or devotion to knowledge, by which he attains
Brabman, the Supreme Self. That process, the way to the
attainment of jzana-pishtha, do thou understand with certainty
from my speech.—Is it to be described at length ?=—No, says
the Lord ; it will be described only in brief.

Absolute perfection is the consummation of
Self-knowledge.

‘What the attainment of Brahman—referred to in the
words “ how he reaches Brahman,” —is, the Lord proceeds to
specify in the words “ that supreme consummation of know-
ledge.” Consummation (nishzha) means perfection, the final
or highest stage.

* (Question) :—Consummation of what ?

* The following discussion in the form of questions and answers is
ntended to show that the consummation of knowledge is a well-defined
end as spoken of here. It is the consummation of Brabma-jnana
fknowledge of Brahman). Brahma-jwana is not different from Self-
knowledge, and the nature of the Self is defined here in ii. 20 and in the

Upanishads : and it can alsojbe ascertained by reasoning upon scriptural

texts, which describe hi as * devoid of attachment and immutable ’.—
A
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(Answer) : —Of Brahma-jnana or knowledge of Brahman.

(Quettion) :—Of what nature is the consummation of
Brahma-jnana. ?

(Answer) :—Of the same nature as Atmajnana or Self-
knowledge.

(Question) :—Of what nature is the Self-knowledge ?

(Answer) :—Of the same nature as the Self.

(Question) :—Of what pature is the Self ?

(dnswer) :—Of the nature described by the Lord and in
the passages of the Upanishads, and (ascertainable) by nyaya
or reasoning (upon the scriptural texts).

Is Self-knowledge possible at all ?

(Objection) :—Knowledge or cognition (jnana) is of the
form of its object. But it is nowhere admitted that the Self
is an object of cognition or has a form,

(Answer) :—The Self has a form, as taught in the scrip-
tural passages, ‘In colour like the sun’ (Sve. Up. 3-8);
‘ Luminous in form ’ (Chha. Up" 3-14-2); ° Self-luminous’
(Bri. Up. 4-3-9).

(Objection) :—No ; those passages are intended to
remove the idea that the Self is of the nature of darkness
(Tamas).——~When the Self is said to be neither of the form of
a substance nor of an attribute, it would follow that the Self
is of the nature of darkaness : and the preventing of this idea
is the aim of the descriptions such as * In colour like the sun.’
Form is specifically denied, the Self being described as
* formless ’ (Kaftha-Up. 3-15). Neither is the Self an object
of cognition, as taught in passages like the following : “ His
form stands not in (our) ken, nor can any one see Him with
the eye” (Sve. Up. 4-20) ; * Without sound and touch
(Katha~Up. 3-15). Wherefore it is wrong to speak of a
coguition of the form of the Self.
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Such being the case. how can there be a cognition of the
Self ? Indeed, all cognition, whatever be its object, is of the
form of that object. And it has been said that the Self is
formless. If both the Self and the cognition thereof be
formless, how is the constant meditation of Self-knowledge or
the consummation thereof to be attained ?

The Self reveals Himself in Pure Reason.

(Answer) :—Do not think so: for it can be shown that
the Self is extremely pure, extremely clear, and extremely
subtle. And Buddhi (reason) being as pure, etc., as the Self,
it can put on the semblance of that aspect of the Self which
is manifested as consciousness. Manas puts on a semblance
of Buddhi, the sense-organs put on a semblance of Manas,
and the physical body again puts on a semblance of the
sense-organs, Wherefore common people look upon the
mere physical body as the Self. And the Lokayatikas (mate~
rialists) who argue that consciousness is a property of the
physical body declare that the Purusha or Soul is identical
with the physical body endued with consciousness. Simi-
larly, others again argue that consciousness is a property of the
senses ; others again argue that consciousness is a property of
Buddhi. There are a few who hold that there is something
within even beyond the Buddhi, wviz., the Avyakta (the
Unmanifested) also called the Avyakrita(the Undifferentiated),
in the form of Avidya ; and they say that the Avyakrita .is the
Self.* Everywhere, from Buddhi down to the physical body,
the cause of illusory indentification of each with the Self is its
wearnig a semblance of the consciousness of the Self ; and it
is therefore unnecessary to impart directly a knowledge of
the Self.—~What then is necessary ?——What is necessary is the
mere elimination of the not-Self associated with the Self,—

* Those who study and contemplate npon the Cause of the universe
regard the Antaryamin, the Avyakrita endued with consciousness, as the
selfa"—A‘
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names, forms and the like; but it is unnecessary to try and
teach what the consciousness of the Self is like, inasmuch as
it is invariably comprehended in association with all objects
of perception which are set up by avidya. Accordingly, the
Vijpanavadins, the Buddhistic Idealists, hold that there is
nothing real except ideas, and that these ideas require no
external evidence (to prove their existence), inasmuch as it is
admitted that they are self-cognized. Therefore we have
only to eliminate what is falsely ascribed to Brahman by
avidya ; we have to make no more effort to acquire a know-
ledg= of Brahman as He is quite self-evident. Though thus
‘quite self-evident. easily knowable, quite near, and forming
the very Self, Brahman appears—to the unenlightened, to
those whose reason (Buddhi) is carried away by the differen-
tiatel phenomena of names and forms created by avidya—as
unknown, difficult to know, very remote, as though He were
a separate thing. But to those whose reason (Buddhi) has
turned away from external phenomena, who have secured the

grace of the Guru and attained the serenity of the self (manas),
there isnothing else so blissful, so well-known, so easily
knowahle, and quite so near as Brahman. Accordingly, the
‘knowledge of Brahmanis said to be immediately comprehend-
ed andunopposed to dharma (ix. 2.)

Some conceited philosophers hold that reason (Buddhi)
cannot grysp the Self, as He is formeless, and that therefore
the Devotion of Right Knowledge is impossible of attainment,

True, it is unattainable to those who have not been pro-
perly initiated into the traditional knowledge by the Gurus
(the Great Ones), who have not learned and studied the
(teachings of the) Vedanta, whose intellect is quite engrossed
in the extemal objects of senses, and who have not been
trained in the right sources of knowledge. But, for those
who are diffetently situated, (¢.e., who have been duly initiated
etc,) it is qute impossible to believe in the reality of the
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dual—the perceiver and the perceived—of our external
perception, because they perceive no reality other than the
consciousness of the Self. And we have shewn in the prece-
ding sections that this—not the reverse—is the truth, and the
Lord also has declared the same in ii. 69. Wherefore it is
only a cessation of the perception of the differentiated forms
of the external world that can lead to a firm grasp of the real
nature of the Self. For, the Self is not a thing unknown t0
anybody at any time, is not a thing to be reached or got rid
of or acquired. 1f the Self be quite unknown, all under-
takings intended for the benefit of oneself would haveno
meaning. It is not, indeed, possible to imagine that they are
for the benefit of the physical body or the like which hasno
consciousness ; nor is it possible to imagine that pleasure is
for pleasure’s sake and painis for pains’s sake. 1t is, moreover,
the Self-knowledge which is the aim of all endeavour.®
‘Wherefore, just as there is no need for an external evidence
by which to know one’s own body, so there is no need for an
external evidence by which to know the Self whois even
nearer than the body. Thus it is clear that, to those who can
discriminate, the Atma-jnana-nishtha (devotion to Self-know-
ledge) is easy of attainment.

Cogunition and the Cogniser are self-revealed.

Those also who bad that cognition (jrana) isformless
and is not kaown by immediate perception must admit that,
since an object of knowledge is apprehended through cogni-
tion, cognition is quite as immediately known as pleasure or
the like.

Moreover, it cannot be maintained that cognition isa
thing which one seeks to know.—If cognition wete unknown,
it would be a thing which has to be sought after just as an

All actiou enjoined in the szuti is intended only asa means to Sel
knowledge. Vide, Vedanta-Sutras III. iv. 26-27—A,
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object of cognition is sought after, Just as, for example, a
man seeks to reach by cognition the cognisable object such as
a pot, so also would he have toseek to reach cognition by
means of another cognition. But the fact is otherwise.
Wherefore cognition is self-revealed, and therefore, also, is
the cogniser self-revealed.

Therefore it is not for the knowlsdge (of Brahman or the
Self) that any effort® is needed; it is needed only to prevent
as from regarding the not-Self as the Self. Therefore,
Devotion to Knowledge (jrzana-nish¢ha) is easily attainable.

The Path to Absolute Perfection.
How is this consummation of knowledge t to be attained?
Listen:
gEAT [AYEar g JAISSHA fAawg = |
eI FaTARAFA NN SgEW T 11 2L |
5I. Endued with a pure reason, controlling
the self with firmness, abandoning sound and other
objects, and laying aside love and hatred ;

Pure ; free from illusion (maya), from doubt and mis-
conception. IReason (buddhi): the determining faculty. Zhe
Self : the aggregate of the body and the senses. Abandoning
eto: {as we should understand from the context) all superflu-
ous luxuries, all objects except those only which are necessary
for the bare maintenance of the body, and laying asids Zove
and hatred even for those objects which appear necessary for
the maintenance of the body.

* With a view to bring into existence something that does not already
-exist by means of an act enjoined in the Sruti.~—A.

t A continuous current of the knowledge of Brabman; the reason
merging in Brahman through the elimination of all alien attributes
-ascribed to Him.—A.
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Then,
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52. Resorting to a sequestered spot, eating
but little, speech and body and mind subdued;
always engaged in meditation and concentration,
endued with dispassion ;

Resorting, etc.: ever accustomed to resort to such se-
Questered spots as a jungle, the sandbank of, a river, the
mountain-cave. FHating but litile : as conducive to the sere-
nity of thought by keeping off sleep and such otherevils.
This devotee of wisdom should also restrain his speech, body
and mind. With all the senses thus quieted, he should always
and devoutly practise Dhyana or mediation upor the nature
of the Self, and Yoga or concentration of the mind on the
Self. Always: : this implies that he has to do nothing else, no
mandrajapa (repetition of chants or mystic formulae), etc.
Dispassion : absence of desire for visible and invisible objects.
This should be a constant attitude of the mind.

Moreover,

SEEH 98 g7 BI B AATE |
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53. Having abandoned egotism, strength,

arrogance, desire, enmity, property, free from the

notion of “ mine,” and peaceful, he is fit for be-
coming Brahman.

Hgotism : identifying the Self with the body, etc.
Strength : that strength which is combined with passion and
desire, but not the physical or any other strength : the latter
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being natural, its abandonment is not possible. Arrogance :
which follows the state of exultation and leads to the trans-
gression of dharma, as said in the smriti :

“ When a man exults, he becomes arrogant, and when he
becomes arrogant, he transgresses dharma ”’—

(Apastamba-Dharmasutra, 1-13-4),

Property : though a man is free from all passions of the
mind and the senses, he may own so much of external belong-
ings as is necessary for bodily sustenance and for the observ-
ance of his duties (dbarma); but even this the aspirant
abandons; .., he becomes a Paramahamsa-Parivrajaka, a
samnyasin of the fourth or highest order. He does not regard
even the bodily life as his. Peaceful : free from exultation
and care. Such a devotee of wisdom is fit to become
Brahman.

The consummation of Knowledge attained
by Devotion.

In this way,
) ~
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54. Becoming Brahman, of serene self, he

neither grieves nor desires, treating all beings
alike ; he attains supreme devotion to Me.

How who has reached Brahman and attained self-serenity
does not grieve regarding his failure to accomplish an object
or regarding his wants. It is not indeed possible to suppose -
that he who knows Brahman can bave a longing for any
object unattained ; therefore the words “ he neither grieves nor
desires ” is tantamount to saying that such is the nature of the
man who has become Brahman—Another reading makes the
passage mean ‘ he neither grieves nor exults.”— Treating all
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beings alike : he regards the pleasure and pain of all creatures
equally with his own, t.e., that they would affect them just as
they affect himself).—It is not meant here that he sees the
identity of the Self in all, as this will be mentioned in the
next verse.—Such a devotee to wisdom attains highest devo-
tion to me, the Supreme ILord,—the fourth or the highest of
the four kinds of devotion,—ts., the Devotion of Knowledge,
—spoken of in vii. 16.
Then,

AT WRARSANS qrEEES agad: |
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55. By Devotion he knows Me in truth, what
and who I am; ‘then, kaowing Me in truth, he
forthwith enters.into Me.

By Bhakti, by the Devotion of Knowledge, he knows Me
as I am in the diverse manifestations caused by upadhis. He
knows who I am, he knows that Iam devoid of all the diffe-
rences caused by the upadhis, that I am the Supreme Purusha,
that I am like unto akasa; he knows Me to be non-dual, the
one Consciousness (Chaitanya), pure and simple, unborn,
undecaying, undying, fearless, deathless. The knowing Me
in truth, he enters into Myself immediately after attaining
kmowledge. )

It is not meant here that the act of knowledge and the act
of entering are two distinct acts.—What then is the act of
entering P—It is the knowledge itself; for, there is nothing to
be effected (by knowledge) other than itself, as the Lord has
taught. “ Do thou also know Me as Kshetrajna.” (xiii. 2).

(Objection) :—The statemet that “by the supreme
devotion of knowledge he knows Me,” involves a contradic-
tion—How P—Thus: when the knowledge of a certain object
arises in the knower, then and then alone the knower knows
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that object; no devotion to that knowledge, no repetition of
the knowledge, is necessary. Therefore, the statement that
“ he knows Me, not by knowledge, but hy devotion to know-
ledge, by a repetition of knowledge,” involves a contradiction.

(Answer) :—This objection does not apply here; for, the
word * devotion (nishtha)” means that *he knowledge aided by
all the favourable conditions of its rise and development and
freed from obstacles culminates in a firin conviction by one’s
own experience. When the knowledge of the unity of the
individual Self (Kshetrajsa) and tiie supreme Self (Para-
matman}, generated by the teachings of the Scriptures and
the master under conditons favourable to the rise and ripening
of that knowledge—i7., purity of mind, humility and other
attributes (xiii, 7. ef seq.)—and accompanied with the renun-
ciation of all works which are associated with the idea of
distinctions such as the agent and other factors of action,
culminates in a firm conviction by one’s own experience, then
the knowledge is said to have attained supreme consumma-~
tion. This jnana-nishtha (Devction of Knowledge) is referred
to as the Supreme or fourth kind of Devotion, Bhakti (vii, 17),
—supreme as compared with the remaining three kinds of
Devotion, with that of the distressed, etc., (vii. 16). By this
supreme devotion the aspirant knows the Lord as He is, and
immediately afterwards all consciousness ¢f difference between
the Isvara and the Kshetrajna disappears altogether. Thus
there is no contradiction involved in the statement that “ by
the Devotion of Knowledge (the aspirant knows) Me.”

Renunciation of all works is necessary for

absolute perfection.

Then alone can the well-ascertained teaching of all
scriptures—~w%., the Upanishads, Itihasas, Puramas and
Smritis—enjoining retirement have a meaning. The scrip-
tural texts are such as the following :
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** Knowing It, they renounce and lead a mendicant life.”
—(Bri. Up. 3-5-9).

* Wterefore they say that renunciation is excellent
among these austerities”’ —(Yajniki-Up. 79.)

* Renunciation excels.”—(1bid, 78),

* Samnyasa is the renunciation of actions.”

* Having abandoned Vedas, this world and the next,”’
-gtc,—(Apastamba-Dharmasutra, 2-23-13).

“ Renounce dharma and a-dharma.”

And sc on. Here, in the Gita also, passages of similar
import (such as v. 12) occur. 1t cannot be held that these
passages are meaningless. Nor can it be held that they are
“arthavadas, mere explanatory or incidental remarks (not
meant as obligatory injunctions); for they occur in the
sections which specially treat of renunciation.

Moreover, (renunciation of works is necessary) because
‘Moksha consists in the realisation of the immutability of one’s
own Inner Self. He who wishes to reach the eastern sea
should not indeed travel in the opposite direction, i.e., by the
same road that the man who wishes to go to the western sea
chooses. And the Devotion of Knowledge (jnana-nishfha)
consists in an intent effort to establish a continuous current of
the idea of the Inner Self (Pratyagatman); and there would
be a conflict if that devotion were to be conjoined with ritual
(karma), which is like going towards the western sea. It is a
firm conviction of philosophers that the difference between the
two is as wide as that between a mountain and a mustard
seed. Hence the conclusion that the Devotion of Knowledge
{jnana-nishtha) should be practised by renouncing all action.

Devotion fo the Lord by works enjoined.

The perfection accruing as the fruit of that Bhakti-Yoga,
wrhich consists in worshipping the Lord through one’s own
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duties qualifies the aspirant for the Devotion of Knowledge
which culminates in moksha. This Bhakti-Yoga, the Yoga of
Devotion to the Lord, is extolled here, in this section which
sums up the teaching of the sastra, with a view to firmly

impress that teaching.
GEFAAN 9 FAT AT |
AHEREAAY APge IgaAI || 4% Ul
_ 56. Doing continually all actions whatsoevers
taking refuge in Me,—by My Grace he reachesthe

eternal undecaying Abode.

Doing all actions including even the prohibited actions,
whoso seeks refuge in Me, Vasudeva, the Lord, with his
whole self centred in Me, reaches the eternal Abode of Vishuu

by the Grace of the Lord.
‘Wherefore,
Sq9 GAFAI0 AT §Fa JT |
glgamguisg aisa: @ad wa 1 v |l

57. Mentally resigning all deeds to Me,
regarding Me as the Supreme, resorting to mental
concentration, do thou ever fix thy heartin Me,

Mentally : with discriminative faith.” 4II actions.: pro-
ducing visible and invisible results. Me : the Lord. As
taught in ix. 27, do thou dedicate all thy actions to Me.
Regarding : regarding Me, Vasudeva, as the highest goal ;
his whole self centered in Me. Regarding, &c: resorting to
the Buddhi-Yoga (samahita-buddhitva, steady-mindedaess,
firm faith as thy sole refuge.

* i,¢., the faith that knowledge alone obtainable by the Lord’s
Grace,—but not works, fiually leads to salvation.—A,
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afgw: aage AwagrisaRy |
Sy ARTAEGIUA AANS fIagats | a<
58. Fixing thy heartin Me, thou shalt, by
My Grace, cross over all difficulties ; but if from

egotism thou will not hear (Me), thou shalt perish,

Difficulties : the impassable obstacles arising from
(avidya), the cause of samsara. Egotism : the idea that thou
art a learned man. If thou wilt not abide by my advice, .
then thou shalt be ruined.

Neither shouldst thou think, “ I am independent ; why
should I obey the dictates of another ” ?

AIEGIATHG 9 AT 3[R 774 |
fasay sygamas unfaeal M i’ 1

50. If, indulging egotism, thou thinkest ¢1
will not fight,” vain is this, thy resolve ; nature will
constrain thee,

Thinkest, resolvest. Vain : for, thy nature as a Kshatriya
will constrain thee ta do so.
Also because,

@IS Bieda fag: S HAT |
F3 oot FrAEERSIEaMsy aq u &0 |

60. Bound (as thou art), O son of Kunti, by
thy own nature-born act, that which from delusion
thou likest not to do, thou shalt do, though against
thy will.

Nature=born : such as prowess, &c, mentioned above
(xviii- 43). Against ¢hy will : in subjection to some external
force.
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For,
$a¢: SayaFl gRASIA fsi |
WAL=l FAaEeri« At | &2 U
61. The Lord dwells in the hearts of all
beings, O Arjuna, whirling by Maya all beings (as
if) mounted on a machine.
The ZLord (lsvara): the Ruler, Narayana. Arjunc
_pure in the internal self, of a pure antah-karana. The word
“ Arjuna ” is used in the sense of ‘pure’ in the Rig-Veda.
*“ The dark day and the light day,” (6-9-1). He causes all
beings to revolve as if—°‘as if’ being understood—mounted
on machines, like wooded dolls mounted on a machine. By
Maya : by causing illusion. ‘ Whirling’ should be construed
with ¢ dwells;’
aua O IO AITET ARG |
ARRFRIY Qifea @R TATE qraa 4 &2 0

62. Fly unto Him for refuge with all thy
being, O Bharata ; by His Grace shalt thou cbtain
supreme peace (and) the eternal resting place.

Seek thou that Lord as thy sole Refuge with thy whole
being for relief from the distress of samsara. Then by His
Grace, thou shalt obtain supreme peace and attain to My-—
v, Vishnu’s—-—supreme Eternal .Abode.

- gfx & sravTeard qErges 73T |
frasiagaia ai=sta agr g% 1l &3 Ul

63. Thus has wisdom, more secret than all
that is secret, been declared to thee by Me; reﬁect
thou over it all and act as thou pleasest.
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Me : the Omniscient Lord. I :the Sastra, the teaching
declared above, Ail: everything that has been taught.
Devotion to the Lord is the Secret of success
in Karma-Yoga.

Listen to what I am again going to say :
< - - »
QINUAR I Y 4 9@ I )
oISt & zafafa aar agmi™ T Fag 0 &% )
64. Hear thou again My word supreme, the
most secret of all; because thou art My firm
friend, therefore will I tell thee what is good.

Again: though it bas been more than once declared. I
do not tell thee either from fear or from hope of reward:
thou art My firm friend, thou art ever beloved of Me ; and for
this reason I shall tell thee of the supreme good, the means
of attaining knowledge. This last is, indeed, the bighest of
all kinds of good. ,

What is it ?—The Lord says:

AHAT W WG RAIST AT ATEE |

aidsafy g ¥ SRwE B & ) &4

65. Fix thy thought on Me, he devoted to
Me, worship Me, do homage to Me. Thou shalt
reach Myself. The truth do I declare to.thee;

{for) thou art dear to Me.

Thou shalt reach Myself: thus acting—v.e.,, looking up
to Vasudeva alone as thy aim, means, and end-~thou shalt
come to Me. In this matter I make a solemn promise.—
‘The meaning of the verse is this. Thus, knowing that the
Lord's declarations are true, and being convinced that moksha
is a necessary result of devotion to the Lord, one should look
to the Lord as the highest and sole Refuge.
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Right Knowledge and Renunciation.
Having thought in conclusion that the supreme secret of
‘the Devotion of Karma-Yoga is the regarding of the Lord ag
the sole Refuge, the Loord now proceeds to speak of the Right
Knowledge, the fruit of the Devotion of Karma-Yoga, as
taught in the essential portions of all the Vedantas
(Upanishads) :

SAYRFIRAST AIAH O 5 |
& &1 AIYSAY AQGREATH a1 gL ) &% )

66. Abandoning all righteous deeds, seek me
as thy sole Refuge; I will liberate thee from all
sins ; do thou not grieve. '

Righteous deeds (dharma); including unrighteous deeds
(a-dharma) also, since maishkarmya or freedom from all
action is intended to be taught here. Here may be cited
such passages of the sruti and the smriti as the following

“Not he who has not abstained from evil deed...can
attain It.”—(Katha-Up. 1-2-24).

“ Abandon dharma and a~dbarma.,’

So, the passage means * renouncing all works,” Me alone ;
the Isvara, the Self of all, dwelling the same in all, Seek
Me as thy sole Refuge: in the belief “I myself am that
Isvara;” ie, do thou understand that there is naught else
except Me. When thou art firm in this faith, I shall liberata
thee from all sins, from all bonds of dharma and a-dharma,
by manifesting Myself as thy own Self. So it has been
already said here,

* I destroy the darkness born of ignorance by the lumi-

nous lamp of wisdom, abiding in their self.”—(x. IL)
Wherefore do thou not grieve.
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What is the means to the Highest Bliss,—EKnowledge
or Works?

What has been determined in the Gita-sastra as the
means of attaining the Highest Bliss (nis-sreyasa)? Is it
Knowledge (jnana), or Works (karma), or beth together -

Whence this doubt ?

It has been said ‘ Knowing which one attains the Im~
mortal” (xiii. 12),and “Then knowing Me in truth, he forth-
with enters into Me” (xiii. 55): these and other passages
teach that the Highest Bliss is attained by mere knowledge.
Such passages again as “Thy concern is with action alone™
(ii. 47), and *'Do thou also perform action,” (iv.15), teach
that performance of works is quite obligatory Since it has
been taught that both knowledge and works are obligatory,
there may arise a doubt as to whether also the two conjoined
may not constitute the means to the Highest Bliss,

What is the good of this enquiry at all?

It is this, viz., to determine which one of them forms the
‘means to the Highest Blisss. Wherefore, the subject is very
wide and is worth investigating.

Self -Knowledge alone is the means to the Highest
Bliss.

Pure Self-knowledge alone is the means to the Highest
Bliss; for, as removing the notion of variety, it culminates in
liberation (kaivalya.) Avidya is the perception of variety
involving actions, factors of action, and the ends of actions,
It is always present in the Self. *“Mine is action: Iam the
agent ; I do this act for such and such a result:”” in this form,
avidya has been active in time without a beginning. The
remover of this avidya is the knowledge of the Self arising in
the following form. “ Here I am, free, a non-agent, action-
less, devoid of results™; for such a knowledge removes the
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notion of varlety which causes one to ehgage in action.~The
word ‘“alone ” (in the opening line of this paragraph) is
intended to exclude the two other alternatives: neither by
works alone, nor by works and knowledge conjoined together,
is the Highest Bliss attained. Since, moreover, the Highest
Bliss is not an effect to be accomplished by action, works
cannot be the means to it. Indeed, the Eternal Reality is
not produced either by knowledge or by works.,

(Objection) :—Then, even the pure kngwledge serves lno
purpose !

(Angwer) :—Not so; for, by removing avidya, it cukmi-
nates in emancipation, which is a visible result.~We know
from experience that knowledge which removes the darkness
of avidya culminates in emancipation as its result; for
instance, in the case of a rope (mistaken for a serpent), as
soon as the light of the lamp removes the darkness which
caused the etror, the rope is no longer mistaken for a serpent.
The result of 1llumination culminates indeed in the emancipa-
tion of the rope, in freeing the rope from the various mistaken
notions of serpeat, etc., which then cease altogether. Se,
too, as regards the Self-knowledge.

Xnowiedge cannot be conjoined with Works.

Now when the agent and other factors of action are
operating in the act of cutting or in the act of churning fre,
—each act producing a visible result,—they cannot (at the
same time) operate in ahother act productive of another result
different from severance or the kindling of a fire; so also
when the agent and other factors of action are concerned in
the act of knowledge-devotion (jnana-nish¢ha),—whereof
alike the result is visible,~they cannot at the same time
operate to bring about another act productive of a result
other than the emancipation of the Self. Wherefore, the
Devotion of Kaowledge cannot be conjoined with works.
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(Objection) :—They may be conjoined, just as the act ot
_eaﬁng and the acts of fire worship (agnihotra), etc, are con-
Joined.

(Answer):—No; for, emancipation being the result of
knowledge, (the devotee of knowledge) cannot desire the
result of works.—When there is an all-spreading flood of
water close by, nobody would ever think of constructing wells
and tanks to any purpose. So also when knowledge leading
to emancipation as its result has been attained, nobody would
ever desire any other result or seek to do an act by which to
obtain that other result He who is engaged in an act by
which he hopes to acquire a whole kingdom will not certainly
engage in an act which can at best secure for him a piece of
land, nor will he cherish a desire for it. Therefore works are
not the means to the Highest Bliss. Neither is a conjunction
of knowledge and works possible. Nor can it be held that
knowledge which leads to emancipation requires the aid of
works; for as removing avidya, knowledge is cpposed to
works. Indeed, darkness cannot remove darkness. There-
fore, knowledge alone is the means to the Highest Bliss.

Refutation of the theory that salvation is attained
by works alone.

(Objection) :—No. For, by neglect of mitya or obligatory
works one incurs sin (pratyavaya); and kaivalye or emanci-
pation is eternal.

(To ezplain):—It is wrong to say that emancipation is
attained by knowledge alone; for by neglect of the nitya-
farma or obligatory works enjoined in the sruti, a man incurs
sin which leads him to hell, etc.

(Counter-objection) :—Thus, then, since moksha is not
to be attained by works, there can be no hope of attaining
moksha at all.
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(Rejoinder) :~There is no room for any such objection,
inasmuch as moksha is eternal. The sin of omission (prat-
yavaya) is avoided by the observance of the nitya-karma or
obligatory works; by avoiding the prohibited acts, no obnoxious
bodies are generated ; by avoiding the kamya-karma or inte-
rested acts no desirable body either generated; and when
the present body perishes on the exhaustion of the fruits of
the works which have given rise to the body, no more causes
then exist which can generate another body; and when
attachment and other passions are expunged from the heart,
the emancipation of the Self—t.e., the realisation by the Self
of His own true nature—is attained without any effort.

(Connter-objectton) :~—Those of the acts done in the
past innumerable births, which have not yet begun their
effects, and of which some lead to heaven and others to hell,
and so on, have not been extinguished, because their effects
have not been enjoyed.

(Rejoinder) :— No; for we argue that the fruits of those
works are reaped in the form of the trouble and pain involved
in the performance of the mitya-karma. Or the wuitya-karma
may, like the prayaschitta or expiatory act, serve to destroy
past sins. The works which bave begun their effects being
exhausted by the enjoyment of their fruits, and no new works
being undertaken, it follows that emancipation is attained
without any effort.

(Answer):—No ; for the sruti says that there exists no
other road to moksha than knowledge:

“Knowing Him alone, one crosses beyond death;

there exists no other road to the Abode.” (Svet. Up. 3.8).

Sruti says, further, that moksha is as impossible for the
unwise man as it is impossible tor men to compress the akasa
like leather (Ibid. 6—20). And the Puramic tradition also

ays that ‘one attains emancipation by knowledge.’
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Moreover, the good deeds (punya-karma) which have not
yet begun their effects cannot be said to have been exhausted.
Just as the. existence of sins which bave not begun their
effects is possible, so also the existence of good (punya) deeds
which have not yet begun their effects is possible; and as
these cannot be exhausted without generating another body,
moksha is not possible.

Neither is it possible to generate no new merit and de-
merit (dharma and adharma in this body), inasmuch as des-
truction of love and hatred and delusion which lead to acts of
merit and demerit cannot be effected except by means of Self-
knowledge. Because the sruti says that the nilya-karma
produces merit (punya) as its result, and because the smriti
says that, by performing their proper duties, the several
castes and orders attain to 2 high immeasurable happiness, the
exhbaustion of works is not possible.

Refutation of the theory that the Nitya-Karma
leads to no fufure births,

Now, as to the contention: As painful in itself, the nitya~
karma is itself the fruit of sinful deeds committed in the past ;
apart from itself, the nitya-karma bears no distinct fruit,
because the sruti speaks nowhere of its fruits, the mere circum-
stance of a man being alive forming a sufficient ground for its
necessary performance.

‘We say, no; for, it is impossible for those deeds to yield
their fruits which have not yet begun to work out their effects.
Neither can there be any variety in the pain (involved in the
-performance of the nitya~karma).

(To explain) :—It is wrong to say that the fruits of sinful
deeds committed in the past births are reaped in the form of
the trouble and pain involved in the pertormance of the nitya=
karma. We cannot indeed wunderstand how the fruit of the
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deeds which did not sprout up for fruition at the time of death
can be reaped in the birth caused by another set of deeds.
Otherwise, there would be nothing unreasonable in the sup-
position that infernal suffering is possiblg in the very birth that
has been generated by Agnihoira (fire-saccifice) for the enjoy-
ment of the fruit thereof Z, e, for the enjoyment of heaven
(svarga).

Moreover, the pain involved in the performance of the
nitya~karma cannot answer to that variety of suffering (which
should result from the variety) of acts of sin. While many
acts of sin productive of as many distinct kinds of suffering
may possibly exist, to suppose that their effects consist in the
mere trouble and pain involved in the observance of the nitya-
karma would lead to the further supposition—which it is im-
possible to hold==that the suffering inflicted by the pairs of
opposites, diseases and the like, bas no cause of its own, and
that the trouble and pain involved in the observance of the
nitya-karma is alone the effect of past sins, but not the pain
of carrying stones on the head or the like.

Besides, it is irrelevant to say thatthe trouble and pain
involved in the observance of the nitya-karma constitutes the
result of the sinful deeds done in the past.—How ?—It has
been urged that no extinction of the past sin which has not
begun to bear fruit is possible ; whereas you say that the fruit
of the deed which has bequn to bear fruit—not the fruit of
the deed which has not bequn to bear fruit——is reaped in the
form of the trouble and pain involved in the observance of the
nitya~karma. If, on the other hand, you mean that the whole
sin committed in the past has begun to bear fruit, then there
is no ground for the specification that thé mere trouble and
pain involved in the observance of the nityakarma are the
fruits (of those sinful deeds which have not begun to produce
their effects). It would then alsc follow that the enjoining of
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the nitya-karma has no purpose to serve ; for, the sinful deeds
which have begun their effects can be extinguished by merely
undergoing the effects so produced.

Moreover, if pain be the result of the nitya~karmas en
joined in the sruti that pain may arise from the trouble involy-
ed in the observance of the nitya-karma itself as from any
other active exercise : it is therefore unreasonable to suppose
that it is the result of another action.

Again as enjoined on a man on the mere ground of his
being alive, the nitya~karma cannot be, any more than a
prayaschitta or expiatory act, the effect of sins committed in
the past. An expiatory act, enjoined by a reason of a certain
act of sin having been committed, is not the frait of that sinful
act. If, on the other hand, the pain of the expiatory act be
the effect of the very sinful act which forms its occasion, then,
it would follow that the trouble and pain involved in the per-
formance of the nitya-karma occasioned by the man’s beiog
alive, etc., is the effect of that very state of being alive which
has occasioned the necessity ; the nitya~karmaand prayaschitta
being alike necessitated by the particular occasions respec-
tively.

Moreover. the trouble and pain involved in the per-
formance of a nttya-agnihoira (fire-worship done as a duty)
and a kamya-agnihotra (fire worship done with a motive)
being equal, and no special reason being found as to why the
trouble and pain involved in the performance of the nitya-
karma alone should constitute the result of sins committed in
the past, but not the tronble and pain involved in the per-
formance of the kAimya-karma, it would follow that the latter
also is the result of sins committed in the past. Such being
the case, it is wrong to infer, on the ground of consistency
{arthipatti), that because no mention is made in the sruti of
the nitya-karma’s results and because the injunction thereof
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is otherwise inexplicable, the trouble and pain involved in the
performance of thenitya-karma is the result of sins committed
in the past. The injunction being otherwise inexplicable, we
should even infer that the nitya-karma is productive of results
distinct from the pain and trouble involved in its performance.

The opoonent is also guilty of inconsistency. When it
is once admitted that through the performance of the nitya-
karma the fruit of another deed is reaped, this reaping forms
.itself the fruit of the nitya-karma, and it is therefore incon-
sistent to hold at the same time that the nitya~karma produces
no fruits of its own.

Moreover, when the kimya-agnihotra is performed, the
nitya-agnihotra is also said to have been performed simulta-
neously, as included in that self-same act ; and therefore the
fruit of the kAmya-agnihotra should become exhausted with
the trouble and pain involved in the nitya-agnihotra, inasmuch
as the kamya-agnihotra is not a distinct act from the nitya-
agnibotra. If, on the other hand, the effect of the kimya-
agnihotra be something distinct, such as svarga, then it would
follow that the trouble and pain of its performance must also
be distinct ; but it is not so, for it is opposed to facts. In
point of fact, the trouble and pain invol ved in the performance
of the nitya-karma is not distinct from that of the kamya-
karma.

Furthermore, an action which is neither enjoined nor
prohibited (in the sruti) is productive of immediate results;
but an act which is enjoined or prohibited by the sastra cannot
be productive of imuniediate result. If this latter were produc-
tive of immediate results, then no effort would be made with
a view to attain an unseen result, even though it be svarga or
the like, so long as it is held that in the case of Agnihotra or
the like—despite the absence of all distinction in the nature
of the Act—the fruits of the act when performed asa nityVa-
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karma are reaped in the form of the mere trouble and pain
involved in its performance, whereas when performed as a
kimya-karma the self-same act produces a superior result—
such as svarga—merely because there is a longing for its
resulfs, although the latter act is not superior to the former in
any of the subsidiary parts in the mode of performance.
Wherefore it is in no way reasonable to contend that the
nitya-karma does not lead to results in the unseen future .

The Paths of Enowledge and Works are meant for
distinct classes of aspirants.

So¥*, knowledge alone can cause total destruction of good

or evil deeds caused by avidya—not the performance of the
nitya-karma. For, avidya and kama (anescience and desire)
constitute the seed of all action. Accordingly it has been
declared that Karma-Yoga pertains to the ignorant and that
Jnana-nistha or knowledge-devotion accompanied with renunci-
ation of all works pertains to the wise. Vide ii. 19, 21 : iii.
3,26, 28; v.8,13; vil. 18; ix. 21, 22; x, 10. From the
last verse here quoted it should be inferred that ignorant men
who are devoted to action cannot approach the Lord. And
‘therefore, notwithstanding that ignorant men, who are
followerss of works, are most devout, rendering service to the
Lord, they resort only to one of the several paths mentioned
xii. 6-11) in their descending order, the lowest of them. being
that which counsists in abandoning the fruits of action. But
as regards those who are devoted to the Undefinable and the
Indestructible, the attributes they cultivate are mentioned in
xii. 13-20 ; and their path of knowledge is also described in
the three discourses eommencing with the (thirteenth dis-
* Because the nitya-karmg, hke the kamya.karma, yields its fruits

in the invisible future by way of taking the devotee to the regions of

Pitris and the like, itis not intended for the removal of sins: and there.
fore self-knowledge slone, it must be admitted. conduces to tha end.—A.




66] CONCLUSION. 509

course on the Kshetra.® The triple result of action,~such as
the evil, good and mixed fruit,—(xviii. 12) does not accrue
to those who have renounced all works generated by the five
causes such as the body (xviii. 14), who know that the Self
is one and non-agent, who are engaged in the higher devotion
of knowledge, who have known the true nature of the Lord,—
to the Paramahamsa-Parivrajakas (i.c., the samnyasies of
the fourth or highest order) who have obtained refuge in
the unity of the Self and the Divine Being. But it does
accrue to others who are ignorant, who follow the path of
works, who are not samnyasins. Thus should we assign the
paths of duty taught iu the Gita-8astra.
Action is a creature of Avidya

(Objection) :—It cannot be proved that all action is-
caused by avidya.

(Answer) :—No ; it can be  proved, as in the case of
brahmanicide (brahmahatya).—The nitya-karma is no doubt
taught in the sastra; but it concerns the ignorant alone. Just
as the act of brahmanicide, which, is prohibited in the sastra,
is known to be a source of evil, is committed only by him
who is ignorant and influenced by passion and other evil
tendencies,—his concern in it being otherwise inexplicable—
co also, all nitya, nedmitika, and kemya karmas, f. 6., a)
works comprising the constant and occasional duties as well

as all. interested sacrificial rites, councern only him who is
ignorant (of the Self.)

(Objection)) :—So long as it is not known that the Self is
distinct from the body, it is not likely that any man would
undertake to perform the nitya-karma, etc.

(Answer) :—Not so ; for, we see th@t a man engages in
an act thinking ** I do ” the act, which, being of the nature of
motion, is really done by the agency of the not-Self, (of the
body, etc.).

* Vide xiii. 7-11, xiv. 22-26, xv. 3-5.—A,
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(Question) :—The regarding of the aggregate of the
body, etc., as the Self is only a gauna-pratyaya or a figura-
tively expressed notion ; it is not an illusion (mithya).

(Answer) :—Not so; for, then its effects, too, must be
gauna, must have been figuratively spoken of.

(To explain the objection) :—When we speak of the
aggregate of the body, etc,—which are things belonging to
the Self,—as the Self, our words should be understood in a
figurative sense, as when for instance, addressing the father
the sruti says ‘* thyself art be who is spoken of as thy son.”
In common parlance, too, we say ‘‘ this cow is my very life.”
In the present case there is certainly no mithyapratyaya or
illusory notion. 1t is only when the distinction between the
‘two is not perceived,~=as when a pillar is mistaken for a man,
~—that we have an instance of illusion.

(To ewplain the answer) :—Not so. A gauma-pratyaya
cannot lead to a real effect ; for, a figurative expression,—the
sign of similarity being understood,—is merely intended to
extol the subject. For example. such expressions as * Deva-
datta is a lion ” and ” the student is fire ” are intended merely
to exto: the subjects, Devadatta and the student, because of
their respective resemblance to the lion and fire in point of
flercenass and yellowishness ; but no effect of the existence of
a real lion or of a real fire is accomplished in virtue of that
figurative expression or idea. On the other hand, one actually
experiences the evil effects of an illusory notior.

Furthermore, one knows what the subject in reality is
when it is figuratively spoken of as some other thing : one
knows that Devadatta is no lion and that the student is no
fire. So also, if the bodily aggregate be figuratively spoken
of as the Self, the act done by the bodily aggregate would
not be regarded as an act done in reality by the Self, by the
real subject of the notion * I Indeed, no act done by a
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gauna (figurative) lion or fire can become an act done by a
real lion or fire. Neither is any purpose whatever of an
actual lion or fire served by fierceness or yellowishness, it
being merely intended to extol (the subject).

Moreover, he who is thus praised knows that he is not a
lion, that he is not fire.; he never regards an act of a lion or
of fire as his. So, (if in the present case the bodily aggre-
gate were figuratively spoken of as the Self), one would
think rather that the act of the (bodily) aggregate * is not
mine,” 7.¢., not the real Self’s, than that “Iam the agent,
mine is the action.”

And as regards the theory that the Self actually does an
act,—his memory, desire and effort forming causes of action,
—we say that such is not the case, because they proceed from
illasion. In fact, memory desire and effort proceed from
impressions produced by the experience of desirable and
undesirable effects of actions set up by illusion. Just as in
this birth dharma and a-dharma and the experience of their
fruits are due to the identifying of the Self with the aggregate
of the body, etc., to affection and aversion and so on, so also
in the last previous birth and in the birth previous to that,
and so on. Thus we are to infer that samsara, past and
future, is caused by avidya and is without a beginning.
Wherefore it follows that the final cessation of samsara is
attained through devotion to knowledge accompanied with
renunciation of all works,

Because attachment to the body is an aspect of avidya,
therefore, when avidya ceases, the body also must cease to
be, and then samsara necessarily ceases-—The identifying of
the Self with the aggregate of the body, etc., is an aspect of
avidya ; for, nobody in the world who knows that he is dis-
tinct from a cow, &c., and that the cow, &c., are distinct from
him, regards them as himself. Only an ignorant man
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identifies the Self with the aggregate of the body, etc., for
want of discrimination, in the same way that one mistakes.
the branchless trunk of a tree for a man:—but not he who-
knows the truth by discrimination.

As to the son being spoken of as the father himself in
the sruti, ‘‘ thyself art he who is spoken of as thy son,” it is
a gauna-pratyaya, a figuratively expressed notion, because of
their relation as the generator and the offspring. By what is
only figuratively spoken of as the Self, no real purposes of
the true Self can be accomplished, any more than the son can
eat for the father. No real purposes, for instance, of a real
lion and a real fire can be achieved by what are only figur~
atively spoken of as a lion and fire.

(Objection) :—Since the scriptural ordinances are of un--
disputed authority in transcendental matters, the' purposes
of the Self can certainly be achieved by what are figuratively
spoken of as the Self—wvi2., the body, the senses, and so on.

(4nswer) :—No : for, they are selfs set up by avidya..
The body and the senses and the like are not figuratively
spoken of as the Self. On the other bhand, being really not
Self, they are regarded as selfs by illusion ; for, they are re-
garded as the Self so long as there is illusion, and they cease
to be regarded as the Self when illusion disappears. It is
only children, the ignorant people, who, for want of knowledge
think, “I am tall, I am yellowish,” and thus regard the
aggregate of the body, etc,, as the Self. On the otber hand
those who can discriminate and understand that “ I am dis-
tinct from the aggregate of the body,” etc., do not identify-
themselves with the aggregate of the body, etc. This notion-
of identity is therefore—because it does not exist in the absence
of illusion==caused by illusion ; and it is not a gauna-pratyaya.
It is only when similarity and difference are distinctly seen

. between two things-—as between a lion and Devadatta, or
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between a student and fire,—that those two things may be
figuratively spoken of in word as identical or so regarded in
thought, but not when similarity and difference are not per-
ceived. And as regards the appeal made to the authority of
sruti, we say that no such appeal should be made, inasmuch
as sruti i an authority in traascendental matters, in matters
lying beyond the bounds of human koowledge. Sruti is an
authority only in matters not perceived by means of ordinary
instruments of knowledge, sutch as pratyaksha or immediate
perception ;—i.e., it is an authority 43 to the mutua relation
of things as means to ends, but not in matters lying .within
the range of pratyaksha ; indeed, sputi is intended as
authority only for knowing what liss beyond the range of
human knowledge. Wherefore it is not possible to suppose
that the notion of “ I” which arises in connection with the
aggregate of the body, etc, and which is evidently due to
illusion, is only a figurative idea. A hundred stutis may
declare that fire is cold or that itis dark ; still they possess
no authority in the matter. If sruti should at all declare that
fire is cold or that it is dark, we would still suppose that it
intends quite a different meaning from the apparent one ; for
its authotity cannot otherwise be maintained : we shonld in
no way attach to sruti a meaning which is opposed to other
authorities or to its own declaration.
The theory of Avidya does not militate against
the authority of Karma-Kanda.

(Objection) :—As a man does an action only when he is
subject to illusion, it would follow that when he ceases to be an
agent * the sruti (which treats of works) would prove false.

(dnswer) :——No; for, sruti is still true in the matter of
Brahma-vidya.

(Objection) :——If the sruti which treats of works should

* i.e., on the cessation of avidya.—A.,
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be no authority, the sruti which teaches Brahmavidya, too,
can be no authority.

(4nswer) :—Not so; for, there can arise no notion that
can remove (Brahmavidya).~—The notion that the Self is.
identical with the aggregate of the body, etc., is removed
when the true unature of the Self is known from the sruti
which teaches Brahmavidya ; but not so can this knowledge
of the true Self be ever removed in any way by anything
whatsoever ; for, knowledge of the Self is necessarily associa--
ted with its result (i.e., the absence of avidya) like the know-
ledge that fire is hot and luminous.

Our theory, marecver, does not drive us to the conclusior
that the sruti teaching works proves useless ; for by restrai-
ning the first natural activities one by one and thereby
gradually inducing fresh and higher activities, it serves to
create an aspiration to reach the Innermost Self. Though
the means is mithya or illusory, still it is true, because the
end is true, as in the case of the arthavadas or explanatory
statements subsidiary to a main injunction. And even in
ordinary affairs, when we bave to induce a child or a lunatic
to drink milk or the like, we have to tell bim that thereby his
hair will grow, and so on,—Or, we may even argue that the
sruti treating of works is an authority in itself * under other
circumstances (f.¢., before the attainment of Self-knowledge),
just as pratyaksha or sense-perception caused by attachment
to the body is held to be authoritative prior to (the attainment
of) Self-knowledge,

Refutation of the theory of the Self’s agency
by mere presence.

Another theory runs as follows :—Though rot directiy
engaged in action, the Self does act by mere presence. This
by itself constitutes the real agency of the Self. A king, for

* Sakhat, directly, 1,e., indipendently of Brabmavidya.—A,
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instance, though himself not acting, is said to fight when his
soldiers fight, in virtue of his mere presence, and he is said to
be victorious or defeated. Similarly the commander of an
army acts by mere word. And we find that the king and the
commander are connected with the results of the act. To
take another example: the acts of the ritviks or officiating
priests are supposed to belong to the yajamana or sacrificer.
So the acts of the body, etc., we may hold, are done by the
Self, inasmuch as their results accrue o the Self. To take
yet another example : since the loadstone or magnet makes a
piece of iron revolve, real agency may rest with what is not
actually engaged inanact. And so also in the case of the
Self.

(We reply):—1It is not rightto say so; for it would be
tantamount to saying that that which does not act is a karake
or an agent.

(The opponent says) :—Yes, karaka or agency may be
of various kinds. i

(We reply) :—No; for we find that the king, etc., (as in-
stanced above) are direct agents also. In the first place, the
king may be personally engaged in fighting. He is a direct
agent as causing others to fight, as paying them wages, and
also as reaping the fruits accruing from success and defeat.
The sacrificer, too, is a real agent as offering the main
oblation and as giving presents Wherefore, we should under-
stand that to speak, by courtesy, of a man asan agent when
he is not actually engaged, amouats to a figure of speech. If
real agency, ‘which consists in one being actually engaged in
the act, were not found in the case of such agents as the king
and the sacrificer, then we might suppose that even agency
by mere presence constitutes real agency, as in the case of a
magnet causing a piece of iron to revolve. On the contrary,
we do find the king and the sacrificer actually engaged in
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some acts. Wherefore agency by mere presence is merely a

gauna or figurative agency. Such being the case, even the

connection with results can only be gauna or unreal. By a

gauna or figurative agent no real action is performed. There-

fore it is quite unreasonable to say that the activity of the

body, etc., makes the actionless Self a real doer and enjoyer.
The theory of Avidya concluded.

But all this becomes explicable when traced to illusion
as its case, as in the case of dreams and the juggler’s art
(maya). And ne agency or enjoyership or any other evil of
the sort is experienced in slezp, samadhi and similar states in
which there is a break in the continuity of the illusory notions
identifying the Self with the body, etc. Wherefore the illu-
sion of samsara is due solely to an illusory notion and is not
absolutely real.

Therefore we conclude that Right Knowledge conduces
to absolute cessation of samsara.

Qualification for instruction in the Gita Doctrine.

Having concluded tbe whole doctrine of the Gita-sastra
in this discourse, and having also briefly and conclusively
started the doctrine especially here at the end to impress it the
more firmly, the Lord proceeds now to state the rale as to
the handing down of the instruction.

T AAURFHA AAHT FEAT | _
« Srgued ared A 7 af aiswgat § 8
67. This (which has been taught) to thee is
never to be taught to one who is devoid of austeri-
ties, nor to one who is not devoted, nor to one who
does not do service, nor to one who speaks ill of
Me. ‘

* ¢ Sygrushu ' literally means one who desires to hear.
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This sastra has heen taught to you by Me for your good,
for the destruction of samsara. Not devoted: without devo-
tion to the Guru and to the Deva. Never: under no cir-
cumstances whatever. It should not be declared to him who,
devoted and full of austerities as he may be, renders no
service. One speaks ill of Me: he who looks upon Me,
Vasudeva, as an ordinary man, and who in his ignorance
declares Me guilty of self-adulation and does not like to be
told that I am the Isvara. He, too, is not fit; and the sastra
should not be taught to him. By implication we should
understand that the sastra is to be taught to him who does
not speak ill of the Lord, who is a man of austerities, who is
devoted, and who renders service. Now as it has been else-
where said that it should be taught * either to a man of
austerities, or to an intelligent man,” it should be declared ta
a man of austeritias who is devoted and renders service, or to
an intelligent man possessed of the two attributes; it should
not be taught to a man of austerities or to anintelligent .man
if he is not devoted and does not render service. It should
not be taught to him who is jealous of the Lord, though he
may be possessed of all attributes. It should be thought to
one who is devoted and renders service to the Guru This is
the rule as to how the sastra should be handed down.

The merit of teaching the Doctrine.

Now the Lord proceeds to state what fruits will accrue
to him who hands down the instruction :

- » - ) -, ™ ~
q 3] IH I agwcsqraqAarg |
WikE A 9 Hear amasagEmag | §< |
68 He who with supreme devotion to Me

will teach this Supreme Secret to My devotees,
shall doubtless come to Me.
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This Supreme Secret: the Secret Doctrine taught above
in the form of a dialogue between Kesava and Arjuna. It is
Supreme because it conduces to the Highest Bliss. Teach:
establish by teaching both the text itself and the doctrine, as
I have establisbed it by teaching it too thee. By repetition of
‘devotion’ here it is meant that by devotion alone one be-
comes worthy of being taught the sastra.—How should he
teach it P—I in the faith that he is thus doing service to the
Eternal Lord, to the Parama-Guru, the Supreme Teacher.
As the fruit of this act, such a teacher will go to the Lord, he
will be liberated.

A 9 aWMFEAGSAY S Bagam
wigar @ 9 & awgeas HaaQ ga n &R 0

69. Nor is there any among men who does
dearer service to Me than he; nor shall there be
another on earth dearer to Me than he.

Nor, etc: There is none in the present generation. He :
the man who hands down the sastra. Shall be: in future
time. On earth : in the world.

wEASA T T I geT SAGATEAL: |
arAgSa qargtas: SR & qfd 1 o

70. And he who will study this sacred dia-
logue of ours, by him Ishall have been worshipped
by the sacrifice of wisdom, I deem.

Dialogue : this work which is in the form of a dialogue.
Of the four kinds of sacrifice such as vidhe or ritual, japa
or a loud prayer, upamsu or a prayer uttered in a low voice,
manasa or a prayer offered with the mind, the jnana-yajna
or wisdomesacrifice comes uunder the head of manasa and is
therefore the highest. Thus the Gita-sastra is extolled as a
Jnana-yajna.
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Or, we may regard this passage as revealing what the
real effect (of the act enjoined here) is, vis., that the act will
produce an effect equal to that of wisdom-sacrifice, of the
contemplation of a Devata or the like.

The merit of hearing the Doctrine.
The benefit accruing to the hearer is stated as follows ¢
AGEAFAGIA AR aF aT
QIS g% FACEFITARIUIFATT || w? ||
71. And the man also who hears, full of
faith and free from malice even he, liberated,

shall attain to the happy worlds of the righteous,

Buven he : much more so he who understands the doctrine.
Iiberated : from sin. The righteous : those who have per-
formed Agnihotra or such other sacrifices.

The Lord assured by Arjuna of his grasp
of the Teaching. '

The Lord now asks with a desire to know whether the
pupil has understood or not the teaching of the sastra, the
object of the question being that He might make the pupil
understand the teaching by some other means, if the latter be
found to have not understood it. And this is to show that it

is the duty of the teacher to try again to make the pupil
understand the teaching and enable him to attain his object,

Fiqgaegd 914 AN JFaT |
FIATFNOFAIG: TOSE 9T 1) SR ||
72, Has it been heard by thee, O Parthas

with an attentive mind ? Has the delusion of igno-
rance been destroyed, O Dhananjaya P
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It : what I have told thee.. Heard : have you heard it
without distraction and understood ? Delusion of ignorance :
that absence of discrimination which is caused by ignorance
and which is natural. Has your delusion been destroyed ? Its
destruction is the object of all this exertion on your part tc
hear the sastra and of the exertion on my part as the teacher.

UGA TAEA— |
A8t Are; WRGsT FHEEAASTIA |
fordisim naE-ge: ST 94 qF 1 ] ||
Arjuna said :

73. Destroyed is delusion, and I have gained
recognition through Thy Grace, O Achyuta. I am
firm, with doubts gone. 1 will do Thy word.

Delusion : born of ajnana or ignorance, the cause of the
whole evil of samsara, hard to cross like the ocean, I; who
have sought Thy Grace. Recognition : of the true nature of
the Self. 'When this recognition is obtained, then will all the
ties of the heart be loosened.—This questioning and answer-
ing about the destruction of delusion shows conclusively,
what the purpose of the knowledge of the teaching of the whole
Sastra is, namely, the destruction of delusion and the attain-
ment of a recognition of the Self. So the scuti (Chha. Up.
7-1-3, 26-2) begins with the words. * Not knowing the Self, I
grieve ™ and then speaks of the loosening of all ties by means
to Self-knowledge. There are also scriptural passages such as
“ The tie of the heart is broken »* (Mund. Up. 2-2-8) and ** To
him who sees unity, what delusion is there, what grief ?”
(Isa. Up-7)y I am firm: in Thy command. Do thy word:
Arjuna means to say ' Through Thy Grace I have achieved
the end of life : I have naught to do.”
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Sanjaya extols the Lord and His teaching.
The teaching of the sastra is over, Now in order to
connect it with the main narrative, Sanjaya goes on:

ggmIAT ..
$Ag AYITH UGS T AgRAA: |
SqEfmasisagd Qagaog || 9% 1)
Sanjaya said :
74. Thus have [ heardthis wonderful dialogue

between Vasudeva and the high-souled Partha,
which makes the hair stand on end.

SUrENARITEAAINaE, JERg I |
3

AT ARG URIEITT: &g | 9% |

75. Through the grace of Vyasa have I heard
this Supreme and most secret Yoga direct from
Krishna, the Lord of Yoga, Himself declaring it.

Through the grace of Vyasa: by obtaining from him
the divya-chakshus or divine vision. Yoga: this dialogue;
the work 1s called Yoga because it leads to Yoga. Or, the

word may mean Yoga itself. Himself: it is not through mere
tradition that I have heard it.

USRI HEIH HAFAAAEA |
SRATGAA: oF F5A I ggdE: | &
76. O king, remembering every moment this
wonderful and holy dialogue between Kesava and
Acrjuna, I rejoice again and again.

King: Dnritarashtra. Holy: as the mere hearing of it
destroys sim
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99 WY WY TIAIET 8¢ |
frwat 7 agE UsH s S gar gar 1) e )
77, And remembering every moment the most
wonderful Form of Hari, great is my wonder, QO
king ; and I rejoice again and again.
Form : Visvarupa, the Universal Form.
Not to dilate much.
77 AEPEL FSA[ 97 qrET I |
an AEaar gagar AARdakda | s<
78.  Wherever is Krishna, the Lord of Yoga,
wherever is Arjuna, the archer, there fortune,
victory, prosperity and polity are established, I
deem.
. Wherever : on that side on which. The Lord of Yoga.
He is the Lord of Yogas, since the seed of all Yoga comes
forth from Him. 4rcher: wielding the bow called the

Gandiva., There: onthe side of the Pandavas. Prosperity:
increase of fortune.
hr stammaiarguiTE smfyarst Shrmer
SRFMIAAAT ArT=AGAN A
ASTFAISSTT: |
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