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then that I might put before the public a translation 
of the Bhagavad-Gita, as I understood the book, 
wi th an introduction and notes, The time during 
which I was engaged in this work was a very 
pleasant time indeed. I thought of nothing but Sri 
Krishna and His teaching. Almost every day I 
went to bed wi th a number of difficulties on my mind-. 
And as I rose from bed the next morning, I found 
that they were made clear. To differ from a great 
teacher, whom I revere, was not an easy th ing . - I 
have pondered over the points of difference very 
careful ly; but I have felt compelled to interpret 
certain verses differently in order to bring out the 
ful l spirit of Sri Krishna's teaching. 

I submitted the manuscript for perusal to my 
young friend and relative, Mr . K. V. Rajagopalan, 
M.A. , M . L . , H i g h Court vaki l , Madras. He carefully 
read through it wi th me, and made numerous verbal 
amendments, for which I give him my hearty thanks. 

V. K. RAMANUJACHARI 



FOREWORD 

IN the popular conception of Eastern civilisation 
which' one finds in the West, there is much that is 
ulfcerly wrong. One idea is that Eastern pe6piesv 
especially those of India, are dreamy and philo­
sophical, and therefore not of very great use for 
practical purposes. This popular conception is very 
well reflected in a remark of Kinglake in Eothen, as 
follows : 

A mere Oriental, who, for creative purposes is a thing 
dead and dry—a mental mummy that may have been a 
live king just after the flood, but has since lain embalmed 
in space. 

As a matter of fact, the civilisation of India is a 
very practical one, and no one is completely a 
dreamer here any more than in any other part of the 
world. But our ancient Indian civilisation has, perhaps, 
wi th the exception of Greece, a fuller realisation of 
the true values in life. This is what characterises 
such a profound Gospel as the Bhagavad-Gita. At 
first glance, it seems to be a wonderful philosophical 
treatise dealing merely wi th abstractions. It is 
only men of practical affairs who w i l l realise that 
it is a Gospel for every day's fullness of activity, 
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though its essence is always the teaching of a 
wonderful detachment. 

My brother V. K. Ratnanujachari, Dewan Bahadur, 
who comments on the Gita is interesting because he 
has combined those two elements of life which Shri 
Krishna is continually emphasising in His teachings. 
The ordinary reader of this work might th ink that 
Mr. Ramauujaehari was some kind of a philosopher, 
l iv ing away from the daily affairs of men, and wr i t ing 
a commentary on the Gita as the result of deep specula­
tions which have no contact wi th reality. As a matter of 
fact, he has had and sti l l has a far more " objective" life 
than many people in Western lands. He has been for 
many years successively a school master, then in the 
Sal tdepartment , then in the Revenue Department of the 
Madras Government, then Chairman of the Municipal 
Council of Kumbakonam. Dur ing this latter period 
he twice served his term as a member of the Legislative 
Council of the Madras Presidency. At the actual 
moment, he is the President of the District Board of 
Tanjore, one of the largest districts in India. 1 well 
remember how, in spite of his growing years, he came 
forward during our Home Rule agitation in 1917, as a 
volunteer to go to ja i l for the principles for which 
we were al l fighting then. 

Mr . Ratnanujachari's life is characteristic of what 
the life of a true Hindu was intended to be in the 
early days of our civilisation. Never losing our 
so-called "subjective " attitude to life, we were yet 
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intended to throw ourselves wi th fu l l vigour into 
the world's activities. But the difference between our 
idea of activity and that of the " hustling " West is 
that for us, having our ancient philosophic tradition,, 
we cannot help saying at times to ourselves even in 
the thick of the struggle, " Neti Neti—nob this,, 
not this ". We know that man has but one search and 
that is for Reality, and that if he lets himself be ut terly 
absorbed in the events of the objective world, he is 
apt sometimes to lose his sense of proportion. We are 
seekers of That, The One Existence of the Upanishads,, 
known by us as Ishvara, the Lord ; but we are to train 
ourselves to find I T , or H I M , not only in the world of 
our inner consciousness, but also in the changing 
world round us. 

I am heartily glad to wri te these few words to 
bring to the attention of readers the significance of 
such a commentary as this to the Gita. M r . 
Ramanujachari belongs by tradit ion to that great 
reformation of Hinduism which was init iated by 
Shri Ramanujacharia. He has ventured in one or 
two places to differ from the ancient tradition, as 
also to draw upon the knowledge which he has gained 
through Theosophy, which shows all the more that he 
is not hide-bound by ancient traditions simply because 
they are ancient. I hope this book, wri t ten by a 
man of practical affairs, dealing w i th the most 
exquisite Gospel which the world contains, w i l l i n ­
spire other Hindus to ponder over life in the same 

b 
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way, and to write new commentaries on the Grita in 
the l igh t of their experiences in the twentieth century. 
For the Gita is an eternal Gospel, having for every 
century an inspiring message. But that message has 
to be dug out of the inner recesses of our being, and 
it is only those who live the life of public service, in 
the highest sense of this phrase, who w i l l discover 
the profoundest elements in the Gita. It is only when a 
man comes to realise that the service of man is indeed 
the service of God, and makes no distinction between 
the God in heaven and the God on earth looking at 
him through the faces of the myriads of his fellows, 
that he stands midway in life, able to survey life 
wi th that larger perspective which is the characteristic 
of the real philosopher. 

There are many things typical of the rejuvenation 
of India , and one of them is that a man verging on 
seventy years and immersed in public administrative 
affairs should write in his old age a commentary on the 
Gita. May there be many others l ike him to follow 
him in his footsteps ! 

C. JlNARAJADASA 
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I N T R O D U C T I O N T O T H E B H A G A V A D - G I T A 

SECTION 1: OUTLINE OF THE TEACHING 

THERE is an old text of the Upanishads which says ; 
" Hear about the atma, th ink constantly of i t , 
meditate upon it and see i t . " Here four steps are 
indicated—sravana, manana, dhyana and darsana. 
They are treated in the first part of the Gita, consist­
ing of chapters I I to V I , the f i r s t chapter being 
merely an introduction. 

2. The first step—hearing—is dealt w i th at the 
outset.1 The teaching is briefly this. The atma 
differs entirely from the body; for while the body 
has a beginning and an end, the atma has neither. 
There was no time in the past when it was no t ; it 
has therefore no beginning. There w i l l be no t ime 
in the future when i t wi l l cease to be; i t has there­
fore no end. Again, while the body changes from 
b i r th to death, first, growing and then decaying, the 
atma ever remains the same. That this is the nature 
of both the body and the atma has been testified to 
by wise men who have had realisation of the atma. 
In order to make us understand that their nature 
must be as described, two arguments are put forward. 

1 Verses 12—13 and 16—25 of Ch. I I . 
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The atma pervades every thing in the universe. It 

is therefore finer than al l , and cannot be injured by 

any one of them. To make this meaning clearer, four 

grades of matter, each finer than the preceding one, 

are taken, viz., weapons, water, fire and wind, and it is 

stated that none of these can injure the atma. On the 

other hand, the body being a collection of particles— 

for it grows by accretion of one particle to another— 

it must begin and end like al l other collections. 

The difference between the body and the atma is not 

merely one of degree; their natures are entirely 

different.1 F o r while the body can be perceived by 

1 Compare with Light on the Path, a work deservedly 
held in great veneration in the Theosophical Society. 
Rule 9 of Part I of this book says: " Desire only that 
which is within you." The word "you " refers to the body 
which has been regarded hitherto as the atma. The rule 
says there is something within the body, which is the 
only thing which you may desire. Is it part of the body 
like the heart or the lungs, which are within the body ? 
Rule 10 says " it is beyond you," that is, it is other than 
the body. On hearing this teaching the disciple may be 
tempted to pass over the physical body, which continual­
ly changes, and, reaching the emotional body, regard it 
as the atma. On careful examination he wil l find that 
this body also changes with every feeling. He wil l then 
seek something beyond it, and wil l stumble on the mental 
body. Proceeding in this manner he will find at every 
step that the atma is beyond what he at first conceives it 
to be. It is in this sense that rule 11 says that it " is 
unattainable," because it forever recedes. It does not 
mean that the atma can never be reached ; for to desire 
that which is unattainable is absurd. Reference is made 
to the atma in rule 20, where it is described as the 
M Inmost being " 
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the ordinary senses, the atma cannot be. It is there­
fore said to be avyakta. 

3. The next step is manayia, that is, to th ink con­
stantly of the atma. There is an impediment to this 
practice, which consists of the desires for fruits of 
action. So long as one feels these desires, he w i l l 
only t ry to obtain the fruits, and even after obtaining 
them he w i l l work again for them. As the fruits are 
many, he wi l l be pulled in different directions, by differ­
ent desires, and he w i l l have no peace of mind and 
cannot th ink of the atma. The Gita therefore points 
out how the desires may be ki l led out.1 The disciple 
is asked to mind only the action, but not its f rui t . If 
one does not look to the fruit , what is the induce­
ment to act, w i l l he not become inactive ? It is 
therefore taught again that he should not be attached 
to inaction. The motive to action is stated in the 
t h i r d chapter.2 Every act should be regarded as 
done in worship of the Devas.1' The Devas being 
worshipped give the disciple whatever is required for 
worshipping them again, and the gifts should again 
be utilised in worship. One who does not do so, but 
appropriates them for his own purposes, is said to be 
a thief. Here it may be asked—how is the disciple 
to maintain himself ? The reply is that as his body is 

1 Ch. I I , verses 47—52. 
2 Ch. I I , verses 10—13. 
s Devas are beings higher than men, including many 

who are worshipped by devotees. 
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an instrument for worship, the maintenance of the 
body is a part of the worship. It is therefore stated 
that one should eat the remains of the sacrifice 
(yajna) and that he w i l l thereby be purified. This is 
karma yoga. It is easy to know i t , but difficult to 
practise i t . The Gita therefore states, " It roust be 
practised wi th ski l l ". Prom the very nature of the 
case it cannot be practised at the outset in every 
action of daily life. 

The disciple is therefore given a choice from 
thirteen kinds of "karma yoga? When he has obtained 
a firm footing in the variety which he.may select,, 
the disciple should gradually extend this attitude 
of mind (which is really what karma yoga is) to 
every action of his life.2 

1 Ch. I V , verses 25—32. 
3 In Light on the Path the ki l l ing out of desires is 

given a prominent place. While the Gita teaches how 
the desires may be killed out, Light on the Path 
enumerates the desires. They are, first—the desire of life r 
the desire of comfort and the desire of power.' The first 
desire is universal, being found in the lowest animals. 
It is unwillingness to give up the physical body The 
disciple must be ready to lay down his life at his Master's 
bidding, fle must k i l l out this desire. The desire of 
comfort is equally strong, and no one is willing to take 
trouble or be put to inconvenience, if he can help i t ; but 
the disciple must be ready to go where his Master bids 
him, unmindful of the inconveniences which he may have 
to undergo. In order to obtain comfort one desires 
power—control over others. This desire is first a means 
to an end, and then it becomes an end in itself. It tends 
to separate the disciple from other men, and must 
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4. The disciple can now go on to the second step 

—manana.1 The t each ing on th i s po in t may be b r ie f ly 

therefore be suppressed. The next three desires, which at 
first sight may he regarded as permissible but which 
must also go, are the sense of separateness, the desire for 
sensation and the hunger for g rowth . One may be wiser 
or more virtuous than another, and may natural ly feel 
pride in being above his fellows ; but this tends to 
separate h im from them. The disciple must obtain 
knowledge, and much of it comes through the senses, but 
he must not use the senses as a means of seeking 
pleasure. The last is the very pardonable desire to grow, 
t h a t is, to grow in knowledge, in power, in peace or in 
l ove ; but this g rowth should not be desired for the 
disciple's own sake. If the g rowth is desired by one who 
desires to help others more effectively, the proper plan 
w i l l be to forget his own growth and concentrate a l l his 
attention on service. He w i l l then grow unconsciously 
l ike the flower. The only desires recommended are— 
desire for power, desire for peace, and desire for posses­
sions. The first is not the power to control others, but 
the power to control oneself, his senses, and his mind . 
When a person receives a blow, his hand is inst inct ively 
raised to re turn the blow. The hand must be controlled 
W h e n harsh words are used, he is tempted to speak 
harshly in return ; but his tongue must be kept under 
•check. When an in ju ry is done, the mind na tura l ly 
t h i n k s of revenge; but the mind must be restrained. 
The effect of practising this control w i l l make the person 
appear "as nothing in the eyes of men" . He w i l l be re­
garded as one wi thout spir i t . The peace which may be 
desired is that state of mind in which nothing can 
dis turb i t , neither joy nor grief, neither praise nor blame. 
The possessions which are recommended are those which 
one may share w i t h a l l . Our wor ld ly possessions are 
not of this description ; they can be enjoyed only by a 
few and not by a l l . 

1 Verses 47 of Ch. I I , 27—29 of Ch. I l l , and 8—10 and 
13—15 of Ch . V . 
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summarised as follows. As each act is done, the 
disciple should say to himself—" This is not done by 
me ". But by whom then is it done ? The reply is, By 
the body, by its three gunas, or by the senses. The 
disciple is really the person who acts ; but he is not 
the principal, he is only an agent acting under the 
controlling influence of one or another of the gunas.. 
One may have had the experience that though he does 
not wish to act in a particular manner, he is not able to 
control his body or his senses. They are in a sense-
independent of him, and have to be restrained, I f , 
in every act that he does, the disciple says " I do not 
do this, my body does i t , " he separates himself in 
thought from the body, and as this thought is repeat­
ed in every act, discrimination becomes strong, and 
the disciple w i l l not easily identify himself wi th the 
body, as he now does. This constant thought of the 
atma is the second step, viz., manana. 

5. The effect of this manana, if long continued,, 
w i l l produce a serenity or peace,1 in which the dis­
ciple wi l l be fit for beginning meditation. Three 
marks wi l l indicate whether this stage has been 
reached. Realising that the atma is different from 
the body, he w i l l become indifferent to what happens 
to his physical, emotional or mental bodies. He wi l l be 
undisturbed by heat and cold, pleasure and pain, 
praise and blame. The things of the world w i l l have 
lost their value in his eyes, and a lump of clay and a 

1 Verses 53 of Ch. I I , 18 of Ch. V, and 7—9 of Ch. V I . 
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piece of: gold wi l l be treated wi th the same i n ­
difference. As he no longer desires nor hates, he 
w i l l have no friend and no enemy; all w i l l be equal.1 

6. The th i rd step is meditation, and the mode of 
practising it is briefly described.2 The disciple has to 
draw his mind away from all outside objects.3 This 
is known as pratyahdra. He must then fix the mind 
on the atma. This is known as dharana, and when­
ever the mind begins to wander, it must be brought 
back and fixed on the atma again. This is dhyana. 

7. We now come to the fourth stage—darsana. 
When meditation is steadily continued for some con­
siderable time, the mind ceases to work, and the atma 
shines l ike a lamp in a windless place. As when the 
wind shakes the l ight , its brightness is diminished, so 
when the mind pulls the atma in different directions, 
it is unable to realise i tself ; but when the mind be­
comes quiescent, realisation begins. Realisation 
brings gratification "4 which passes expression; the 

1 Compare with Light on the Path—Rule 21, which calls 
it " Silence ". " Then wi l l come a calm such as comes 
in a tropical country after the heavy rain . . . Such 
a calm wi l l come to the harassed spirit." Light on 
the Path adds the warning that the silence, may end; 
for it is only for an interval that nature can be st i l l . 
Again and again the battle must be fought and won ; and 
the disciple w i l l carry the strength of each success with 
him. 

2 Verses 10—14 and 16—17 of Ch. V I . 
3 Compare with Light on the Path, Rule 18, which says: 

' Seek the way by retreating wi th in / ' 
4 Ch. V I , verses 19—23. 
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disciple is so satisfied wi th it that he does not wish to 
rise from meditation; he does not regard any gain as 
superior to this, and is not shaken by any grief, how­
ever severe.1 

8. We now come to the end of the first portion 
of the Gita, which deals wi th the individual soul; we 
have now to deal, in the second portion, w i t h the soul 
of the world or Ishvara.2 As in the case of the atma, 
there are four stages—hearing, th ink ing , meditation 
and realisation. The teaching 3 under the first step 
is briefly this : 

(a) Threefold relation.—Ishvara stands to the 
world in a threefold relation. He supports i t , directs 
its movements, and is its Lord , as the atma supports the 
body, directs its movements, and is its Lord . Ishvara 
may therefore be said to be the soul of the world , and 
the world His body. 

(b) Maker and unmaker of worlds.—Ishvara directs 
the movements of the world, not for any purposes of 
His own, but for its perfection. As a school has a period 

1 Light on the Path, Rule 21, says : " In the deep 
silence the mysterious event w i l l occur, which w i l l prove 
that the ' way ' has been found. Call it by what name 
you wi l l . ' I t is a voice that speaks where there is none 
to speak; it is a messenger that comes, a messenger 
without form or substance ; or it is the flower of the soul 
that has opened. It cannot be described by any 
metaphor. Again, the pause of the soul is the moment of 
wonder, and the next moment of satisfaction." 

2 Chapters V I I t o X I I . 
3 Ch. V I I and portions of Ch. I X . 
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of holidays, so has the world a period of rest, known 
as pralaya. When the period of act ivi ty begins, the 
atmas are sent out into the world wi th bodies and 
senses appropriate to the karma of each. Each life-
period is like the year spent in a class. When the 
lesson is learned, there is a period of rest, and then 
the atma is sent out again wi th a more perfect body, 
l ike a boy gett ing promotion to a higher form. 
Ishvara is therefore said to be the maker and un-
maker of worlds. 

(c) Two aspects.—Ishvara appears in two aspects. 
He pervades everything in the world, so much so 
that in Chapter X Sri Krishna identifies Himself wi th 
everything. This is called the aspect of immanence. 
The worship of the Devas, enjoined before, is therefore 
really the worship of Ishvara. For He is in the Devas 
also. At the same time Ishvara is other1 than the 
things which He pervades; for those things are 
born. Matter constantly changes, and its change of 
form is its b i r th . The atma in bondage takes a new 
body in every incarnation. He is therefore born. A 
perfect atma, no longer compelled to take b i r th , has 
formerly been by nature capable of being born ; be­
cause he has no more karma, he is no longer born. 
His nature remains the same. But Ishvara does not 
change l ike matter, nor is He born l ike a bound 
atma, nor is He capable of taking b i r th . He is 
therefore separate from all things. 

' Verse 3 of Ch. X. 
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(d) Human aspect,—A Being of this description 
is beyond us. Are we poor mortals able to approach 
H i m ? The reply is, we can approach H i m ; for he 
has a human aspect also. Sri Krishna observes 1 

that He is the same to al l . He is not the friend of 
the high-born or the r ich, nor is he the enemy of 
the out-caste or poverty-stricken; anyone may ap­
proach H i m . He mixes wi th a l l . In his Avatara as 
Rama he freely mixed with monkeys, and in his 
incarnation as Krishna he was Arjuna's charioteer. 
He is easily pleased2 w i th anything which is pre­
sented to him with love; be it a leaf, a flower, a f ru i t 
or a cup of water. His love is unbounded. He says 
that the love 3 of the disciple, who loves H i m for 
Himself, cannot be measured, and His own love is 
of the same degree. In a few words, He is ready to 
appeal4 to those who love H i m deeply in any form in 
which they wish to seek Him. Every one w i l l 
remember how love prompts H i m to come down in 
Avatara, time after time. 

9. The second step is manana or th inking , and 
here again there is an impediment in the tendency 
of men to th ink themselves as separate from others 
and Ishvara. Each man thinks only of himself, and 
is prepared to sacrifice others for his own convenience 

1 Verse 29 of Ch. I X . 
2 Verse 26 of Ch. I X . 
3 Verse 17 of Ch. V I I . 
4 Verse 11 of Ch. IV . 
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or comfort. To some extent this tendency is curbed 
in the family, and in some cases persons identify 
themselves wi th their communities or wi th their 
nations. Those who are not included in the family, 
in the community, or in the nation, are regarded as 
aliens, who may be treated in any way. This impedi­
ment should be removed. It is t augh t ' that every 
action should be regarded as done by Ishvara, The 
disciple should also give up a l l desire for the frui t of 
the action ; for it belongs to Ishvara, and the action 
itself is His. The disciple is only an agent. If he 
performs actions maintaining this attitude of mind,  
he w i l l not have the fever of excitement as to the 
result. Again, Sri Krishna says, whatever a disciple 
does, whether an action enjoined by the Scriptures 
or an action for the maintenance of the body, it 
should be surrendered to Himself ; that is, the act 
should be regarded as done by Ishvara, the f rui t as 
belonging to H i m , and the action itself as His. The 
disciple is merely a servant.2 

1 Ch. I l l , verse 30, and Ch. I X , verse 27. 
2 Compare with Light on the Path, Rules 1—3. They 

recognise that the disciple acts ; but he is warned not 
to regard himself as the principal actor. He has to 
look for the Warrior, that is, Ishvara, as being within 
himself and fighting. He has to take His orders and 
obey them. If these instructions are carried out, the 
disciple wi l l go through the fight, it is said, " cool and 
unwearied ". If he overlooks the instructions, his brain, it 
is said, w i l l reel, his heart grow uncertain, and his 
sight and senses wi l l fail. 
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10. The disciple is also required to regard al l men 
in the same l ight , and in order that this may be 
done, he is directed to prostrate himself before 
Ishvara.1 And as Ishvara is in everything, as stated 
in the next chapter, the disciple is to prostrate him­
self before everything, including the lowest. He 
must give up the pride which springs from a regard 
for his own body. This is in fact the final instruction 
imparted by Sri Krishna to his disciple Uddahva, 
as described in the 1 I t h Part of the Sri Bhagavata. In 
course of time, the disciple w i l l instinctively regard 
everything as Ishvara Himself, and be prepared to 
identify himself wi th humanity.2 In going through 
the two practices described in the two preceding 
paragraphs, the disciple necessarily thinks of Ishvara 
as his Master, and he sees H i m in everything. This 
constant thought of Ishvara is the second step. 

11. The th i rd step—meditation—is taught in 
these words : 3 " F ix your mind only on Me. Do this 

1 Verse 34 of Ch. I X . 
2 Compare with Light on the Path, Rules 5—7. Rule 

5 says : " Listen to the song of life." As a song is a 
harmonious succession of sounds, the harmony which 
should prevail in humanity is compared to a song. The 
meaning of the rule, then, is to find out indications of the 
tendency in men to live harmoniously with others. Owing 
to selfishness this tendency to harmony is hidden, ana 
-does not always come to the surface. The disciple is 
therefore asked to remember instances of this feeling of 
harmony, as he finds them, and store them in his memory. 
Then he is to draw from these instances the lesson of 
harmony. 

3 Ch. I X , closing verse. 
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wi th love/ ' Love is of very great importance to the 
disciple. Ishvara can be known,1 seen and entered 
into only through love. For understanding what 
Ishvara is, love is required ; and when this is deve­
loped, there is a desire to see H i m , and when He is 
seen, there is an intense desire to enter into H i m . 
The first degree is known as bhakti, the second 
degree, desire to see, is para bhakti? and the 
intense love that leads to union wi th Ishvara is parama 
bhahti. One may meditate upon Ishvara with fear, as 
Maricha did upon Rama, or wi th fear l ike Kamsa 
on Sri Krishna, or wi th sexual love, as the Gopis d id , 
but pure and unalloyed love of Ishvara for Himself is 
the best. One effect of this meditation is the growth 
of the disciple's consciousness or jnana. Light on 
the Path (Rule 20 of Part 1) refers to the atma 
" as the dim star that burns w i t h i n , " and it says: 
" Steadily, as you watch and worship, its l igh t w i l l 
grow stronger. Then you may know you have found 
the beginning of the way. And when you have 
found the end, its l ight wi l l suddenly become the 
infinite l i gh t . " The l ight 's growing stronger is the 
development which this jnana undergoes; and its 
becoming infinite l igh t is the consciousness of the 
disciple becoming capable of embracing the whole 
universe. This gradual development of consciousness 

1 Ch. X I , verse 54. 
2 Ch. X V I I I , verse 54. 
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is graphically described L in the Gita. One who 
meditates on Brahma, that is, Ishvara, passes through 
the l igh t of fire, the day, the br ight fortnight , and 
the bright-half-year, and then reaches Brahma, The 
l i gh t of fire is small indeed; the l igh t of the day is 
greater; the l ight of the bright fortnight greater 
s t i l l ; and that of the br ight half-year is greater than 
a l l these. The consciousness of the disciple grows in 
this manner. 

The Upanishads mention the " year " as the next 
th ing through which the disciple passes, and the year 
represents infinite l ight . When the disciple's consci­
ousness becomes infinite in this manner, he is said to 
become Brahma? 

13. The disciple's development is described from 
another point of view. In the first stage of the 
meditation the disciple ?{ sees himself in all beings, 
and all beings in himself, that is, he realises that he 
is one wi th all beings. If a person is unhappy, he 
sees himself in that person ; that is, he sympathises 
wi th him and feels as he feels. If any good comes to 
himself, he sees al l persons in himself; that is, he 
regards al l persons as having a share in that good. 
In other words whatever he has, he holds not for 
himself only, but for a l l . In the second stage 
he sees Ishvara in everything and everything in 

1 Ch. V I I I , verse 24. 
3 Ch. X V I I I , verse 53. 
4 Ch. V I , verses 29—32. 
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Ishvara. In the first two stages the perception of 
oneness wi th humanity and wi th Ishvara occurs 
during meditation ; but in the thi rd stage the per­
ception extends beyond the time of meditation, and 
oneness is seen at a l l times. In. the fourth stage this 
perception of oneness is reflected in his conduct, and 
lie is not shaken in the least degree by any misfor­
tune, however severe. The th i rd step is becoming 
Brahma, and the fourth step is intensification of 
the peace reached by karma yoga.1 Becoming 
Brahma, the disciple has a serene mind ; he neither 
desires nor grieves, and he is the same to all 
beings.2 

14. We now come to the last stage—:darsana or 
seeing. To see Ishvara is possible only when the 
disciple has become Brahma, that is, when his con­
sciousness has become infinite. It was for lack of 
this development that Arjuna was unable to see Sri 
Krishna in his aspect as Ishvara, and it was necessary 
for H i m to give Arjuna divine sight. The g iv ing of 
this divine sight was merely to expand' Arjuna's 
consciousness for the time being, to enable him to 
see the whole universe. The disciple's perfection as 

1 Ch. X V I I I , verse 54. 
2 Compare with Light on the Path, Rules 15—17 of 

Part I I . The instructions by which the first three 
stages are reached are the secrets which are held by 
earth, the air and the water, of Rule 15; the Holy Ones of 
the earth, of Rule 16; and by the Inmost, the One, of 
Rule 17. 
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a man is now complete, and he enters into Ishvara;. 
that is, he reaches divini ty . 1 

15. The teaching of the Gita is now complete. The 
first portion prepares the disciple for meditation on 
Isvara. He is taught how he may get r id of per­
sonality—that is, of the tendency to identify himself 
wi th his body—and to realise himself as he wi l l one 
day become. Then in the second part he is taught 
how to get r id of his individuali ty, of the notion that 
he can stand apart from all and from Ishvara. When 
this is got r id of, he is fit for meditation on Ishvara. 
In due course his consciousness expands, unt i l it 
becomes all-embracing. Then he can see Ishvara as 
He really is, and become one with H i m . The re­
mainder of the book deals more ful ly wi th certain 
subjects briefly referred to in the preceding chapters. 

SECTION I I : A T M A AND BODY 

16. The foregoing section gives an outline of the 
teaching in the Bhagavad-Gita. To preserve con­
t inui ty many particulars were necessarily omitted 
Some of these may now be dealt w i th . In para 2 
the atma was contrasted w i th the body, on the ground 
that, while the body is perishable, the atma is not. 

1 Light on the Path, Rule 17, Part I I , refers to this : 
" When the time of learning the seventeenth rule is 
reached, man is on the threshold of becoming more-
than man," 
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Ch. X I I I enumerates other points of contrast, 
Sri Krishna puts to Himself five questions about the 
body, and replies to them in order : 1 

(a) What is the body ? The reply is—the great 
bhutas, ahamkara, buddhi and avyakta. The great 
bhutas are known, for want of better terms, as earth, 
water, fire, wind and air. Each of these grades of 
matter is finer than the one preceding i t ; ahamhara 
is the grade of matter finer than air, and buddhi, also 
known as mahat, is s t i l l finer. Avyahta is the one 
primordial substance, of which the other seven are 
modifications. The reply then comes to this—that 
the body is composed of seven grades of matter, 
which are all modifications of avyakta, 

{b) The second question is—what is the body like t 
The reply is—the ten senses and the one. Five are 
organs of action—the tongue, the hands, the feet3 the 
organs of excretion and the organs of reproduction. 
Five are the organs of preception. The one is the 
mind. The reply then means that the body is an 
organism consisting of. many parts, each wi th its own 
function, and that it supports the five senses of per­
ception and the mind. The term " senses " does not 
express the meaning of the Sanskrit term " indriya n 

correctly, . They are not parts of the body; for they 
are said 2 to accompany the atma in its wanderings 
from one body to another. 

1 Verses 4, 6 and 7. 
2 Ch. X Y , verses 7—9. 

2 
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(c) The th i rd question is—what are the modifi­
cations of the body ? The reply is—desire, hate, 
pleasure and pain. These, though experienced by 
the atma, are caused by certain conditions of the 
body. 

(d) The fourth question is—for what purpose is 
the body made ? The reply is—it is the vehicle of the 
atma. The body ' and the senses act, and the atma 
seated in the body experiences the f ru i t of such act. 

(e) The last question is—what is the body ? The 
reply is, it is a collection : that is, a collection of the 
seven grades of matter. 

17. Wha t now is the atma ? 
(a) It is without beginning.2 This distin­

guishes the atma from the body, which is a collection 
and which has therefore a beginning. The meaning 
is that the atma is one, as opposed to the body, which 
is a collection. 

(b) Whi l e the body is an organism, the atma is 
indivisible. It is therefore said that it has 3 hands 
and feet, eyes and ears, head and face everywhere. 

(c) While the body supports the organs of per­
ception and the mind, the atma is devoid of them,4 

though it is able to gather knowledge through them. 

1 Verses 21 and 22, Ch. X I I I . 
2 Ibid., verse 13. 
3 Ibid., verse 14. 
4 Ibid., verse 15. 
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(d) Whi le the body has three gunas, one or 
another of which predominates, the atma is without 
any guna,1 but seated in the body, it can experience 
the effects of the gunas. 

(e) Whi le the body is an object of perception,9 

the atma perceives. How can the atma, which is 
one, perceive the body, which is a collection of many 
parts. The analogy of the sun,3 which, though one, 
shines upon all things in the world, is cited in reply. 
L ike the sun, the atma perceives the whole of the 
body. It is therefore said to be l i g h t 4 or jnana. 
L i g h t is necessary to perceive things, and the 
atma is necessary to see everything, including l ight . 

18. The atma is thus of an entirely different 
nature from the body. The next questiou which w i l l 
arise is—are all atmas alike or are they dissimilar. 
The reply is—they are all exactly5 similar; the 
differences, which we see between one person and 
another, are all in the body wi th which they are 
clothed for the time being. 

19. So far the atma has been described by draw­
ing attention to what it is not. What then is it l ike ? 
Sr i Krishna's reply is—know the atma6 to be Myself, 

1 Ch. X I I I , verse 15. Compare also with verse 22. 
2 Ibid., verse 2. 
3 Ibid., verse 34. 
4 Ibid., verse 18. 
5 Ibid., verses 17, 28 and 29. 
6 Ibid., verse 3. 
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that is, it is of the same nature as Ishvara Himself. 
It does not mean that the atma and Ishvara are differ­
ent names for the same thing. For, in the same 
chapter Sri Krishna says that the atma is a pa r t l 

of Himself, and this is confirmed by a verse2 in 
Ch. X V . The atma is brahma,3 that is, infinite, as 
its consciousness is unlimited in the perfected state. 
It grows from a " dim l igh t " to infinite l i g h t ; but its 
growth is unlike the growth of the body. For while 
matter grows by accretion, the growth of the atma is 
by the removal of limitations. The terms Fat and 
asat which indicate respectively matter in the gross 
condition and matter in the fine condition cannot 
therefore be applied to i t . 

20. If the body and the atma are so entirely 
unlike, how is it that they have become united ? The 
reply is that this union has had no beginning.4 

But this connection wi th the body does not stain the 
atma in any way,5 because the atma is finer than 
a l l the things of which the body is composed. In the 
same way the air, which is finer than other elements, 
cannot be polluted by them. 

1 Ch. X I I I , verse 13. The verse should be read thus— 
anadi, matparam. The latter term is a compound, mean­
ing " that in regard to which I am larger or greater ". 

2 Oh. X V , verse 7. 
3 Ch. X I I I , verse 13. 
4 Ibid., -verse 20. 
5 Ibid,, verses 15, 32 and 33. 
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21. Lastly, what is the relation of the atma to 
the body ? It has already been said that the body 
-exists for the atma.1 The atma is therefore the 
lord of the body. Secondly, the atma supports the 
body, and lastly, the atma directs the movements of 
the body. It is therefore said to be maheswara and 
paramatma. One name of the mind, which controls 
the body, is atma, and as the atma controls the mind 
also, it is called paramatma or the great director. 

SECTION I I I : K A R M A YOGA 

22. The next subject to be dealt wi th is karma 
yoga. Arjuna, not having apparently grasped the 
full meaning of Sri Krishna's teaching in Ch. I I ; 
enquires2 why action so terrible was indicated to 
him in preference to manana or th inking of the atma, 
which was decidedly a higher step. In furnishing a 
reply Sri Krishna takes occasion to make His meaning 
clearer. 

23. The further instruction may be thus sum­
marised. It is not possible for a man 3 of the world 
to abandon action completely, and sit down to think 
of the atma. For in spite of himself he w i l l be forced 
to work by the tendencies inherent in his body. Even 
the maintenance * of the body w i l l not be possible 

1 Ch. X I I I , verse 23. 
2 Ch. I I I , verses 1 and 2. 
3 Ibid., verses 3—5. 
4 Ibid., verse 8. 
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to one who gives up every action. Arjuna was 
therefore advised l to engage the organs of action 
in action and to begin karma yoga, without a longing 
for frui t . The task would be easy, as the organs of 
action would be engaged in doing congenial work. 
While they are so engaged, the disciple should 
practise control of the mind and the starving of 
desires. 

24. Even if one be fit for manana or th inking of 
the atma, it is better a for him to practise karma yoga. 
For both karma yoga and manana have the same s 

goal, and in that respect they are one. By the 
practice of karma yoga the goal is reached in a 
shorter * time and w i t h greater5 ease. Next , there is 
the example of great men l ike K i n g 6 Janaka who 
practised only karma yogay and Sri Krishna7 himself 
did the same, though he had nothing to gain. Lastly,  
i t is necessary to one who w i l l be regarded as a leader,8 

and whose example w i l l be followed, that he should 
practise karma yoga only, in order that the masses 
may not be diverted into another channel. For they 

1 Ch. I l l , verse 7. 
2 Ibid,, verse 8, and Ch. V, verse 2. 
3 Ch. V, verses 4 and 5. 
4 Ibid., verse 6. 
5 Ibid., verse 3. 
6 Ch. I l l , verse 20. 
7 Ibid., verse 22. 
8 Ibid,, verse 20. 
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have not ful ly l learnt to discriminate the atma from 
the body, and are attached to action ; they are there­
fore unfit for manana. A wise man, who can do 
without karma yoga, should nevertheless practise it as 
the masses do, in order that a doubt may not arise in 
their minds as to the course which they have to 
follow. 

25. In para 3 it is stated that Sri Krishna 
gave the disciple a choice from thirteen kinds of 
karma yoga. In a Vedic text four varieties are enu­
merated as helps to yoga or meditation on Isvara 
viz., recitation of the Veda, yajna, g i f t , and tapas or 
discipline. The term yajna was understood in the 
narrower sense of an offering made to the sacred 
fire. The tendency of this teaching being to shut 
out large classes of people from karma yoga, 
Sri Krishna removes the restriction, not by interpret-
ing yajna to mean worship of devas, its proper 
meaning, but by adding certain other varieties and 
calling al l yajna. Four varieties are enumerated in 
the Vedic text as already stated. To the recitation a 

of the Veda, a knowledge of its meaning is added, 
and to tapas or discipline, yoga3 or pilgrimage to 
sacred places. Thus we have six varieties. The 
other varieties are the control of the outer senses/ 

1 Ch. I l l , verses 25 and 26. 
2 Ch. I V . verse 28. 
3 Ibid 
4 Ibid., verses 26, 27, 29 and 30. 
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the abandonment of proximity to sense-objects, the 
control of the mind, the control of the outgoing 
breath, of the incoming breath, and of both. The 
last three varieties are known as pranayama. The 
thirteenth variety is symbolical worship.1 

SECTION I V : PROGRESS I N K A R M A YOGA 

26. At the end of para 5 it was stated that 
the disciple should gradually extend karma yoga to 
every action of his life. There are three elements in 
the practice of karma yoga. One element is to ignore 
the f ru i t of action and starve the desire therefor* 
The next element is to th ink in every action of the 
atma, as contrasted wi th the body, and to weaken the 
identification of the one wi th the other. The last 
element is to give up the idea of possession in every­
t h i n g connected wi th the body. These three elements 
are stated in the penultimate verse of Ch. I I : " One 
reaches bliss, who gives up all desires, and is without 
attachment, without the sense of possession and 
without the identification of himself wi th the body.' ' 
One who practises karma yoga wi th these three 
elements is praised in Ch. IV , 2 and it is stated that 
though he is engrossed in action he does nothing ; 
for he only practises jnana. Such action does not 
bind, and a l l his previous karma is burnt up. 

1 Ch. I V , verse 25. 
2 Verses 19—23. 
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27. When discrimination ripens, the disciple w i l l 
ignore the differences in the bodies in which the 
atmas reside, and he w i l l look upon them all alike. 
To reach this perfection, effort in six directions is 
indicated. In regard to outside objects the effort 
should be to prevent1 the arising of joy on the coming 
of a good, or of grief on the coming of an 
evi l . The next is to d w e l l 2 upon the defects of 
sense-enjoyment, which are that the enjoyment lasts 
only so long as the senses contact the objects, 
that it begins and ends, and that it is the womb 
of pain* In regard to the atma, the effort should 
be to find3 pleasure only in itself. To this end 
the disciple should learn to regard the atma itself as 
the object4 of enjoyment, as the means of enjoyment 
and as the place of enjoyment. In regard to persons 
the effort should be to control5 desire and anger 
and prevent these from causing injury. In addition 
to this negative effort, there should also be the 
positive effort of finding pleasure 6 in promoting the 
welfare of all beings, wi th the same ardour as one 
promotes his own welfare. 

1 Ch. V, verse 20. 
2 Ibid., verse 22. 
3 Ibid.) verse 21. 
4 Ibid., verse 24. 
5 Ibid., verse 23. 
" Ibid., verse 25. 
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28. The progress of the disciple to perfection is 
by stages. In the first stage the disciple draws l in 
his senses, when they go out to contact objects, as a 
tortoise draws in its limbs when they touch an alien 
object. In the second stage there is an attachment 
to objects; but no effort2 is made to procure them. 
But when a good or evil comes without his effort, he 
is neither pleased nor displeased. In the th i rd stage 
no effort3 is any longer necessary; desire, fear and 
anger have departed, and the disciple's mind dwells 
on the atma. It is possible in this manner for sense 
objects4 to be made to depart from the disciple ; 
but some attachment wi l l s t i l l c l ing to h im, l ike the 
spark of fire hidden in a heap of ashes. But when 
the atma is realised, even that attachment goes. In 
the highest stage, in which a l l desires5 are com­
pletely abandoned without any risk of their ever 
coming back, the disciple, having seen the atma, 
finds pleasure only in the atma. That one has 
reached this stage may be seen in two ways. Firs t , 
his senses may contact any object, but his mind 
remains undisturbed,6 being fu l l of the pleasure of 
self-realisation, l ike the ocean which remains fu l l and 

1 Ch H, verse 58. 
2 Ibid., verse 57. 
3 Ibid,, verse 56. 
4 Ibid., verse 59. 
5 Ibid., verse 55. 
6 Ibid., verse 70. 
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undergoes no change, whether rivers discharge their 
waters into it or not. This is the mark of a lower 
stage. There is a higher stage, in which the disciple 
does not see 1 the outside objects at a l l . They are 
as night to him, though they are as day to the world. 

SECTION V : ISHVARA 

29. In Section II the nature of the body and of 
the atma was examined, and the relation of the atma 
to the body was stated. We have now to see what 
Ishvara's body is and what is His relation to i t . We 
saw that the body, which an atma takes, is composed 
of seven modifications of matter. Ishvara's body is 
composed of the same seven elements. The verse 2 

which describes the body says that that body is His , 
that is, it belongs to H i m — i n the same way as the body 
belongs to the atma. The world composed of these 
seven elements is called prakriti (a term by which the 
body of the atma 3 also is indicated). This prakriti 
is lower, 4 and there is a higher prakriti which is 
made up of al l these atmas, by whom all this world is 
upheld. Sri Krishna states of the higher prakriti 
also that it belongs to Himself. As everything in 
the world is made up of the lower 5 and the higher 

1 Ch. I I , verse 69. 
2 Ch. V I I , verse 4. 
3 Ch. X I I I , verses 20—22, 24, 30 and 35. 
4 Ch. V I I , verse 5. 
5 Ibid., verse 6. 
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prakri t i , everything therefore belongs to Isvara, who 
may use either prakriti as He pleases, as the atma 
uses its own body. 

30. This is one relation. Another relation is 
that Ishvara supports the world by pervading i t , as 
the body is supported by the atma's presence wi th in 
i t . Sri Krishna gives an idea of the way in which 
the support takes place by the analogy 1 of the string 
and the pearls. As the string passing through the 
pearls, remains unseen, and supports the pearls, so 
does Ishvara pervade 2 every object and support i t , 
while He Himself remains unseen. To prevent any 
misunderstanding that this support is like the 
support of one finite body by another, as the support 
of a table by the floor, Sri Krishna says:3 "These 
beings 3tand in Me," and in the next verse He adds: 
" They do not stand in Me." The meaning is that the 
support is not the ordinary k ind of support that we 
see in the world. 

31. The th i rd and last relation of Ishvara to the 
world is that He directs4 its movements. In the case 
of sentient beings the control is exercised by influ­
encing 5 the mind. There is a large amount of 

1 Ch. V I I , verse 7. 
2 See also Ch. I X , verse 4. 
3 Ibid. 
4 Ch. X , verse 8, Also Ch. X V , verse 15, and Ch. X V I I I , 

verses 46 and 61. 
5 Ibid.y verse 5. 



29 

disputation on this question of control. That free wi l l 
exists in intelligent beings must be admit ted; for 
Sri Krishna Himself says in the last chapter : l 

" Consider my instruction carefully and do as you 
w i l l . " The difficulty is—how are we to reconcile the 
free w i l l of the atma wi th the power of Ishvara to 
control every movement of every being ? Various 
theories have been put forward. There appears to 
be an easy solution. Ishvara's power of control is 
unlimited ; but He Himself places some limitation 
upon i t and gives men free w i l l ; because the perfec­
tion of the world, which is His object, w i l l not be 
attained so well by control from outside, as by the 
exercise of free w i l l and learning by experience. 
There is another point to be remembered in this 
connection. Ishvara controls all beings, not only 
directly, but also through others. The tenth chapter 
of the Gita accordingly mentions the seven2 great 
Rishis and the four Manus as agents carrying out His 
w i l l . This is merely illustrative. There are numerous 
other agents. In the eleventh chapter Shri Krishna 
asks Arjuna 3 to be His agent in the destruction of 
the soldiers gathered together on the field of 
Kurukshetra. We are ourselves His agents, though 
we do not know i t . 

1 Ch. X V I I I , verse 63. 
2 Ch. X, verse 6. 
3 Ch. X I , verse 33. 
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32. In para 8 (c) reference was made to the three 
aspects of Ishvara. The aspect of immanence is 
frequently } mentioned in the Gita in order apparently 
to impress that idea upon the disciple's mind. The 
aspect of transcendence was also referred to, though 
not w i th the same fullness. In Ch. V I I Sri Krishna 
observes that He has no equal2 or superior, and 
in Ch. X, that he differs 3 from all others, because he 
is unborn, because the state of being unborn has 
had no beginning, and because He is the great 
Lord of all the worlds. In Ch. XV He goes into the 
question more ful ly , and observes * that He trans­
cends both the kshara, that is, the atmas which are 
bound, and the akshara, the atmas which have 
become free, and that He is therefore called uttama-
punisha and purushottama. In regard to the human 
aspect, attention was drawn to Ishvara's accessibility. 
His being easily pleased, His willingness to mix with 
a l l , however low, and His love. To show the extent 
of love, it was stated that He appears to every one 
who loves H i m in the form in which he wishes to see 
H i m . Mention was made of His Avatara, that is, 

1 Ch. V I I , verses 8—11; Ch. I X , verses 16—19; Ch. X, 
verses 21—39 ; and Ch. X V , verses 12 to 14—consider also 
the second half of verse 15 : " B y all the Vedas I alone 
am indicated. I alone give the fruit taught in the 
Vedas.' 

2 Verse 8. 
3 Verse 3. 
4 Verses 16—18. 
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His coming down from time to time. In this 
connection the following questions naturally arise. 
The first question is whether in the Avatara Ishvara's 
powers are in any way limited. The reply is in the 
negative. He remains unborn,1 is incapable of being 
affected by anything, and continues to be the Lord of 
a l l beings. The second question is as to what is the 
body in which He appears. The reply is—it is His 
prakriti. I t w i l l be seen from para 29 that he has two 
prakritis. If He be in the lower prakriti, He makes a 
body for Himself out of the seven elements of which 
the world is composed. If He be in the higher pra­
kriti. He influences a l iv ing being, and works through 
him. Avataras of this k ind occurred in the persons of 
Parasurama and Bala Rama, as every student of the 
Puranas wi l l know. The th i rd question is—why does 
He come down ? Is he compelled as atmas are by 
karma ? The reply is " No ". He comes down of His 
own wi l l . 2 The fourth question is—when does he 
come down ? The reply is when dharma 3 fades and 
adharma raises its head. Lastly, for what purpose 
does he comes down ? The reply is—to protect * the 
good, to destroy the wicked and to establish dharma 
on a firm basis. By the term " good " Sri Krishna 

1 Ch. I V , verse 6. 
2 The term may a, being a word with many meanings, 

means here jnanam, i.e., w i l l . 
3 Ch. I V , verse 7. 
* Ibid,, verse 8. 
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means those who love Him for Himself, and wish to 
see Him, to converse with H i m , and to live wi th H i m . 
They cannot have their wish, unless He appears to 
them in a form which they can see. The destruction 
of the wicked should not be regarded as an act of 
vengeance. Ishvara merely takes away the instru­
ments which he gave to the atmas for attaining per­
fection, because they are being abused. The 
establishment of dharma takes place in two ways. 
One is by precept, as in the case of Arjuna and 
Uddhava, and the other is by example. 

33. In the closing verses l of Ch. V I I Sri Krishna 
applies the theory of immanence to show that what­
ever worship is paid to the Devas is paid to Himself ; 
for the Devas are His bodies. He alone gives the 
worshipper fervour to carry on worship. He 
receives the worship, and grants their prayer ; but as 
the worshipper approaches Him in the form of a 
finite being, the f rui t which he obtains is also finite. 

SECTION V I : B H A K T I YOGA 

34. In paras 9 and 10 two practices were 
described, which make up manana or constant th ink­
ing of Ishvara. These two practices should be 
continued, even when the disciple enters upon 
bhakti yoga or meditation on Ishvara. It is apparently 
wi th this intention that these two practices are 

1 Verses 20—23. 
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enumerated in the verses1 which enjoin meditation. 
A comparison of the two verses gives interesting 
information. In one verse reference is made to 
serving Ishvara, that is, doing every act as His work. 
The corresponding injunction in the other is : " Be 
without attachment," that is, attachment to the 
action, to its f ru i t , and to the doership. The former 
verse says : " Prostrate yourself before Me." The 
latter commands : " Be without i l l - w i l l to any being." 
Obviously one is the explanation of the other. The 
direction in the first verse is, in effect: " Regard every 
being as Ishvara," it follows then that no i l l - w i l l w i l l 
arise towards anyone who may injure the disciple ; 
for Ishvara is just and impartial . In the latter verse 
there is the additional direction : " Do My work." See 
verses 14 of Ch. IX, and 9 of Ch. X. 

35. Bhakti yoga leads to one of three2 goals— 
obtaining power, at taining one's true nature, and 
reaching Ishvara. In the first two cases the yogi's 
love is divided between his goal, and Ishvara as the 
means thereto. Also he thinks of Ishvara only t i l l his 
goal is reached. In the last case, Ishvara being both 
the goal and the means, the yogi's love is undivided 

1 Ch. I X , verse 34, and Ch. X I , verse 55 : " Be with 
your mind fixed only on Me. Do this .with love and serve 
Me; and prostrate yourself before Me." " One reaches 
Me, who does My work, who regards Me as the highest 
goal, who loves Me and who is without attachment, and 
without i l l - w i l l to any being." 

2 Ch. V I I , verse 16, and Ch. X I V , verse 27. 
3 
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and is fixed on one th ing only. He w i l l also be ever 
wi th Ishvara; for He Himself is the goal. A yogi of 
the last class is called jnani; for he alone knows t ru ly . 

Yogis of the first class have to meditate on 
Ishvara in certain aspects—(see para 38 infra), 
so also yogis of the second class. The aspect to be 
dwelt upon is that Ishvara is imperishable. When 
they die w i t h this thought, they are no longer re­
born. Certain other aspects are stated in chapter 
X I I , 1 viz., that the subject of meditation is no longer 2 

subject to change, that it is devoid 3 of name and 
form, that it is capable 4 of entering into any th ing, 
and that it remains5 ever the same, though coming 
into contact w i th changing things. In the opening 
verses6 of Chapter X I I the question is discussed 
whether one may meditate upon the atma itself as the 
goal, while meditating upon Ishvara also as the means. 
The conclusion is that he may, but that the practice 
is extremely difficult to beings in their embodied 
condition. The result is in each case the same, 
becoming Brahma (infinite l igh t ) . 

Yogis of the th i rd class have much easier work. 
As they love Ishvara wi th their whole heart, Ishvara 

1 Verse 3. 
2 The meaning of the term aksharam. 
3 The meaning of the term anirdesyam. 
4 The meaning of the term sarvatragam. 
5 The meaning of the term kutastham. 
6 Verses 1 to 8. 
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reciprocates l i t , and being unable to bear separation 
from them, He quickens their evolution. He is said to 
be easily2 reached; for He takes up the burden 3 of 
securing to the yogi what he wishes to attain and of 
helping him to retain i t . This is done in two ways— 
first by destroying 4 the yearning that s t i l l remains 
in a subtle form towards sense-objects, and then by 
expanding his consciousness into infinite l igh t . To 
this abil i ty to .see Isvara as He is, is joined intense5 

love, which now springs up. The yogi sees Ishvara 
and enters into H i m . 

36. It w i l l be observed that becoming Brahma 
(infinite l ight) is a stage of evolution reached by both 
the yogis—the yogi intent on reaching his true nature, 
and the yogi working to become one wi th Ishvara, 
Their subsequent career is the same. 

There are thus two goals, one proximate and the 
other final. The former is referred to in the begin­
n ing 6 of Oh. II as immortal i ty, and the closing verse 
of the same chapter says : " This is the path to Brahma ; 
no one who reaches it is bewildered; even if one 
commences it in old age, he reaches Brahma, which 
is bliss." That is, he becomes Brahma (infinite 

1 Oh. V I I , verse 17. 
2 Ch. V I I I , verse 14. 
3 Ch. I X , verse 22. 
4 Cb. X, verses 10, and 11, and Oh. X I V , verse 26. 
5 Ch. X V I I I , verses 54 and 55. 
6 Verse 15. 
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l ight ) . Mention is made of the same goal towards 
the end l of Ch. V. This is one goal. The higher 
goal is Ishvara Himself.2 It w i l l be noticed that 
reference was made to infinite bliss in the earlier 
chapters; and no mention was made of it in the 
second part of the Gita. There was an object in 
doing so. For the disciple had to be weaned from 
his attachment to sense-objects. When this result 
was reached, it was no longer necessary to hold up 
the ideal of bliss before him. In Chapters V I I to 
X I I it is wholly ignored. As a matter of fact, how­
ever, to reach Ishvara und to become one wi th H i m is 
certainly bl iss ; 3 but that is not the prominent idea 
in the yogi's mind. He wishes to become one wi th 
Ishvara and take part in His work. It is a partner­
ship of joy. 

Here the question may arise whether there 
is any other goal to be reached by the disciple. 
Reference is often made in the Gita to escaping 
from bir th . May not one wish to reach this 
goal, and be content wi th the pleasure which 
realisation of the atma gives ? Such a goal is possible, 
seeing that the teachers of Sri Ramanuja's school warn 
their disciples against this p i t fa l l , When one has 

1 Verses 21 and 24—26. 
2 Ch. V I I I , verses 14, 15 and 22; Ch. I X , verses 

25, 28 and 34; Ch. X, verse 10 ; Ch. X I , verse 55; and 
Ch. X V I I I , verses 55 and 65. 

3 Ch. X I V , verse 27. 
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realised the atma, all his desires depart without the 
risk of their return, and it is not l ikely that he wi l l do 
anything which w i l l bind him. He w i l l therefore 
become free and may enjoy the bliss of realisation. 
But he cannot become Brahma (infinite l ight ) , unless 
he gives up individuality. It is only when it goes, 
that infinite l ight is reached. For it is in the 
fitness of things that one who cannot give up 
individuality should not have the perfection implied 
in the attainment of infinite l ight . One's power 
increases wi th one's willingness and capacity to work 
for the public good. 

It is possible that the yearning towards sense-
objects may remain in a subtle form and draw the 
person down to samsdra ; but it may be destroyed by 
daily meditation on the alma and by invoking 
Ishvara's help. 

37. The first part of the Gita prescribes karma 
yoga as the means of destroying personality and of 
obtaining inner perception. Is it necessary that every 
one should follow its teaching, who desires to reach 
perfection ? The majority should no doubt do so ; but 
some fortunate individuals may from the outset love 
Ishvara, either from the efforts made in a previous 
l ife, or from association wi th good and pious souls. 
The second Part of the Gita deals w i th such people, 
as well as wi th those who have carried out the 
instructions in the first Part and have reached the 
f ru i t . The opening verse of Chapter V I I therefore 



38 

begins wi th these words : " Do you wish to commence 
My yoga wi th your mind firmly fixed upon Me and 
yourself depending for support upon Me ? Listen." 
Accordingly, one who is unable to do this meditation l 

easily is referred first to abhyasa (practice), and if 
that should fai l , to doing Ishvara's work. In the last 
resort he must go to the first part of the Gita. 

We have then three parallel ways to perfection 
according to temperaments. There is first what 
has been described as karma yoga. As each 
action is done, there is a thought or jnana 
which is revolved in the mind, and which really plays 
the principal part. In the next step, yoga (medi­
tation on the atma), and in its continuance as bhakti 
yoga, it is thought, again, that is the prominent 
feature. This way may therefore be called jnana 
yoga., yoga being a generic term added to every 
variety of meditation. Those who love Ishvara from 
the outset practise bhakti yoga. It is so called, be­
cause love of Ishvara is the principal feature. It also 
contains the thought or jnamam element; for medi­
tation is thought. From the first way the love element 
is not absent; for it is found in all the ways. 
Accordingly, the expression Mad bhakta or bhaktiman 
(one who loves Me) occurs in the description of yogis 
of this class in the closing 2 verses of chapter X I I . 
In addition to these two elements there is also the 

1 Ch. X i r , verses 9—12. 
2 Verses 16, 17 and 18. 
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action element in both the ways. In one, action is 
done as service in order to starve out desire for f rui t , 
and this practice should be continued throughout. In 
regard to the other also there are the express 1 direc­
tions : " Serve Me " and " Prostrate yourself before Me ". 

Most persons are not equipped for either of the 
ways. They are unable to concentrate their thought, 
nor does love of Ishvara spring up easily. It is for 
their benefit that Sri Krishna closes2 his teaching 
wi th instruction as to what is called prapatti. They 
have to dedicate themselves to Ishvara's service, and 
do the service loyally, regarding themselves as His 
servants. Ishvara on His part undertakes responsi­
b i l i ty for their reaching perfection. He must make 
them efficient instruments, and in due course and at 
the r igh t time He takes them over every impediment. 
This may be called karma yoga—yoga by service. It 
contains the thought element, as Ishvara is thought on 
in each action as the Master whose work is being 
done. The love element is also present; it is weak 
at first, but it gradually grows. Three ways to 
perfection being thus open to a l l , each should choose 
what suits his own temperament. 

SECTION VII : T H E L A W OF GROWTH 

38. It w i l l have been observed from the last 
section that one who meditates upon a thing for a 

1 Ch. I X , verse 34. 
2 Ch. X V I I I , verse 66. 
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long time becomes that th ing . One who meditates 
upon the perfect atma, becomes a perfect atrna; 
one who meditates upon Ishvara reaches Ishvara. 
This is the law of growth and i t is stated in Ch. V I I I 
and illustrated. Sri Krishna observes, whatever l a 
person thinks of at the moment of death, that he 
becomes on rebir th, and the thought w i l l recur at the 
last moment, if it is meditated upon throughout l ife. 
He therefore advises Arjuna to make 2 up his mind 
that Ishvara is the highest goal, and ever to fix his 
mind upon H i m . The law is next illustrated by 
applying it to three classes of persons. The first 
class represents those who desire3 power, or who, 
having lost power, wish to regain i t . The second 
class wishes to become Brahma (infinite l igh t ) . 

The t h i rd class endeavours to reach Ishvara. 
The first class has to meditate upon the goal and 
upon Ishvara as the means thereto. This is done 
by meditating on Ishvara in certain aspects.4 If 
power is desired, Ishvara should be thought of as 
controll ing al l things. For a long life the thought 
should be that He endures for a long time. If 
children be required, Ishvara should be meditated 
upon as the creator of a l l beings, and so on. In 
addition to these meditations throughout l ife, 

1 Verse 6. 
2 Verse 7. 
3 Ch. V I I , verse 16. 
4 Ch. V I I I , verse 9. 
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certain directions are given as to the mode1 of 
meditation at the moment of death. The second class 
should meditate upon the atma as no longer liable2 to 
b i r th , and as not perishing while everything else 
perishes. Certain other aspects of the atma to be 
meditated upon were stated in para 35. The last 
class should ever th ink 3 of Ishvara and do nothing 
else. The same chapter notes the value of the 
achievement in each case. The aspirant for power 
gets something which from its nature is perishable.4 

One who seeks the perfection of tfie atma attains 
that state, and never returns to be reborn.5 This is 
also the case wi th the last class.6 In this connection 
Sri Krishna's warning to disciples against s tr iving 
for a finite goal, and seeking it from a finite being, 
may be mentioned. Though an appeal be made to a 
finite being, it is really made to Ishvara,7 and it is He 
that grants8 the prayer. But as the aspect meditated 
upon is finite, the attainment does not endure. One 
who applies to Ishvara Himself for a finite goal, is in 
the same position. Some persons9 perform the soma 

1 Ch. V I I I , verse 10. 
2 Ibid., verses 11 and 20. 
3 I bid. , verse 14. 
4 Ibid., verse 16. 
5 Ibid., verse 21. 
6 Ibid., verse 15. 
7 Ch. I X , verse 23. 
8 Ibid., verse 24. 
9 Ibid., verses 20 and 21. 
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sacrifice and ask for swarga. They reach swarga; 
but return when the cause which took them there has 
expended itself. 

SECTION V I I I : GUNAS 

39. This examination of the teaching of the Gita 
w i l l not be complete, unless some account is given of 
the gunas, which is the subject of Chs. X I V , X V I , 
X V I I ~and X V I I I . The gunas are three 1 in number : 
satva, rajas, and tamas. They are always present in 
matter, and are, therefore found in the human body; 
but one or another of them predominates at a time. 
They cannot be seen, but their existence must be 
inferred from the effects which they produce. When 
one's senses2 are active, and things are correctly 
perceived, satva predominates. When one is active 3 

and restless, and is influenced by desire, rajas has 
overpowered the other gunas. When tamas4 is in the 
ascendant, there is unwillingness to work, inabili ty 
to perceive or to perceive correctly. Satva leads to 
pleasure,5 rajas to activity, and tamas to delusion. 
One dying under the influence of satva is born in the 
family 6 of the wise; if under the influence of rajas, 

1 Ch. X I V , verse 5. 
2 Ibid., verse 11. 
3 Ibid., verse 12. 
4 Ibid., verses 8 and 13. 
5 Ibid., verse 9. 
e Ibid., verses 14 and 15. 
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he is born among persons attached to action, and if 
under the influence of tamas. he w i l l be born amid 
men without intelligence. Arjuna was therefore 
advised to be ever l under the influence of satva. 

40. In the opening verses of Ch. X V I Sri Krishna 
enumerates certain qualities and practices to be 
cultivated by the disciple. One quality2 is steadiness 
in meditation on the atrna. Two terms 3 refer to the 
eradication of desire, wi th which are intimately 
connected the absence4 of fear and the absence of 
anger. Five terms 5 relate to the disciple's conduct 
towards others, and all the qualities referred to by 
them may be grouped under love of humanity. They 
are : not injuring anyone, bearing wi th patience any 
injury received, sympathising wi th those in grief, 

1 Ch. I I , verse 45. 
2 Ch. X V I , verse 1. This is the third term in the verse. 

The figures shown in the following notes refer to the 
order of the terms in verses 1 to 3. 

3 Terms 17 and 20. Both terms have the same mean­
ing, though a distinction is made in the commentaries. 
Anger and fear are but modifications of desire, the former 
arising when the attainment of desire is obstructed, and 
the latter when there is a prospect of losing the thing 
desired. The three terms—desire, fear, and anger—are 
often mentioned together.—Ch. I I , verse 56, and Ch. I V , 
verse 10. 

4 Terms 1 and 12. 
5 Terms 10, 22, 16, 9 and 26. Apparently perfection is 

not aimed at at the outset, and a certain amount of 
success w i l l suffice. Pride tends to separate one from 
others and is therefore to be eliminated. 



4 4 

rectitude, that is, speaking and acting in con­
formity w i th thought, and the absence of inordi­
nate pride. Eight terms1 describe what are known as 
shat sarnpat, or the six jewels. They are : (1) control of 
the mind ; (2) control of the senses and of the 
tongue, under the latter come speaking what is true 
and helpful and the absence of gossip; (3) placing 
no restraint on the freedom of others, physical 
restraint w i l l come under himsa or in jur ing, restraint 
in the form of intolerance is therefore indicated by 
the term droha, and its absence is tolerance; (4) 
perseverance, which includes confidence in the 
teacher and in the way pointed out by h i m ; (5) being 
ashamed in going astray, this implies an anxiety to 
hold fast to the goal selected, and a readiness to 
return to it when one is drawn away from it ; this 
is one-pointedness ; (6) the abandonment of every­
th ing injurious to the disciple. The absence of 
depression being needed in meditation, the term is 
synonymous wi th cheerfulness. Four terms,2 mean­
ing gif t , sacrifice, discipline and recitation of the 
Veda, indicate the need for carrying out the duties 
enjoined by the scriptures. This point is emphasis­
ed at the end of the chapter.8 As long as one remains 
a mortal, he should depend upon scriptures for 

1 Terms 5, 14, 11 and 15 (both dealing with control of 
the tongue), 25, 23, 19 and 13. 

2 Terms 4, 6, 7 and 8. 
3 Verses 23 and 24 
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guidance. He can see Ishvara's w i l l only when he 
becomes Brahma (infinite l ight ) . The remaining 
four terms 1 state what is necessary in order to make 
the other qualities f ru i t fu l . They are: puri ty of 
mind, puri ty of body, accessibility to good men, and 
inaccessibility to others. 

There is another list of qualities and practices in 
Ch. X I I I , 2 which includes many of these elements. 
That list may be examined in the l ight of this 
paragraph. 

41. The remainder of Ch. X V I describes the 
qualities and practices which are found in those who 
are not wi l l ing to work wi th Ishvara. They are 
enumerated in order that the disciple may examine 
himself and eliminate whatever is undesirable. The 
verses are very interesting. 

42. In Ch. X V I I and the greater portion of 
Ch. X V I I I , certain things, wi th which the disciple is 
concerned, are examined with reference to the three 
gunas. The disciple has to act, and in particular to 
give, to sacrifice and to practise discipline. He must 
understand what he is doing, and his perception at 
the time of action should be correct. He must show 
zeal in the doing of the act, and persevere*in it un t i l 
the result is reached. Each of these is divided into 
three varieties, and though to know them all is useful, 
especially to enable the disciple to eliminate 

1 Terms 2, 24, 18 and 21. 
2 Verses 8 to 12. 
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undesirable elements, it is sufficient here to note the 
satvic class. Action in general, and gi f t , sacrifice and 
discipline in particular, are satvic, if they are perform­
ed x without a longing for frui t . This idea is variously 
expressed thus : " done by those who do not desire 
f ru i t , " " wi th a mind undisturbed by success and 
failure," " abandoned by attachment," " because it 
must be done," that is, because the act is an end in 
itself, " done not in return for a benefit received," 
and " not done from love or hate ". One who acts is 
satvic, if he does not long for frui t , and if he does not 
say : " I do this." Both these are elements of karma 
yoga. The result is that an action is satvic, if it is 
done as karma yoga. Understanding is satvic, if one 
is able to discriminate 2 between the going out into 
the world and the return therefrom, between what 
should be done and what should not be done, between 

TCh. X V I I I , verse 23, and Ch. X V I I , verses 11, 
17 and 20. Discipline is of three kinds—discipline 
of the body, of the tongue and of the mind. Paying 
respect to the (leva, the twice-born, the teacher and the 
wise, bathing to become pure, conformity of action to 
thought, abstention from sexual intercourse, and non-
injuring belong to the first kind. Speaking words that 
do not cause trembling, saying what is true, pleasant and 
helpful, and reciting one's own Veda come under the 
second kind. Absence of anger, wishing the well-being of 
others, controlling the tongue with the mind, fixing it 
on the subject of meditation and not permitting it to 
dwell on anything else—constitute discipline of the 
third kind. 

2 Ch. X V I I I , verse 30. 



47 

fear and its absence, between bondage and emanci­
pation. Perception is satvic, if the disciple l at the time 
of action sees in al l beings that which is imperishable, 
and which is not divided into classes. This th ing is 
the atma. Zeal is satvic, if the disciple worships 2 the 
Devas. Perseverance is satvic, if one3 continues 
action—whether of the mind, of the prana, or of the 
senses—if it is undertaken for doing yoga (meditation 
on Ishvara). Abandonment of action, which is often 
enjoined, is satvic, when the act is done wi thou t 4 

attachment to its f rui t . Final ly, pleasure is satvic 
if one can revel in it without feeling satiety, and 
can find in it an end to al l pain.5 In sense-enjoyment, 
on the other hand, satiety is soon felt , and it is the 
parent of pain instead of pu t t ing an end to pain. 
Pleasure of self-realisation is of this k ind. It is 
l ike poison at the beginning, but l ike nectar in the 
end. 

SECTION I X : PRAPATTI 

43. One would miss the essence of the Gita, if one 
did not understand the teaching as to prapatti, 
which is alluded to in various places. Prapatti 

1 Ch. X V I I I , verse 20. 
2Ch. X V I I , verse 4. 
3 Ch. X V I I I , verse 33. 
4 Ibid., verse 9. 
5 Ibid,, verses 36 and 37. 
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is an appeal for help to one who is both able 
and wi l l ing to help, when the person who seeks it is 
himself unable to achieve the end in view. The Gita 
suggests an appeal to Ishvara Himself, and He is both 
able and w i l l i ng to help ; for He is the x great Lord 
of a l l the worlds, and is also the friend of a l l beings. 
Prapatti is suggested in order that one may overcome 
the attraction of sense-objects. The objects are on 
purpose made attractive 2 by Ishvara, so that men may 
be drawn to perfect themselves. When a certain 
stage is reached, the objects should be laid aside, and 
the disciple should seek realisation of the atma and 
union with Ishvara. But the attraction is found to be 
too much, for most people. It is suggested that 
Ishvara's help 3 should be sought to overcome this 
attraction. Reference is made to this in Chs. V I I , * 
XV and X V I I I . At the end of His teaching5 Sri 
Krishna gives prapatti a wider application. 

The verse may thus be translated : " Giving up all 
other means, come to Me for help. I shall release you 
from all difficulties. Do not grieve." This may be 
understood in two ways : First , whoever is unable 
to achieve an end, whatever it may be, may apply to 

1 Oh. V, verse 29. 
2 Ch. V l l , verse 14. 
3 Ibid. 
4 Ch. V I I , verse 14; Ch. X V , verse 4 ; and Ch. X V I I I , 

verse 62. 
5 Verse 66. 
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Ishvara for help. He wi l l remove the impediment in 
the way, and enable him to reach the goal. Secondly, 
the verse may be taken as advising a disciple as to 
what he should do, if he regards the scheme of 
evolution laid down in the (Gita as long and arduous. 
Arjuna apparently did view it in that l ight , and 
showed signs of grief. Sri Krishna consoles him and 
says, " give up all other means and come to Me ". In 
other words the meaning is : " You need not make 
conscious efforts to attain perfection, relying on your 
own strength. Leave that burden to Me. Only 
come to Me and do My work, and you wi l l grow, 
though unconsciously, and without effort on your 
p a r t " . I n this sense the disciple wi l l grow like a 
flower, unconsciously. 

When the disciple endeavours to become perfect by 
his own effort, there is an element of individuality. 
Even this is eliminated, if he merely identifies 
himself wi th Ishvara, and He wi l l make him grow, 
in order to make him an efficient tool in His own 
work. This is prapatti. 

SECTION X: CONCLUSION 

44. We may conclude this introduction by pointing 
out that the Gita contains the essence of the Veda 
brought together by Sri Krishna, as honey is 
gathered by the bee. It is nectar churned from the 
ocean of the Upanishads. This is the testimony 

4 
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given by the sage Suka in regard to Sri Krishna's 
teaching to Uddhava in the eleventh part of Sr i 
Bhagavata. The Gita contains the very same teach­
ing, given more briefly, and Suka's remark w i l l 
therefore apply to the Gita also. 

45. Sri Krishna modernised the vedic teaching 
and made it applicable to all humanity. Re­
ference has already been made to the exten­
sion of the benefit of the teaching to the Sudra. 
In Oh. I l l , He removes the restriction on the 
performance of Karma-yoga by him, in Ch. I X , He 
mentions him as fit for Bhakti-yoga, and in the 
last chapter he clearly shows how even the Sudra 
may attain salvation. The steps enumerated are the 
same for all classes. 

Secondly, the Gita is singularly free from al l sect­
arian disputes. God is described in general terms as 
one who pervades the world. He is not identified 
wi th Vishnu or Siva. Reference is no doubt made to 
the worshp of Devas. Sri Krishna just takes men 
as they are, worshipping the deities which appeal to 
them. And He merely seeks to change the attitude 
in which they should perform the worship. Next , no 
ceremonies are insisted on as necessary in any part of 
the Path. The whole work has to be done by control­
l ing and t raining the mind. Wherever ceremonies 
are referred to, they are such duties as one has to 
perform in his status of life. Lastly, those aspect* 
which repel an educated mind in books on religion. 



51 

are carefully removed. God is not a God of anger-
He is fu l l of love, and every action of His is influenced 
by that feeling. There is no punishment for sin 
or wrongdoing, merely on the ground that it is a 
disobedience of God's command. Penalties are attach­
ed in order to tarn men away from wrongdoing. 

46. In this introduction and in the translation 
which follows i t , Sri Ramanuja's commentary on the 
Bhagavad-Gita has been followed, and the notes of 
his great follower, Sri Vedanta Desika, have been fully 
utilised. But in spite of the great veneration in 
which I hold them, I have been compelled to depar't 
from them in certain minor matters. They were 
wr i t ing under certain limitations. They regarded the 
orthodox interpretation of the Upanishads as the only 
correct one. They had therefore to twist the meaning 
of every text, which was inconsistent with that inter­
pretation. Sri Krishna knew that this would happen, 
and took care to say that He alone knew the Vedas. 
It follows therefore that whenever the orthodox inter­
pretation of the Vedas conflicts wi th the clear teach­
ing of the Gita, the former should give way. Next, 
Sri Ramanuja and his follower, who were fighting the 
doctrine of oneness of the Sankara school, shrank 
from every appearance of a recognition of oneness. 
The only oneness which they recognised was oneness 
of nature. They ignored oneness of interest or one­
ness of purpose. Yet such oneness does exist in the 
world, and is the goal reached by every perfect being, 
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He has the same interest as all other men, and his 
purpose is the purpose of Ishvara Himself. For this 
reason the very important teaching in verses 29 and 
20 of Ch. VI is missed. Next , the importance of the 
two steps in which Ishvara is ever thought on, and 
which are the necessary conditions of Bhakti-yoga, is 
now prominently brought forth. In the closing verse 
of Ch. I X , Sri Krishna says, "prostrate before Myself" 
and in the tenth chapter He identifies Himself wi th 
everything in the world. His meaning therefore 
-clearly is that the yogi should fal l down and prostrate 
himself before everything in the world, including the 
lowest, so that in the end he may regard everything 
as Ishvara. Yet, to fall down before an outcaste 
is a th ing which that school of teachers cannot 
tolerate. There are certain other minor points also 
in which I have differed from the great authorities. 
They are indicated in the foot-notes at the proper 
places. 

47. Though there are many translations of the 
Bhagavad-Gita, a clear exposition of the work from 
the point of view of the Ramanuja school has not 
been put before the public. As a humble follower of 
that great teacher, I have thought it my duty to 
supply this defect. Following the teaching of the 
Bhagavad-Gita, I shall not be affected by any 
adverse comments. I shall welcome them in the 
hope that the defects which w i l l be pointed out w i l l 
give an opportunity to remove them. 
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The Bhagavad-Gita is a discourse between Sri 
Krishna and Arjuna, the Pandava Warr ior . The 
scene is laid on the field of Kurukshetra at the t ime 
when the armies of Yudhishtira and Duryodhana 
were .about to commence the great battle. Ar juna , 
wishing to survey the whole field, requested Sri 
Krishna, who acted as his charioteer, to place the 
chariot between the two armies. He then looked 
round, and when he saw so many friends and relations 
on each side, his heart was filled w i th grief at the 
prospect of their being k i l led , and he'sat down, saying, 
" I w i l l not fight ". Sri Krishna took this occasion ta 
teach Arjuna, and the world through him, the Yoga 
which had been almost forgotten by that time. Sr i 
Krishna said : 

11. You grieve about what need not call forth? 
gr ie f ; yet speak Words of wisdom. The wise do 
not grieve for either the bodies or the atmas. 

In the next four verses Sri Krishna starts w i t h a 
very brief summary of the instruction which He gives 
to Arjuna in the G-ita. Two of these verses deal w i t h 
the atma : 
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12. There was no moment in the past when I was 

n o t ; nor you ; nor these leaders of men. N o r shall any 

of us ever cease to be. 

13. As childhood, youth and old age come to the 

owner of t h i s l body, so does another body come to 

h im. The wise 2 man does not grieve thereat. 

This is tatva or t r u t h . The next verse describes 

t h e hita or way : 

14. The contacts of the senses wi th objects, 

which give rise to heat and cold, pleasure and pain, 

-come 3 and go. They are impermanent. 4 Endure 5 

them. 
1 W h a t appears to be one and the same body, but the 

body really changes continually and yet no one grieves 
that the atma has perished. On the other hand he knows 
that it endures. So does it endure, when this body is 
changed for another. 

2 The meaning of the term, dhira, in the verse. 
3 This is stated as a reason for enduring them. 
4 Each contact may come and go; but, if a chain of 

such contacts endures for ever, it wi l l be insufferable. It 
is therefore stated that even as a chain the contacts wi l l 
-end. 

5 To bear pain is intelligible ; to bear pleasure is not. 
T h e meaning is—do not feel elated. 
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The f rui t of endurance is tumr wauvu ; and this is 
purushartha or goal : 

15. For that firm-minded person whom these do 
not move from his purpose, and to whom pleasure and 
pain are the same, he becomes fit for immortality. 

Inverses 16—30,the first point—truth—is examin­
ed at length. The testimony of those who have had 
realisation of the atma is first adduced : 

16. The body 1 does not endure, nor does the 
atma 2 cease to be. Those who have seen the t ru th 
have settled that such is the nature of both. 

Certain arguments are next stated in support of 
the testimony : 

17. Know that 3 to be imperishable by which 
a l l 4 this 5 is . pervaded,6 nor is any th ing 

1 The meaning of the term asat. 
2 The meaning of the term sat. 
3 The atma. 
4 All things other than the atmas. 
5 The neuter term, idam, (this) indicates that the 

objects seen are not self-conscious like the atma. 
6 The totality of the atmas pervades the totality of the 

bodies. Some idea of this pervading may be gathered 
from the analogy of oil and oil-seed. 
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capable l of causing the destruction of this unchang 
ing t i l i ng . 

18. These bodies 3 have an end, and are said 3 to-
be for the use of the eternal atma, when it takes 
bodily shape. The atma is not perishable,4 because 
it is not the known. Therefore fight. 

The nature of the atma being as described : 

19. Whoever regards a th ing as slaying the atma, 
and whoever regards the atma as slain, neither of 

The argument may be thus stated: The atma does 
not perish; for it pervades everything else, and is on 
that account finer than them all. A gross thing cannot 
injure what is finer. 

1 As the atma cannot be destroyed, so are other things 
incapable of causing its destruction. The first half of 
the verse asserts the incapability of the atma, and the 
second half the incapability of other things. 

2 Because, as indicated by the term deha, they are 
growing things, and, as such, they are collections of 
material particles ; and all collections have a beginning 
and an end. This is the second argument. 

3 I n the Veda. Compare also with Ch. xIII , verses 
7 and 22. When the purpose is served, the body is cast 
aside. This is the third argument. 

4 This is the fourth argument. The atma is perceived 
as the knower and not as the known. Compare with 
Ch. xIII, verse 2. Perishability has been seen only 
in what is known, and cannot be asserted of the knower. 
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them knows. The one does not slay, nor is the 
other slain. 

20. It is not born,1 nor does it die at any2 moment. 

It does not come into being and then cease to be. 

It is therefore unborn and u n d y i n g ; it does not 

change from moment to moment l ike ever-changing 

matter, and it is ever enjoyable as if ever new. It is 

not kil led 3 when the body is k i l led . 

Arjuna's grief is next shown to be misplaced : 

2 1 . W h e n one knows the atma as indestructible, 

unborn, and unchanging and as, therefore, eternal, 

how can that person slay 4 anyone or cause him to 

be slain ? 
1 The meaning is—birth and death are seen by all as 

present facts and as taking place in all bodies ; but they 
do not touch the atma in itself. Birth is merely the 
taking up of a new body by the atma, and death is the 
casting aside of that body. 

2 At any moment within a kalpa (world-age). The 
second quarter of the verse removes the doubt whether 
the atma is born at the beginning of a kalpa, and whe­
ther, after enduring throughout the kalpa, it dies at its 
end. Such a thing is denied. 

3 The conclusion reached is applied to the subject of 
Arjuna's doubt. 

4 Imagine that he slays and grieve thereat. 
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Is not even separation of the atma from the body 

.-a. cause for grief ? T h e next verse replies : 

22. As a man gives up worn-out clothes, and 

takes new ones, so does the owner of the body-

abandon worn-out bodies and reach new l ones. 

The instruction given in general terms in verse 17 

is put in a concrete form : 

23. The (atma) weapons 2 do nob cut, fire does not 

burn, water does not wet, and wind does not dry . 

24. The (atma) is incapable 3 of being cut, burnt , 

wetted or dried. It is e ternal , 4 because a l l -

pervading.5 

1 Not only new, but also better. For mere newness 
does not please. Death in a good cause leads to a happy 
future, and is therefore a cause for joy, not for grief. 

2 This is a repetition of the teaching in the second half 
of verse 17. Four states of matter are referred to here, 
and they represent all other states, not one of which can 
injure the atma in any way. 

3 Repeats the teaching in the first half of verse 17. 
4 As many epithets as possible are compressed into the 

verse to convey the idea that the atma is eternal. 
5 This repeats the reason stated in verse 17. second 

quarter. 
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It may be asked, how one can accept the arguments 

stated in verses 17 and 1.8, while, as we see, everything 

in the world changes. The next verse replies : 

25. It (atma) is said to be l unmanifest, unthink­

able 2 and immutable.3 

The subject is brought to a close : 

Therefore knowing it (atma) as such, it is not fit 

t h a t you should grieve. 

The subject of Arjuna's grief is examined from the 

point of view of those who deny the existence of the 

(atma) : 

26. Do you regard it (atma) as no other than that 

t h i n g which is constantly 4 born and is constantly 

dying ? Even then, it is not fit that you should 

grieve to this degree. 

1 The atma is not perceived by the senses, as outside 
objects are. It is perceived only by consciousness. 
Every act of consciousness assumes as fact that the atma 
exists, and that it is the knower. 

2 The atma does not therefore belong to the same class, 
and cannot be thought of as of the same nature. 

3 Perishability perceived in the class of outside objects 
cannot therefore be asserted of the atma. 

4 That is, the body. 
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27. For certain is death1 for the bo rn ; and 
certain is bir th for the dead. 'Therefore2 over a 
matter which is beyond remedy, you should not 
grieve. 

28. The beginning and end of bodies can never 
be perceived ; 3 only the intermediate state is known. 
Over this matter what then is the ground for 
lamentation ? 

29. One in a thousand 4 sees the atma, which is a 
marvellous thing, one in a thousand among these 
speaks about i t ; one in a thousand among these 

1 As matter continually changes its state, the change 
to a new state is birth, and the abandonment of the old 
state is death. The verse then means—the present state 
of the body must go and must be followed by another. 

2 The change of state being inevitable. 
3 Grief w i l l be justified, if the future state of the body 

is known and is found to compare unfavourably with the 
present; but this is not possible. The beginning of the 
body is its condition previous to this birth, and the end 
is the condition following death. The intermediate state 
is the present life. 

4 The meaning implied in the term kaschit— (some one). 
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latter hears of i t ; but even after hearing he does riot 
•know it as it is. 

Are there classes of atmas, as there are classes of 
bodies ? The next verse is a reply : 

30. Though the body of everyone is * kil led, the 
owner of the body ever remains indestructible.2 

Therefore you should nob grieve for any being.3 

In eight verses Sri Krishna removes Arjuna's mis­
conception as to his own dharma (duty) : 

31. Further, looking to your own 4 duty, you 
should not withdraw.5 There is no greater good to a 
Kshattriya than a righteous fight. 

1 Compare with verse 20 of Ch. II. 
2 Differences exist only in the bodies, which naturally 

fall into classes, as Devas, men, animals and vegetables. 
The atmasy on the other hand, are all alike, being subtle 
and indestructible. 

3 And not merely about Bhishma and the rest. 
4 Compare wi th Ch. xvIII, verse 43, which enu­

merates among the karma of a kshattriya, not running 
away from a fight. 

5 By holding to the general prohibition " do not k i l l " 
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32. Only Kshattriyas of good 1 deeds meet wi th a 
fight of this k ind, coming without effort and opening 
the door to swarga (heaven). 

33. If you, a Kshattriya,2 do not carry on this 
righteous fight, then you abandon your own duty 
and good name, and you w i l l incur sin. 

34. A l l men w i l l describe your infamy at all 
times3 and in all places. Wha t then ? To one 
honoured by a l l , infamy is worse than death. 

How can this result happen to one influenced only 
by attachment to relations and by mercy? 

35. The great warriors4 w i l l regard you as wi th ­
drawing from the fight from fear.6 Having been 

1 Literally, marked out for happiness by their good 
deeds. 

2 The term tvam (thou) addressed to Arjuna refers to 
him as Kshattriya. 

3 The meaning of avyayam (without diminution). 
4 Like Kama and Duryodhana. 
5 The real motive w i l l be disbelieved when one is an 

enemy. 
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highly 1 thought of by them, you wil l now be l ight ly 

held. 

36. Y o u r enemies wil l belittle your abil i ty and 

speak many unspeakable 2 words. W h a t more painful 

than to hear them ? 

37. If slain, you wi l l obtain svarga; if victorious, 

you w i l l enjoy the earth. Therefore make up your 

mind and stand up to fight. 

The mode of fighting is next taught : 

38. Regarding as alike 3 pleasure and pain, gain 

and loss, victory and defeat, g ird yourself for the 

fight. So acting, you wi l l incur no sin.4 

1 As a brave enemy. If Arjuna had not been brave, or 
if he had not been a friend from the first, the great 
warriors would not have bestowed a thought on him. 

2 Words which cannot be spoken of brave men. 
3 Remaining unaffected by either. This wi l l happen 

when the fruit of action is ignored and the action itself is 
regarded as an end. 

4 That is, you w i l l not be bound by such action. 
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Taking up hita or the way, the first step, Karma-

yoga, is taught in verses 39—53 : 

39. Instruction as to the atma 1 has been imparted 
to you. In regard to action 2 receive this instruction. 
I f you keep i t in mind, you w i l l abandon the bondage 
of karma. 

Action is praised, if done in the attitude of mind 
taught below : 

40. In this 3 the beginning4 is not lost, nor is there 
sin."' Even a l i t t le i] of this dharma saves one from 
great7 fear. 

1 The term sankhya is used in the Upanishads to 
denote Ishvara, on this analogy it may be taken to mean 
atma also. 

2 The term yoga means action done in a certain 
attitude of mind, which is taught later on in verse 47. 

3 That is, action done in the prescribed attitude of 
mind, which is Karma-yoga, 

* Interruption does not lead to loss of effort already 
made, Karma-yoga, is recommenced, and eventually 
becomes fruitful. Compare with chapter vi , verse 43. 

5 In other actions done as means to an end, the goal 
is not only not reached when there is interruption, but 
one incurs sin also. 

6 The second half of the verse is an amplification of 
the statement in the first quarter. 

' Fear of samsara or the cycle of births and deaths. 
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The attitude of mind is next praised : 

4 1 . The att i tude of mind brought about by p e r ­

ception l of the true goal is one.2 T h e att i tude of 

those not possessing such perception is endless3 and 

many-branched.4 

The next three verses ridicule those led by desire^ 

for f r u i t : 

42 and 43. M e n of imperfect knowledge, with' 

their minds led by desire, rejoice in the vedic texts 

on svarga, which they regard as the highest goal, and 
1 The term vyavasaya means determination or convic­

tion. From the context, in which reference is made to 
the goal of enjoyment or power, conviction as to the true 
goal is intended. 

2 Every action has but one end, that is, the worship of 
Ishvara. A l l the efforts made tend in one direction only 
and produce powerful effects. 

3 Because many fruits are desired. Efforts are made in 
different directions, and the effects produced are therefore 
weak. 

* In an action to procure fruit there are subsidiary 
fruits. 

6 
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repeat the attractive1 texts about enjoyment or 
power. They say there is no f rui t higher than 
svarga. But they forget that these texts y ie ld 
as their f ru i t rebirth and action, and are fu l l 2 of 
actions. 

44. In the minds3 of those thus attached to enjoy­
ment or power, the attitude of mind in action born 
of the perception of the true goal never finds 
a place; for these texts have carried away their 
discrimination. 

W h y do the Vedas teach actions yielding petty 
fruits ? 

1 Literally, yielding only flowers, but no fruit. In 
other words, the texts are attractive on a superficial view, 
but lead those who follow them to rebirth and then to 
action. 

2 In the case of those who do karma-yoga every action 
is fu l l of discrimination ; but when action is done for fruit, 
this element is absent, and it consists of actions only. 
Also, the former abstain from many actions which do not 
serve their purpose, not so those led to action by desire 
for fruit. 

3 The meaning of the term samddhi. 
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45. The Vedas are concerned 1 w i th those domin­
ated by the three ganas.2 Do not you be dominated 3 

by them. Be beyond 4 joy and grief, and ever remain 
in satva; seek the atma5 and give up the search for 
other things or their protection. 

May one ignore the teaching of the Vedas ? 

46. In a tank filled wi th water for the sake of all 
how much does one need ? So much only does one 
need in all the Vedas when he knows 6 and has dis­
crimination. 

The instruction promised in verse 39 is now 
imparted : 

1 They point out to each class of persons the way to 
their goal. The masses, being under the influence of rajas 
and tamas, turn away from the goal of emancipation and 
desire svarga and other petty fruit. If they do not know 
the way thereto, they may stumble on what is harmful 
and ruin themselves. 

2 Satva, rajas and tamas—see para 39 of the Introduction. 
3 Do not let rajas or tamas get the upper hand. The 

meaning should be so narrowed from the direction in the 
second half of the verse, " nitya satva sthah "—ever remain 
in satva. 

4 Literally, beyond the pairs, i.e., joy and grief, pleasure 
and pain. 

5 This is enjoined as a means of promoting satva, 
6 The meaning of the term brahmana. 
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47. Y o u r concern is 'only wi th the action ; never 

w i th its fruit . Do not look upon 1 yourself as the 

cause of the action or of its f r u i t ; neither be you 

attached to inaction.2 

48. Perform actions w i thout 3 attachment, remain­

ing in yoga, i.e., being of the same mind in success 

and failure. This sameness4 is called yoga. 

49. F a r lower is action divorced from this a t t i ­

tude.' Hence, maintain this attitude in action. 

Those led by desire for fruit are miserable. 

1 Bo not regard yourself as the cause of the action, i.e.r 
as doing the action, or as bringing about the fruits. See 
Introduction, para 4. 

2 See Introduction, para 3. 
3 Attachment to the Kingdom and attachment to rela­

tions. The former binds through the fruit, and the latter 
through inaction. 

4 The sameness is a test whether one looks only to the 
action and not to its fruit. If he ignores the fruit, he 
wil l not be affected by success and failure. 

5 This attitude is described in this and the next three 
verses as buddhi or buddhi-yoga or as yoga merely. 
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50. Maintaining this attitude 1 in action, one 
abandons both the good 2 and the evil deeds of the 
past. Therefore make efforts to preserve this att i tude; 
for it can be maintained in action only w i th ski l l . 

The immediate effect has been described. The 
final frui t , immortali ty, is next stated : 

51. The wise, who maintain this attitude in action 
and abandon its fruits, are released from the bondage 
of rebirths, and reach the everlasting goal. 

One may see the effect of this practice before long : 

52. When your mind by this practice transcends 
the muddiness of delusion,3 you w i l l feel indifference 
to what has been heard4 and to what shall be. 

1 The meaning of the word iha (in this) z.e., in action. 
2 The tendencies developed by deeds in the begin-

ningless past. Good deeds bind as much as evil deeds, 
in this respect they do not differ. 

3 Delusion which leads to attachment to very petty 
fruits. It is caused by the good and evil deeds of worldly 
men; and when they are abandoned by the practice of 
the prescribed attitude, one becomes indifferent to the 
fruits. 

4 Heard as fit objects for abandonment. 
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The teaching of karma-yoga is now complete ; the 
stage in which Yoga (i.e., perception of the atma) 
becomes possible is indicated : 

58. When the instruct ion l heard from Me, 
strengthened by harma-yoga, remains unshaken in 
your mind,8 then you'wil l attain Yoga. 

Here Arjuna enquires : 

54. How may we know one in whom prajna3 is 
established, and who is engaged in subduing4 his 
mind ? How does he speak ? How does he sit ?5 How 
does he walk ?.6 

1 As to the atma, that it is distinct from the body and 
that it is imperishable. 

2 The meaning of the word samadhi in the mind 
rendered pure and serene by the practice of harma-yoga, 

3 Prajna is knowledge of a superior kind, i.e., know-
ledge as to the real nature of the atma. For want of a 
proper expression the Sanskrit term wi l l be used in the 
translation. 

4 The term samadhi means the mind ; remaining in 
it is being engaged in bringing it under control. 

5 That is, how does he think r' For one thinks, seated. 
6 That is, how does he act ? 
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Sri Krishna replies : 

55. When one finds pleasure only in the contem­
plation of the atma, and completely 1 abandons a l l 2 

desires of the heart, his prapid is said to be established, 

56. When one does not grieve on the occurrence 
of an evil,3 and is without attachment to a good 4 tha t 
comes, when desire, fear and anger depart5 from 
him and when he ever thinks on the atma, his prajna5 

is said to be established. 

57. He is also said to be of established 7 prajna, 
whose attachment to any object is not strong enough 

1 To such an extent that they cannot recur. 
2 A l l things other than the atma. 
3 The term duhkheshu refers here to the cause of pain,  

not to pain itself. 
4 Similarly, the term sukheshu refers to the cause 

of pleasure. 
5 Without any effort on his part to get r id of them. 
6 These two verses describe two stages, as to the 

difference between which, see para 28 of the Introduction„ 
7 See Ibid. 
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to impel him to action, and who on the coming of a 
good or an evil neither likes nor dislikes. 

58, When one, like a tortoise drawing in its limbs, 
•completelyl draws in his senses, as they begin 2 to 
contact objects, he is said to be of established prajna. 

The rationale of the last practice is next explained : 

59. The objects depart from the owner of the 
body, when he ceases to feed on them; only yearn­
ing is left behind. Even this yearning departs, 
when the atma is seen. 

In the next nine verses the importance of subduing 
the senses as the first step in the establishment of 
jprajna is pointed out: 

1 Abstention from every one of the following is 
intended—seeing, speaking, playing, joking and the like. 

2 This is added to make the meaning clear. One is 
unable through old age or disease to contact objects, and 
he draws the senses in. In sleep also the senses are 
drawn away. These cases should be excluded. 
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60. The senses even of a wise man, strive as he may, 
are strong and forcibly carry away his mind, 

61. Restraining1 them all and fixing the mind on 
Me,2 sit with attention.3 For, under whose control 
his senses are, in him prajna is established. 

The danger of dwelling on objects is pointed out 
in the next two verses : 

62. In one whose4 mind dwells on objects 
attachment thereto becomes strong.5 Attachment 
ripens into desire ; and from desire comes6 anger. 

1 That is, merely preventing the senses from contacting 
objects. Complete control is not possible at the outset. 

2 Sri Krishna desired Arjuna to fix his mind on His 
{Sri Krishna's) person, which was such as to captivate 
anyone's mind. In the case of others the mind should be 
fixed on something which is pure and at the same time 
attractive. By the practice of this meditation the desires 
are starved, and the senses, losing their force, are easily 
controlled. 

3 To prevent the wandering of the mind. 
4 Bach dwelling on objects is inevitable, so long as the 

yearning for objects remains. 
5 The meaning conveyed by the prefix up a in the verb. 
6 When the satisfaction of desire is obstructed. 
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63. Anger leads to confusion1; from confusion, 

loss of memory2 results; from loss of memory, loss of 

prajna ; from loss of prajna he perishes 3. 

64. But when the senses are divorced from 

attraction and repulsion, and are under control, and 

when the mind obeys, one becomes indifferent to-

objects and attains peace. 

65. Peace being attained, the extinction of a l l 

pain follows. For to one whose mind is peaceful, 

perception 4 of the atma comes before long. 

1 Inability to discriminate between what may be and 
what may not be done. 

3 Forgetfulness of the work taken up, viz., subjugation 
of the senses. 

3 That is, he remains plunged in the cycle of rebirths ; 
as the atma is imperishable, the term should be so 
understood. 

4 This is, the intermediate link. Compare with verse 
53 of this chapter. 
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66. To one who does not l sit with attention, there 
is no prajna, and therefore no meditation on the atma. 
Without such meditation there is no withdrawal2 of 
yearning; for one from whom yearning does not 
depart, how can there be happiness 3 ? 

67. The mind which is allowed to follow the 
senses in their quest of objects carries4 away one's 
prajnd, as the wind carries away the ship upon the 
waters. 

1 That is, one who does not follow the instruction in 
verse 61, but depends upon his own efforts. 

3 Compare with verse 59. 
3 From the context, the term sukha must mean pleasure 

of a superior kind, which never comes to an end. The 
verse refers to the conditions of yoga known as pratyahara,  
dharana and dhyana and to its fruits, positive and 
negative. The two first conditions are indicated in the 
first quarter of the verse, the drawing in of the mind 
from outside objects being pratyahara, and fixing it on a 
pure and attractive object being dharana. Meditation on 
the atma is dhyana. The negative fruit is withdrawal of 
yearning, and the positive fruit is attainment of peace. 
The verse shows that if one condition is absent, the next 
condition w i l l not follow. 

4 We may add " and turns him towards outside objects " -r 
for, in the analogy, the carrying of the ship to a place 
undesired is meant. 
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68. Hence, whose senses are completely restrained 
from objects, in him prajna is established. 

In verse 53 reference was made to the establish­
ment of prajna, and to Yoga or perception of the 
atma as its fruit. The former point having been 
dealt with, the latter is taken up in the next three 
verses. One who has perceived the atma is 
•described : 

69. What is night1 to all beings, in that the yogi 
is awake2. That to which3 all beings are awake, that 
is night to the yogi who sees the atma. 

70. He attains bliss, into whom all objects enter,4 

like waters3 entering the sea; for the sea ever 

1 The atma. 
2 He remains seeing the atma. 
3 Outside objects. 
4 That is, contact the senses. They do not enter the body 

like food and drink. The distinction between this verse 
and the previous one is that in one case the objects are 
not perceived, in tbe other, they are perceived but pro­
duce no disturbance of the mind. 

5 The waters of rivers. They produce no change in the 
.sea, neither increase nor decrease. 
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remains f u l l l and immovable.2 One who desires 

objects at ta int not bliss. 

71 . He attains bliss, who abandons all objects 

and is without yearning,3 without the sense of posses­

sion and without the feeling of I in the body. 

72. T h i s 4 is the path to Brahma5' No one who 

reaches it is bewildered. Even if one commences it 

in old age, he reaches Brahma, which is bliss. 

1 Of itself, but not by the flowing in of the rivers. 
a In the same state, neither over-flowing nor dimi­

nishing. 
3 Yearning, the sense of possession and the feeling of 

" I - " ness are related as cause and effect, each being the 
effect of .the preceding one. When the atma is seen the 
feeling of " I "-ness goes, then the sense of possession 
in things related to the body, then yearning. 

4 The performance of action in the prescribed attitude 
with a knowledge of the eternal atma. 

5 The atma with its light become infinite. 



CHAPTER I I I 

T H E teaching on the subject of the realisation of the 
atma was completed in chapter I I . The next four 
chapters merely amplify and explain. Arjuna not1 

having apparently grasped the fu l l meaning of 
Sri Krishna's teaching enquires : 

1. If you th ink that buddhi2 is superior to action, 
why do you direct me to this terrible 3 action ? 

2. You appear to confuse my understanding w i t h 
words not clearly expressed. Therefore direct 

1 See para 22 of the Introduction. 
2 The state in which prajna is established. 
3 Because action is giving work to all the senses, and is 

therefore an impediment. For the perception of the atma 
is needed a state in which all the senses and the mind 
should cease to work. 
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me to that course, by which I shall reach my 
goal. 

Sri Krishna replies: 

3. In this world 1 there are two paths, as stated 
by Me before,2 the path of jnana to those who can 
preserve a serene mind, and the path of action to 
others. 

4. No one can reach the path of jnana merely by 
not commencing action, nor can one reach his goal by 
mere abandonment of actions begun. 

1 Ful l of persons of different capacities. 
2 In Sri Ramanuja's commentary reference is made to 

verse 55 of Chapter I I ; but what is stated in that verse 
is the state of mind reached by karma-yoga, not a 
second path. The word " before" must be taken to 
mean " on a previous occasion in teaching others". 
There is a view that karma-yoga is the doing of action 
without looking to the fruit, and that jnana-yoga is 
meditation on the atma merely. 
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5. For no one can at any time remain actionless 
even for an instant. Irresistibly is everyone made 
to act by the gunas of his body. 

6. One who sits restraining 1 the organs of action 
but th inking of the objects of sense, forgetful of 
the atma, is said to be a man of false conduct. 

7. But one, who restrains 2 his senses wi th the 
mind,3 and without attachment begins karma-yoga 
w i t h the organs * of action, is superior.5 

One who sets out on the path otjnana, restraining 
the organs of action, i.e., abstaining from action, can 
never succeed. For, as his mind is unsubdued, he must 
think of the sense objects and turn away from the atma. 

a That is, confines them to action which has been 
previously done, and which is therefore easy to do again. 
By this means the senses are prevented from wandering 
and are thus being subdued. 

3 Wi th the mind which has set out to see the atma. It 
w i l l then give up the fruit of action, and can break the 
force of evil tendencies by the conviction that they are 
opposed to the perception of the atma. 

4• They are of themselves inclined to action. The work 
iis therefore easy. 

' T o one on the path of jnana\ because his path is 
beset with no danger as the other case is. 
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8. Perform action which is inevitable 1 to one in 

the body. For the path of action is superior to the 

path 2 of knowledge. Even the maintenance 3 of the 

body is impossible to one without action.4 

In the last six verses abstention from action was 

deprecated, in amplification of the teaching in the 

fourth quarter of verse 47 of Chapter I I . The teach­

i n g in the first half of the same verse is enforced in 

verses 9 to 13 by supplying a motive for action : 

9. This world is bound by action, which is not 

performed for the sake of yajna (worship). For the 

sake of yajna perform action without attachment.5 

1 Therefore easy to perform, and unattended with 
danger. 

2 Even though one may be fit therefor. It is only 
then that comparison is possible. 

3 One cannot abandon every action and enter on the 
path of jnana. The body must be maintained t i l l the 
goal is reached, and this wi l l not be possible without 
action. 

4 For an abstract of this portion of the Gita see para 
23 of the Introduction. 

5 Attachment to the action as benefitting the performer 
himself. 

6 
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10. At the time of creation the Lord of all created 
beings wi th yajnas, and said: W i t h th is 1 attain 
fullness. It shall give you a l l 2 that you desire. 

11. W i t h this 3 satisfy the Devas ; the Devas wi l l 
satisfy you.4 Satisfying each other, you wi l l reach 
the highest good. 

12. For the Devas, satisfied with yajnas, w i l l give 
you what you desire. Whoever does not return 5 to 
the Devas what they have given him, and appropri­
ates it to his own use, is indeed a thief. 

How is one to maintain himself ? 

13. By eating what remains after doing yajnas, 
men are released from all sin. Those who cook for 
their own sakes are sinful persons and eat sin.6 

1 The yajnas, taken collectively. 
2 This is explained in verse 12. 
3 With yajnas. 
4 By giving you what you desire, compare with verse 12. 
5 They were intended not for his own enjoyment, but 

for further worship of the Devas. 
6 Food which turns sinful. For an abstract of these 

verses, 9 to 18 .see para 3 of the Introduction. 
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To enforce the need for doing yajnas, a wheel is" 

described in the next three verses : 

14. From food beings g r o w ; from rain is the 

production of food ; from yajna comes r a i n ; yajna 

from action.1 

15. Know that action comes from the body,2 and 

the body is rendered capable by the atma.9 There ­

fore the body of every one ever 4 rests on yajna. 

16. He who, being on the path , does not 

follow the wheel thus made 5 to revolve leads a 

1 Such as the procuring of the materials and their 
preparation. 

2 The meaning of the term brahma. In one of its 
meanings brahma is prakriti or matter ; and here, matter 
taking the shape of the human body is intended. 

3 The meaning of the term akshara. It is so called 
because it does not perish. 

4 To complete the wheel, the body and the atma which 
energises it should be taken as one, and this is what the 
term beings (bhutam) means. 

5 By the Lord of all beings, who instituted the yajnas* 
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s inful 1 life, revels 2 in the senses, and lives in 

vain.3 

The performance of yajna can be remitted only 

when the goal has been reached : 

17. There is nothing to do for h im who finds every 

k ind 4 of satisfaction only in the atma. 

18. For him there is no gain in doing a th ing , no 

loss in not doing a t h i n g ; nor does he depend upon 

anything in a l l the worlds as useful to him. 

19. Therefore ever do action without attachment 

and with the thought that it must 5 be done. For, 
1 His life leads to the commission of sin, or is the 

effect of previously committed sin. 
2 His senses are his garden ; not his atma. 
3 He does not attain the purpose of his life. 
4 Literally, who finds rati only in the atma, tripti only 

in the atma, and santushti only in the atma. The three 
terms italicised . express, respectively, the pleasure 
derived from the company of loving ones, from the taking 
of nourishment, and from the enjoyment of luxuries. 

5 Because it is an end in itself, being the worship of 
the Devas. 
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doing 1 action without attachment, man reacnes the 

atma2 f 

In the seven verses which follow, the same subject, 

the practice of Karma-yoga, is continued, and fresh 

arguments are adduced : 

20. Janaka and other great men reached their 

goal by action alone.8 Looking also to the need for 

carrying the world w i th you, you should take up 

action. 

2 1 . W h a t e v e r a g r e a t 4 man does that only other 

men do ; in whatever manner he does i t , in that also 

the world follows him. 

1 The present tense of doing (acharan) indicates; that 
the goal is reached without the intervention of any other 
means, i.e., by Karma-yoga alone. 

2 The term param means something superior. Here, 
from the context, it refers to the atma in his own nature. 

3 i.e., by Karma-yoga without the intervention of any­
thing else. 

4 One well known to be a knower of the Scriptures and 
a follower of their instructions. 
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22. For Me, 1 l iv ing in the three worlds, there is 

nothing to be done; for there is nothing not yet 

attained, which has to be reached by action. Never­

theless I remain in action only. 

23. For, if at any time I do not di l igently remain 

in action, men will follow M e , th inking that what I 

do is in every way the r ight thing. 

24. If I do not remain in act ion, 2 these worlds 3 

wil l be ruined.4 Confusion 5 of castes wil l result, and 

these people wil l be injured. 6 

H o w should one act with this responsibility on bis 

shoulders ? 

1 The ruler of all , who has attained everything that 
one can desire, who is all-knowing, omnipotent, and who 
lives at pleasure in the three worlds in various forms. 

2 Suitable to my family. 
3 These good men, who decide what is right conduct 

from my action. 
4 By not doing their duties. 
5 As by a Kshattriya's abstention from righteous fight, 

which is the dharma of a Brahmana. This confusion of 
castes is the intermediate link between not doing one's 
dharma and ruin. 

6 Made unfit for their duties in the future. 
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25. The wise man, unattached to action, if he 

desires to carry the world with h im, should so act 

that others attached1 to action and of imperfect 2 

knowledge may practice Karma-yoga only. 

26. Do not unsettle the minds of men of imperfect 

knowledge, who are attached to action. The wise 

man carefully doing action only should make them 

find pleasure in all acts. 

One element in Karma-yoga was taught in verses 9 

to 13. The other element, that is, th inking that the 

act is not done by the doer himself, is amplified in 

verses 27 to 32 ; (see para 4 of the Introduct ion) . 

27. W h i l e actions are really being done by the 

gunas of the body, each operating in its own way, 

one who does nob know himself, owing to his 

1 By the bondage to matter, (compare with verse $ ) , 
therefore fit for Karma-yoga only. 

2 In regard to atma, therefore unfit for the path of 
jnana. 
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feeling l of "I "-ness in the body, thinks " I am the 
doer ". 

28. But one who knows correctly what the gunas 
are, and how they act, thinks : " The gunas are at 
their work," and is not attached to the actions-
as done by himself. 

29. Confused by the gunas of the body, persona 
are attached to their actions.3 Let not one of 
perfect knowledge lead 3 those with imperfect know­
ledge, who are unable4 to decide for themselves, 
to move away from Karma-yoga. 

1 The feeling that what is referred to as " I" is the 
body. 

2 But not to the atma as distinct from the gunas. They 
are therefore unfit for the path of knowledge. 

• By themselves abandoning Karma-yoga and entering or* 
the path of knowledge. 

*The meaning of the term manddn (literally, slow)-
They therefore look to others for guidance. 
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30. Give 1 up al l actions to M e , w i t h your 

mind on the atma2 F i g h t without desire,3 without 

the sense4 of possession, and therefore without 5 

excitement. 

3 1 . Those m e n 6 who ever7 carry out this direction 

of M i n e , those eager8 to do so, and those who do not 

find fault with it are released from karma (action). 

1 Regard as done by Myself. 
2 On the relation of the atraa to Ishvara, i.e., remember­

ing that Ishvara controls all things, and that therefore 
every act is His act, though done by any one ; for the same 
is merely an agent or servant. 

3 For its fruit. The act is the worship of Ishvara and 
the fruit is His, the servant having nothing to do with it. 

4 In the act, which belongs to Ishvara. 
5 As to the result. See para 9 of the Introduction and 

note 20 thereunder. 
6 This word is illustrative merely. The Devas are also 

fit for doing Karma-yoga, 
7 Who are convinced that this is the teaching of the 

Scriptures, and therefore ever follow it. Without a 
conviction of this kind the practice may be often 
discontinued. 

8 The latter classes wi l l in due course carry out the 
direction and wi l l attain the result. 
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32. B u t those who l find fault w i t h my opinion, 

a n d those who do not carry out my direction, know 

t h e m to be confused in regard to every know-

ledge,2 to be ruined 3 and to be without * a mind. 

Reference was made in the beginning of the 

chapter to the danger attending the practice of Jnana-

yoga (see verse 6 ) . The chapter closes wi th an 

•exposition of this danger : 

33. . E v e n the man of knowledge 5 acts in 

accordance6 w i th his nature.7 A l l beings 8 follow 

nature.9 W h a t can the command of the Scriptures 

do? 

1 Those without eagerness also should be included, 
following the previous verse. 

2 Not knowing the real nature of the atma, they do not 
know what has to be known in regard to " I , " 
" mine," etc. 

3 Unfit to work towards their proper goal. 
4 One should so infer from the mind not doing its work 

••-!—to know things correctly. 
5 Knowlege that the atma is distinct from the body, 

that it is such and such, and that it should be ever 
meditated upon. 

6 That is, in quest of sense enjoyment. 
7 The tendencies developed in the past. 
8 That is, those in bondage to matter, 
9 Nature has been formed during a long period of 

time. The command of the Scriptures to an individual 
is issued only now. The confusion of the atma with the 
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34. Desire1 and hatred abide in the objects of the 

senses and in the actions of the organs of action. 

L e t no one come under their control.2 They are his 

enemies. 

35. Better is one's own dharma,3 though defective,4 

than the dharma of another, well practised.5 To d ie 6 

body, which has produced the nature, is present and is 
unbroken, and nature is very strong. The command is 
not present in the same sense. How can it overcome 
nature all at once ? 

1 Nature produces rdga, a desire to enjoy the objects or 
to do the actions. When this is obstructed, the desire 
turns to hate. 

a They draw away one commencing Jndna-yoga andtrying 
to subdue all the senses, and lead him to enjoyment of 
actions. The meaning is, do not begin Jnana-yoga and 
come under their control. They should first be overcome 
by Karma-yoga. 

3 Karma-yoga being easy. Jnana-yoga, being difficult, 
is said to be the dharma of another—one who can main­
tain a serene mind. Dharma is means to an end, and in 
this place it means one or the other. 

4 In any unessential particular. 
5 W e l l practised, but discontinued. This latter idea is 

implied in the termination ta, which is in the past tense. 
6 To die before reaching the fruit, for in the next 

birth it w i l l be resumed and continued* 
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in one's own dharma is better ; the dharma of another 
is beset l wi th danger. 

Arjuna enquires : 

36. Led by what does one practising 2 Jnana-yoga 
commit s in , 3 though himself unwill ing, as if con­
strained by force ? 

Sri Krishna replies, amplifying the statement 
in verse 34 : 

37. It is desire ; it is anger, born of the guna, rajas, 
all-consuming 4 and most5 s in fu l ; know it to be the 
enemy of Jnana-yoga. 

1 The danger of being interrupted. Hence no fruit can 
be attained even in the next birth. 

2 The term ayam (he) recalls the expression, " man of 
knowledge," in verse 33. 

3 In the form of enjoyment of sense objects. 
4 As desire, it draws the disciple to enjoyment. 
5 As anger, it leads to the commission of great sins, 

such as the injuring of others. v 
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38. As a five is enveloped by smoke, a mirror by 

dust, an embryo by the amnion, so is this 1 enveloped 

by it. 

39. Enveloped is the knowledge 2 of the inte l l igent 3 

being by this constant enemy in the shape of desire, 

which is difficult to satisfy, insatiable. 

40. The senses, the mind and the w i l l 4 are said to 

be its instruments. W i t h these it deludes5 the 

owner 6 of the body, enveloping his knowledge. 

1 Embodied beings taken collectively. The three ex­
amples, respectively, indicate that desire is born with 
men; that, though once subdued, it returns again and 
again ; and that it cannot be got rid of at one's own wil l . 

2 Knowledge of the atma. 
3 The term indicates that by nature the atma is all-

knowing, and flhat its capacity for perception has been 
narrowed by a removable cause. 

* Determination that such and such things are fit 
objects to be sought, even though they be not so fit. 

5 The prefix vi indicates variety of delusion—regarding 
the atma as not worthy of enjoyment and looking upon 
sense-objects as enjoyable. 

6 To indicate that, because of the connection with the 
body, the owner is subject to the control of the gunas. 
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41. Hence begin by restraining 1 the senses, and 
thus k i l l this enemy 2 who is destructive of knowledge.* 

42. It is said, the senses are power fu l ; 4 more 
powerful 4 than they is the mind ; more powerful 8 

than the mind is the w i l l ; that which is more powerful 
than the wi l l is desire. 7 

48. Thus knowing desire to be more powerful than 
the w i l l , fix the mind in Karma-yoga wi th the w i l l , and 
k i l l the enemy in the form of desire, difficult to be 
overcome. 

1 i.e.,, by engaging1 them in Karma-yoga. 
- Literally, sinful thing ; and it earns this epithet by 

obstructing Jnana-yoga. 
3 Knowledge of the atma as it is, and as distinct from 

the body. 
4 The verse enumerates the principal ones among the 

enemies of knowledge. When the senses are drawn by 
objects, knowledge of the atma does not arise. 

5 The same result happens when the senses are disen­
gaged, but the mind muses on objects. 

6 Also when the mind is ready, but the conviction of 
the wi l l is opposed to the thinking of the atma. 

7 Desire being capable of drawing the senses, the mind 
and the wi l l to its own objects and obstructing knowledge. 



CHAPTER I V 

T H I S chapter begins wi th the statement that the 
Karma-yoga taught here had been taught at the 
beginning of the manvantara, and Sri Krishna is 
led by a question of Arjuna to describe His own 
Avatdra: 

1. This imperishable1 Yoga I taught to Vivasvan,  
Vivasvan to Manu, Manu to Ikshvaku. 

2. Thus handed down along the line of teachers,, 
the king-sages knew this Yoga, but by great 
efflux of time this Yoga has been lost in this 
world.2 

1 Never failing to produce its fruit. 
2 Through the inability of those who received the 

instruction from time to time. 
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3. What I have t augh t l you now is that ancient 
Yoga, for you are My devotee and companion. This 
is the highest secret.2 

Here Arjuna intervenes wi th a question : 

4. Later was your b i r th , earlier the b i r th of 
Vivasvan. How am I to understand this, that you 
declared it at the beginning ? Sri Krishna replies : 

5. Many 3 births of mine are past. Yours also. 
I know them a l l ; but you do not know them. 

1 Taught fully, the meaning conveyed by the prefix pra. 
2 Therefore incapable of being known or taught by 

another. 
3 The doubt may arise whether Ishvara's birth is real. 

This is removed by the words " many " and " past," and 
by the births of Arjuna cited as an example. 
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6. Remaining1 unborn,2 incapable of change, and 
the controller of all beings, and being in My own 
prakriti,31 come down of My own w i l l . 

7. Whenever dharma fades and adharma raises 
its head, I create * Myself. 

8. To protect the good, to destroy the wicked, 
to establish dharma, I appear from age to age. 

1 See para 32 of the Introduction as to this and the 
next two verses. 

3 These three expressions distinguish Ishvara from 
others ; from matter and the atmas in bondage thereto 
by the first, for matter constantly changes its state and 
the atmas take up new bodies ; from those loosed from the 
cycle of rebirths by the second expression, for their 
knowledge had been narrowed at one time, not so 
Ishvara's ; from those whose knowledge ever remains „, 
infinite by the last expression, for they are not lords of 
all beings. These expressions are merely illustrative. 
They therefore include all the attributes of Ishvara. If 
any of them are not observed in any Avatdra, they are 
hidden by His own wi l l . 

3 See the Introduction, para 32. When the prakriti 
is the lower one, it is put into the form needed for the 
occasion. 

* Myself invested with a body suitable to the occasion* 
7 
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9. One who thus correctly knows My divine 
b i r th and doings, when he quits this body, is not 
reborn. He reaches Me. 

10. Devoid 1 of desire, fear and anger, fu l l of Me 2 

and depending upon Me, many, purified in the tapas 
of knowledge,3 have attained to my likeness. 

The next verse shows to what extent the love lead­
ing to Avatara takes Ishvara on : 

11. In whatever form 4 men wish to see Me, in that 
same form do I appear before them. In short,5 men 
enjoy 6 Me 7 in various 8 ways. 

1 Because all objects are abandoned and Ishvara alone 
is sought. This is the meaning of depending upon Me. 

2 Meditating upon Me. Then one is full of the object 
meditated upon. 

3 Knowledge of Ishvara's divine birth and doings. 
This itself purifies like tapas (discipline). 

4 In whatever form men wish to see Me, and with this 
wish they come to Me. Rukmini wished to see 
Sri Krishna as husband, Vasudeva as son, and Arjuna as 

•charioteer. 
5 These words have been added to indicate the connec­

tion between the two halves of the verse. 
6 The verb anu vartante is split up, the prefix meaning 

enjoying (anubhuya), and the other member meaning 
" remain ". 

7 The meaning of vartma, My nature, My qualities, My 
deeds, etc. 

8 Each in his own way, one as husband, another as son„ 
and a third as charioteer. 
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The mode of practising Karma-yoga is described in 
the next four verses : 

12. Men desiring the f rui t of action here worship 
the Devas; for quickly does the fruit of action come-
in the world of men. 

W h y is there this difference among men, a few 
seeking immortali ty, and the many going after petty 
fruits ? 

13. The four castes l were created by Me, havings 
regard to differences in their gunas and actions. 
Though their author, know Me as not the i r 2 author, 
and as not affected by the creation of the differences. 

1 They are mentioned here to represent all other 
differences. 

2 Ishvara is the common cause, as earth, water and 
sun-light are the common causes of plants. The differ-
ences among them should be traced to the differences in 
the seeds So are differences among men to be accounted 
for by differences in the qualities previously developed 
by them. In this respect Ishvara may be said to be not 
the author. 
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14. Actions do not bind Me ; nor is the frui t of 
action desired by Me. One who knows 1 Me thus is 
not bound by karma (action). 

J 5. Those, also, who sought liberation in the past 
knew Me in this manner and did Karma-yoga, 
Therefore do you also do this ancient Karma-yoga 
only, as was done by those who went before you. 

In the next nine verses the importance of the positive 
element, the thought that the doer of Karma-yoga is 
really not the doer is brought out : 

16. Wha t is action ? What is jnana ?2 In this 
matter even the wise are confused. That act ion 3 

1 Mere knowledge wi l l not suffice. One should follow 
Ishvara's example and do action without a longing 
for the fruit, and turning over the thought that, though 
one does the action, the particular form of it is determin­
ed, not by his real nature, but by the tendencies 
previously developed in himself. In this sense he is not 
the doer. This thought, the positive element, is as 
necessary as the absence of longing, the negative element. 

2 The meaning of akarma, i.e., other than karma 
(action). As action and jnana are under reference here, 
the term means knowledge. The term jnana w i l l be used 
to indicate the positive element referred to in the above 
note. 

3 Action, including akarma (jnana) ; for both are 
referred to in the first half of the verse. 
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I shall declare to you, knowing 1 which you wi l l be 

released from evil. 

17. For there is something to be known of karma 

(action), something of vi karma,2 something of 

akarma (jnana). Impenetrable is the path of karma 

(action). 

18. One who sees akarma,3 (jnanam) in karma 

(action), and karma * (action), in akarma (jnanam), is 

among men the knower of the Scriptures, is fit for 

immortal i ty , and carries out al l the prescribed actions, 

1 And practising i t ; for knowledge in regard to action 
to be done ends in the doing of the action. 

2 Actions of different kinds leading to different fruits. 
One on the path of action should give up the fruits and 
do the actions as leading to one fruit only—immortality. 
This was stated in Ch. I I , verse 41. 

3 Who thinks of the atom in its real nature, while the 
action is being done. 

4 Who sees the action which is being done, while he 
thinks of the atma in its real nature. In actions done 
as Karma-yoga there are two aspects, the action-aspect and 
the knowledge-aspect. 
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19. Whose actions 1 are a l l free from desire and 
the confounding of the atma w i th the body, of h im 
wise men say, his actions are burnt up by the fire of 
jnana.2 

20. If one gives up attachment to the f ru i t of 
action, is satisfied with the eternal atma only, and 
his mind does not dwell upon objects, even though he 
may be fully engrossed in action, he veri ly does no 
action.3 

21. If one is without desire,4 controls the mind,5 

and gives up the sense of possession in everything, 

1 For an abstract of this and the next four verses see 
para 26 of the Introduction. 

3 The thought of atma in its real nature. Wise men 
thus recognise the knowledge-aspect of Karma-yoga. 

3 He only practises jnanam under the colour of action. 
Karma-yoga is merely the diverting of the senses to 
things which help jnanam, instead of opposing it by 
dwelling on objectionable objects. While the senses are 
thus engaged, the mind meditates on the atma in its real 
nature. 

.4 For fruit. 
5 Confines it to the atma and prevents thought of 

everything else. 
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though he may do to the end of his life action for 
the maintenance of this body, he commits-no sin. 

22. When one is pleased wi th what comes w i t h ­
out effort/ is beyond 2 joy and grief, without i l l - w i l l , 3 

and is the same in success and failure, be is not 
bound, even though he does only action. 

23. When one's attachment4 has departed, and 
his sense of possession has left him, while the mind 
dwells on jnana 5 and he acts only to do yajna, a l l his 
previous karma completely disappears.6 

1 As means of supporting the body. 
2 Literally, beyond the pairs, meaning beyond joy and 

grief. This w i l l happen when attachment to fruit is 
given up. From this absence of attachment follows 
sameness in success and failure. 

3 When the atma is recognised as distinct from the 
body, and as being of the same character in all persons, 
the dislike of aliens, so largely dependent upon the colour 
of the skin, is bound to go. 

4 To everything other than the atma. 
5 Knowledge of the atma. 
6 The first of the five verses bears testimony to the 

aspect of jnana. That and the last verse declare that all 
past "karma is burnt up and that nothing is left behind. 
The second verse states that no action is done and that 
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24. When one1 regards every part of action as 
Brahma,3 the instrument as Brahma, the offering as 
Brahma, the fire as Brahma and the offerer as 
Brahma, by him Brahma alone is reached. 

In verses 25 to 32 the varieties of Karma-yoga are 
enumerated. In a Vedic text, four things, offering 
into the sacred fire, g i f t , discipline and the recitation 
of the Veda, done without desire for frui t , are stated 
to be necessary conditions of Bhakti-yoga. These four 
things were taken together as one, and as the Veda 
and the fire were among them, the Sudra was declared 
to be debarred from the path to liberation. Sri 
Krishna does not expressly state that this interpreta­
t ion is incorrect. He separates the four things and 
regards each as a variety of Karma-yoga, thus b r ing­
ing in the Sudra, He adds nine other varieties, eight 
of which are open to the Sudras, and to each he 
applies the name yajna. Where this is not expressly 

under its colour jnana only is practised. The third and 
fourth verses assert that nothing else need intervene to 
procure release from the cycle of births and deaths for 
him, not even Jnana-yoga. 

1 Karma-yoga has the aspect of jnana, when one thinks 
of the atma in its real nature, while doing the action. 
The same aspect remains when the action is done with 
the thought that everything is an expression of Ishvara 
(see para 26 of the Introduction). 

2 Ishvara. 
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done, a fire and an offering are imagined. See verses 
26, 27, 29 and 30. 

25. Some yogis1 practise yajna in the form of 
worship 2 of images o n l y ; 3 some make offerings into 
the fire4 of Brahma wi th the proper instrument. 

26. Others offer the ear 5 and the other senses in ta 
the fires of control. Others again offer sound6 and 
other sense objects into the fires of the senses. 

1 The term yogi is used in the translation in the sense 
of one who practises Karma-yoga. 

2 The term daivam means relating to Deva, and there­
fore indicates worship of the Deva. As every other form 
of worship is referred to in the succeeding verses, the 
worship of images results. 

3 This term and the use of the term apare (others), 
show that each is a separate variety. 

4 In the manner stated in verse 24. 
5 Make them cease to work. As each sense has to be 

controlled, the plural—fires of control—is used. 
6 This method amounts to getting away from the objects. 

When their presence cannot be avoided, drawing the 
senses away from them is the previous method. 
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27. S t i l l others offer all the actions of the senses 
and of the prana (life-breath)a into the fire of the 
control of the mind kindled by jnana? 

28. Some worship the Devas wi th materials pro­
perly acquired, practising dana (gif t ) , yaga (sacrifice) 
and homa (a variety of sacrifice without Vedic 
r i tual) . Some practise tapas (fasting in various 
forms) ; some perform pilgrimages to holy places and 
holy r ivers ; some recite the Veda; some study its 
meaning. A l l of them make efforts and are of firm 
determination. 

29 and 30. Some offer2 the out-going breath 
in to the fire of the in-coming breath ; some offer the 
in-coming breath into the fire of the out-going 
breath; others stopping the action of both, offer 

1 Knowledge of the real nature of the atma helps the 
•control. 

2 These practices are known as puraka, rechaka and 
kumbhaka, and the three taken together constitute 
pranayama. 
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the breaths into the fire of the breaths. A l l the 
three classes practise control of the breath and are 
moderate in food. 

A l l these practise yajna; are purified by yajna. 

31. They live on the remains of yajna, known as 
amrita, and reach the eternal Brahma? This world 2 is 
not for one not doing yajna ; how can he reach the 
other ?3 

32. Thus various kinds of Karma-yoga exist as 
means of reaching Brahma (the atma in its own 
nature). Know them al l as produced by action. 
Knowing this, and doing 4 Karma-yoga, you w i l l be 
released. 

1 The atma in its real nature. By the term yajna in 
these two verses reference is made to the worship of 
Devas enjoined in chapter I I I , verses 9 to 13. The 
meaning is that while any of these varieties is practised, 
the general direction given in these verses should not 
be ignored. 

2 Compare with verse 13 of Chapter I I I . 
3 Immortality. 
4 Doing action for yajna (vide Chapter I I I , verse 9). 
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The chapter closes wi th praise oijnana (realisation 

of the atma) : 

33. Superior is the jnana aspect to the action1 

aspect (in action2 done as Karma-yoga wi th its two 
aspects). For a l l actions and everything else end in 
jnana.8 

34. Obtain this jnana by prostrating, service 
and questioning. Those who possess jnana and have 
had realisation of the atma. w i l l teach you jnana. 

35. Knowing which you w i l l not again fall into 
this confusion, and by which you w i l l see all beings4 

in yourself and then in Me. 
1 Literally, the aspect full of materials, for action is 

concerned with them. The term yajna means here a part, 
an aspect of yajna, and yajna is Karma-yoga. 

2 The words within the brackets have been added to 
make the meaning clearer. 

3 Realisation of the atma. The term jnana is used in 
this sense in all the succeeding verses. 

4 As of the same nature as yourself. Query ! May it 
not mean—Regard all others as yourself, sympathising 
in their grief, rejoicing in their joy and giving freely to 
all of what you have ? 
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36. Even if you be the most sinful of al l sinners, 
you w i l l cross the sea of all your sins wi th this raft 
of jnana. 

37. As a well-kindled 1 fire reduces fuel to ashes, 
so does the fire of jnana reduce all actions to ashes. 

38. For there is no purifier in this world equal to 
jnana. This jnana w i l l in due course come to you of 
itself, when you are perfected by Karma-yoga. 

39. Gne reaches jnana, by eagerness for i t , by 
fixing the mind on i t , and drawing the senses away 
from everything else. Having obtained jnana, before 
long he attains to the highest peace. 

1 The analogy of the raft is imperfect, as one may doubt 
whether karma may not recur. The analogy of the fire 
removes this doubt. It also indicates that jnana, though 
one, can remove all sins. 
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40. But one uninstructed, without fai th, or w i th a 
doubting mind, goes to destruction. Neither this 
world, nor the world beyond, nor happiness is there 
for the doubting mind. 

41 . Karma does not bind him, who renounces-
action by the practice of Karma-yoga, whose doubts 
are sundered by the knowledge ' of the atma, and 
whose mind holds firmly to the instruction received. 

42. Therefore sunder w i t h the sword of jnana2 

this doubt born of ignorance in regard to the atma,  
which dwells in your heart. Stand up and practise 
Karma-yoga. 

1 As imparted by Sri Krishna. The term jnana here-
does not mean realisation. 

2 Knowledge of the atma obtained from the teacher. 



CHAPTER V 

IN Chapter I I I the practice of Karma-yoga in prefer­
ence to Jnana-yoga was insisted on for various, 
reasons, and the two elements which enter into Karma-
yoga were described. The Chapter is therefore 
r igh t ly named Karma-yoga. In the fourth chapter 
attention was called prominently to the jnana 
aspect of Karma-yoga and realisation, into which that 
aspect ripens, was praised. The Chapter is therefore 
called Jnana-yoga. In the fifth chapter the same-
aspect is again considered from the point of view of. 
renunciation; for one who- practises Karma-yoga 
renounces his doership, the action itself and the f rui t 
of action. It is therefore called Sanyasa-yoga. 

Arjuna, misunderstanding the teaching in the 
penultimate Verse of the previous chapter, inquires t 

1. You praise renunciation of actions, and then 
you praise Karma-yoga also. Of them tell me that 
which is settled to be superior ? 



112 

Sri Krishna replies in 6 verses and recommends 
Karma-yoga : 

2. Renunciation of actions and Karma-yoga, both 
lead to the highest good ; but, of the two, Karma-yoga 
is better than renunciation of actions. 

3. For he should be known as a perpetual re-
nunciator, who neither hates1 nor desires and is 
beyond joy and grief. Such an one is easily freed 
from bondage. 

4. Those who speak of Jndna-yoga and Karma-yoga 
as different,2 they are children, not wise men. One 
who practises one of them well reaches the f rui t 
of both. 

1 Being pleased with the contemplation of the atma, 
which is a part of Karma-yoga. He therefore longs for 
nothing else. 
, 2 On the plea that they lead to different fruits. The 

common notion is that Karma-yoga leads to Jnana-yoga 
only, and that the latter alone leads to realisation. This 
is stated to be incorrect. 
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5. T h a t frui t , which is attained by those practis­
i n g Jnana-yoga, is reached by the followers of Karma' 

yoga also. He sees correctly, who sees Jnana-yoga 

and Karma-yoga as one. 

6. But Jnana-yoga is difficult to attain to w i t h ­

out the help of Karma-yoga ; one doing Karma-yoga, 

m e d i t a t i n g 1 on the atma, reaches Brahma2 before 

long. 

7. One doing Karma-yoga becomes of pure3 

mind, subdues 4 the mind and senses, and regards the 

atmas of a l l beings as himself. Even though he 

does action, he is not polluted.5 

1 The meaning of the term muni. He does not need the 
intervention of Jnana-yoga. 

2 Atma is the pure state. 
3 The purity here is being untouched by rajas and 

tamas. From this follows the absence of desire and hate. 
4 Because the mind is fully engaged in the action under 

perfprmance, it is easily subdued. 
5 W i t h the feeling " I " in what is not the atma. 

8 
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In the next six verses renunciation, considered 

already in chapter I I I , verses 27 to 32, and chapter 

I V , verses 13 to 15. is taken up : 

8 and 9. L e t one who knows the truth about the 

atma, and performs Karma-yoga th ink " I never do 

anything," when he sees, hears, touches, smells, 

eats, walks, sleeps, breathes, speaks, throws out, 

grasps, opens and closes the eyes. 

He should believe that the senses are drawn to 

their objects. 

10. W h e n one regards his actions as done by the 

senses,l and does them without attachment, he is not 

polluted wi th 2 the sense of I-ness as a lotus 3 leaf is 

not polluted by the water which touches i t , 
1 The meaning of the term Brahmani Brahma is matter, 

and the senses, being its modifications, are so called. 
The actions are regarded as the work of the senses as 
directed in the preceding two verses. 

2 The term papena here means the notion that the body 
itself is the atma, because such a notion binds. 

3 The analogy teaches that the contact with the body 
does not pollute the atma, if the actions are done as 
prescribed. 
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T h e next verse adds : " So have other yogis done. " 

11. So do yogis perform action for purification of 

the mind wi th the body, the mind, the wi l l , and the 

senses,1 g iv ing up attachment. 

12. The yogi, g i v i n g 2 up the fru i t of action, 

attains eternal peace; the man of the world, led by 

desire and attached to fru i t , is bound. 

13. Menta l ly 8 regarding al l the actions as done * 

by the body, the owner of the body, uncontrolled by 

1 The text is " with the mere senses," that is, without 
the feeling " mine ". The epithet should be applied to 
the others also, changing its number. 

2 In the case of both, the action is the same ; yet the 
result is that one is bound and the other remains free. 
This is owing to the presence of a co-operating cause, the 
attachment to fruit. 

3 W i t h the mind contemplating the real nature of the 
atma. The acting is really due to his contact with the 
body, which exercises a controlling influence. If be 
remained free, the action would not take place. Literally, 
the city with nine gates or openings. 

* The meaning of the term prabhu 
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attachments, rests serene, neither acting nor causing 
to act. 

In the next six verses the real nature of the atma 
is described. 

14. The atma, freed 1 from the control of karma, 
does not act l ike a man of the world ; its actions are 
not l ike his acts; and it does not enjoy the f ru i t of 
action as he does.3 But that which acts is nature 
induced by past actions. 

15. The atma does not remove one's 3 grief, nor 
another's4 joy, for it is not confined to any 
part icular5 body. I t s jnanam (consciousness) is 
narrowed by past karma.6 The atmas in bondage are 
therefore deluded. 

1 This is one point. 
2 The second point is that the atma has neither friend 

nor foe (verse 15). The last point is that its jnanam 
(consciousness) is infinite, all-embracing (verse 16). 

3 On the plea that he is a friend. 
4 On the plea that he is an enemy. 
5 Friends and foes are made by the body which covers 

the atma for the time being ; but the atma is not confined 
to this or that body. 

6 The term ajnana means that which is inimical to 
jnanam and this is past karma. 
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16. But when that karma is destroyed by 
realisation1 of the atma consciousness2 becomes infinite 
and reveals all things, l ike the sun. 

How may one reach this state of the atma ? 

17. By wi l l ing to reach i t , by making efforts to­
wards i t , by meditating upon i t , and by regarding it 
as the highest good. Thus purified by meditation, 
one reaches the atma in its real nature, and ever 
retains that state. 

Such being the nature of the atma. 

18. Sages see the atmas to be the same in a mere 
Brahmana and one possessing1 learning and humil i ty , 

1 Compare with chapter I V , verses 36—38. 
9 Prom the form of the expression, consciousness 

appears to be an essential attribute of the atma. From 
the analogy, the relation of consciousness to the atma ap­
pears to be like the relation of light to the 3un. The only 
change which consciousness undergoes is to contract 
during the bondage of the atma, and to expand when it 
becomes free. 

8 Bach pair shows difference, and the three pairs indi­
cate differences in the gunas—satva, rajas, and tamas. The 
differences are in the bodies, while the atmas are all alike. 
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in a cow and an elephant, in a dog and one who feeds 
on the dog. 

The perception of sameness is praised : 

19. Even here the cycle1 of births and deaths is 
overcome by those whose mind remains fixed on this 
sameness of the atmas. For the purified atma re­
garded as the same in all is Brahma.2 They therefore 
fix their mind on Brahma. 

In the next seven verses, in which the subject of 
Karma-yoga is brought to a close, instruction is given 
in order to make the jnana aspect ripen into realisa­
tion. (See para 27 of the Introduction). 

20. Le t not the yogi rejoice on the coming of a 
good, or tremble at the coming of an evil . (How 
may 8 this be done ?) By fixing his mind on the stable 
(the atma), and not confounding it wi th the body, 

1 They approach those who have become free; they 
attain a serene mind. 

2 When the atma is purified, its light becomes infinite. 
It is therefore called Brahma. 

3 These words have been added to show the connection 
between the instructions given. For the same reason the 
words "How may this again be done"? have been 
inserted. 
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(How may this again be done ?) By knowing Brahma1 

from instruction and then meditating on i t . 
The effect of carrying out these instructions is 

stated next. 

2J. When the yogi's mind remains unattached to 
outside objects, and finds pleasure only in the Atma, 
he engages his mind in the contemplation of Brahma 
and enjoys inexhaustible2 bliss. 

22. The enjoyments which are born of contact 
w i th outside objects are parents of pain, and have a 
beginning and an ending. The wise do not rejoice 
in them. 

23. If one is able here, even before he is released 
from the body, to restrain the force born of desire 
and anger, he is fit for realisation, and attains bliss. 

1 The term Brahma in this and succeeding verses is the 
purified atma wi th infinite light. 

2 This w i l l happen after realisation. 
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24. W h e n the yogi finds in the Atma the only 

object of enjoyment, the place1 of enjoyment, as well 

as the instrument 2 of enjoyment, he becomes Brahma 

and attains Brahma3 Nirvanam. 

25. They attain Brahma 3 Nirvanam, who see the 

Atma* who are purified, who are beyond joy and 

grief, who confine the mind to the Atma, and who 

find- pleasure in the welfare of a l l beings. 

26. Brahma* Nirvanam is all round those who 

have been freed from desire and anger /who make 

efforts (verses 20 and 21) , who control the mind 

(verse 24) , and who conquer it (verse 23) . 

1 A garden is a place of enjoyment with its shade, 
leaves, flowers and fruits, so is the Atma to the yogi 
with its attributes, with discussions about it and the 
writ ing of books about it. 

2 Light helps enjoyment; here the Atma itself is the 
l ight and becomes an instrument of enjoyment. 

3 Bliss in the enjoyment of Brahma. 
4 The expressions have been translated in the order in 

which they occur in the verse. Transcending the pairs 
and confining the mind to the Atma come first. This is a 
repetition of verse 20. Seeing the Atma and being puri­
fied are the effects produced, and come last. The service 
which this verse does is to emphasise the finding 6f 
pleasure in the welfare of all beings. 
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T h e description of Karma-yoga is finished. I t s 

f ru i t is al luded to in the next two verses : 

27. Avoiding * contacts wi th outside objects, fix­

ing 2 the eyes between the eye-brows, making 3 equal 

the breathing in and the breathing o u t ; 

28. Contro l l ing 4 the senses, the rnind and the 

w i l l , seeing 5 the atma, looking only to immortal i ty , 

and devoid of desire, fear and anger, he who remains 

thus is indeed released. 

T h e closing verse points out how Karma-yoga is 

easily performed. 

1 The meaning is preventing the senses from contacting 
objects. This is known as pratyahara. 

2 The object being to prevent the wandering of the 
eyes. 

3 This is known as pranayama. 
4 In note 1 of sloka 27, reference was made to stopping 

the action of the senses when begun. By controlling the 
senses, etc., is meant the bringing of them to that state in 
which they become incapable of action. This is the effect 
of the first controlling. This immediately precedes 
realisation. 

5 The meaning of the term muni. 
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29. When one knows Me as the receiver1 of wor­
ship in the form of yajna and tapas, as the mighty 2 

Ruler of a l l the worlds, and as the Friend 3 of a l l 
beings, he easily 4 enters on Karma-yoga, 

1 As one who is worshipped with these and other 
forms of Karma-yoga. 

2 This clause shows that Ishvara is capable of helping 
the worshipper. 

3 This clause shows absence in Ishvara of inaccessibil­
i ty caused by intoxication of power and pride, which is 
found in the world in men of power. 

4 The term santi here means ease, in the form of 
absence of uneasiness of mind, that is, finds pleasure in 
doing i t . 



CHAPTER V I 

IN chapter I I the nature of the Atma was explained, 
the path to reach it was pointed out and, at the end, 
reference was made to its realisation. The path was 
ful ly discussed from every point of view in the next 
three chapters. In the sixth chapter, realisation is 
dealt w i th , first the state of mind in which it is 
possible, then the conditions under which it takea 
place, its nature and the further growth of the yogi. 
This chapter is therefore called Dhyana-yoga. 

1. One that does action without dwell ing on 
the frui t , and wi th the thought that the action is an 
end in itself, practises both Jnana-yoga and Karma-
yoga ; not he who gives up1 the fire and does-
Jnana-yoga. 

1 That is, gives up yajna. The term akriya, like ahartna 
means something other than action, i.e., Jnana-yoga. 
Such a person is on one path only. The other is on both. 
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2. That which is called Jnana-yoga, know that as 
part of Karma-yoga. For there is no one doing 
Karma-yoga, who has not ceased to confound the atma 
with the body. 

3. To one wishing to rise to realisation (Yoga), 
Karma-yoga is said to be the means. Only he who has 
risen to Yoga can withdraw from action. 

When has one risen to Yoga ? 

4. One is said to have abandoned all confounding 
of the atma w i th the body and to have risen to Yoga, 
when attachment to the objects of the senses and 
their actions no longer springs np in him. 

The disciple is advised to practise Karma-yoga, 
which consists in the practice of non-attachment to 
objects: 

5. Let one raise the atma, call ing to his aid a 
mind unattached to objects. Let him not depress it 
w i t h the mind attached to objects; for the mind 

1 From the sea of samsara or cycle of births and deaths. 
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alone l is the fr iend of the atma ; the mind alone is 

the enemy of the atma. 

6. The mind is the friend of that atma, which 

turns the mind away from objects. But to the atma, 

which has not subdued i t , the mind itself * becomes 

hostile like an enemy. 

The state in which the commencement of Yoga 

(realisation) becomes possible is described : 

7. The superior 3 atma is w e l l 4 established in the 

mind of him whose senses are controlled, and who 

has conquered5 himself in regard to heat and cold, 

pleasure and pain, honour and dishonour. 

1 Others, called relations, act in opposition to his 
release from karma and are not relations. 

2 His own mind. Which ought to be servant. 
3 The atma in this condition may be said to be param 

or higher, as compared with its present state. 
4 Compare with chapter I I , verse 53. 

Is unaffected by the pairs. The three pairs may be 
taken to apply to three kinds of matter of which the 
body is made. The mind being under control, there is 
no response. This is one sign that the person is fit for 
meditation. This verse shows his new attitude towards 
his own body. The next two verses deal with his attitude 
towards outside objects and towards persons. 
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8. The yogi is said to be fit (for realisation) 

whose mind is pleased with the knowledge l of the 

atma, who dwells on that aspect2 of it which is 

common to all incarnations, and who therefore 

controls his senses and regards a lump of earth, a 

stone and a piece of gold in the same 3 l ight. 

9. He excels 4 who looks upon friends,5 foes and 

neutrals, good and -bad men in the same 6 l ight. 

1 Literally, his knowledge of the atma as it is and as it 
•differs from the body. 

2 The meaning of the term kutastha, kuta is the anvil of 
the blacksmith, on which pieces of iron are placed, beaten 
with the hammer, and then removed. The anvil itself 
undergoes no change. Similarly, numerous bodies come 
to the atma and go, each gradually growing and then 
•decaying, the atma however remains the same. The term 
kuta therefore means the atma as distinct from the bodies, 
itself remaining unchanged. 

8 They are of the same use to him. In his eyes the 
•difference between a stone and gold is no more than the 
•difference between the lump of earth and stone. 

4 The stage described in this verse is the highest 
stage of fitness for realisation. 

5 Three terms indicate friends ; bandhu is a relation by 
birth like parents ; mitra is one of the same age ; suhrit 
is therefore any other well-wisher. Dveshya is an enemy 
by birth ; art is therefore an enemy from any other cause. 
The two terms referring to neutrals may be similarly 
distinguished. 

6 Because the yogi is neither helped nor obstructed 
by any. 
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The conditions of Yoga are next stated in eight 
verses : 

10. Let the yogi ever1 fix the mind in a state 
in which realisation w i l l take place, seated by him­
self in a retired2 place, controlling the th inking 
faculty, and having given up desire 3 and the sense 
of possession. 

11. Placing on a pure4 spot a firm5 seat for 
himself* neither much raised nor very low, and 
covered over w i th a cloth,6 antelope skin and kusa 
grass. 

1 At the time selected for Yoga everyday. 
2 A place not frequented by people, and not disturbed 

by sounds. 
3 For anything other than the atma. 
4 Pure in itself, not owned or controlled by impure 

persons, and untouched by impure things. 
5 Made of wood, to secure firmness. 
6 Cloth in order to make the seat soft; antelope skin to 

prevent crumpling and also for puritv ; and kusa grass 
over all for purity and for the predominence of the 
satva guna. •*• 
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12. S i t t i n g 1 on the seat, making the mind one-

pointed, controlling the functions of the mind and 

the senses, let him practise Yoga to reach purity 2 of 

the atma. 

13. Hold ing the body, head and neck erect, i m ­

movable 3 and steady,4 and seeing the point 5 of his 

own nose, that the eyes may not wander. 

14. L e t him sit wi th a cheerful mind, free from 

fear, firm in the observance6 of the discipline of the 

1 Standing wi l l cause fatigue, and lying down wi l l 
induce sleep. 

2 The purity here is freedom from the bondage of 
karma. Purity of the mind has been already secured. 

3 There must be no shaking of the body. 
4 The word steady (sthiram) indicates the provision of 

a support for the back in order to prevent the fatigue 
arising from holding the body erect and immovable. 

5 By closing the eyes the seeing of outside things may 
be prevented; but it may induce sleep. Hence the direc­
tion to see the tip of the nose. W i l l this be possible, 
when the mind is fixed on the atma? The meaning is that 
the eyes should be so fixed on the tip of the nose that 
nothing else may be seen. 

6 Though this expression is in general terms, abstention 
from sexual intercourse is intended, together with absten­
tion from seeing, speaking to, or of thinking of a woman 
as an object of enjoyment. 
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student, drawing the mind away careful ly from other 

things, f ix ing i t on Me and r e t a i n i n g l i t there. 

15. Ever controll ing the mind in this2 manner, 

the yogi makes his mind steady and reaches the peace 

which abides in Me and which is the highest degree 

of Nirvana. 

16. Toga is never for one who eats too much, or 

who abstains from food to excess; nor for one too 

much addicted to sleep or wakefulness. 

17. Pain-ki l l ing Toga is attained by one moderate 
in food and exercise, moderate in activity3 and 
moderate in sleeping and waking . 

1 That is, preventing the wandering of the mind to 
anything else. The three expressions indicate the three 
operations known as pratyahara, dharana and dhyana. 

2 As pointed out in the previous verse, fixing the 
mind on Sri Krishna and retaining it there. This renders 
the mind pure and steady. It is for this purpose that 
thinking on Ishvara is brought in, though the subject 
under consideration is the realisation of the atma. 

3 Reference is made to activity which brings fatigue. 
9 
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This subject having been finished, Yoga is next 

taken up. And first the state of fitness is again 

stated : 

18. When the mind dwells only on the atma and 
remains unmoved therefrom, the person is said to be 
without yearning for any object of desire and to be fit 
(for Yoga). 

19. As a lamp standing in a windless place does 
not flicker,1 to such may be likened the atmaa of the 
yogi, who, restraining the mind, practises Yoga, 

1 And shines brightly. 
3 The full effect of the analogy should be realised. 

The atma corresponds to the lamp ; its jnanam or consci­
ousness to the light of the lamp; and the mind to the 
wind, Ordinarily, Jnanam moves through the mind and 
the senses to objects ; but when the mind does not dwell 
upon the objects, jnanam does not extend to them, and 
the atma shines in its full splendour. 

Query.—Should the mind cease its action completely, 
as the wind ceases to move; or is it sufficient if its 
activity is confined to the atma only ? 
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20. The practice in which the mind, calmed by the 
practice of Yoga, ceases l to work, in which the yogi 
sees the atma with consciousness, and finds joy 
therein, 

21. In which practice he finds the greatest delight 
which consciousness can grasp, but not the senses, 
engaged in which he shows no inclination to move 
away from i t ; 

22. Having2 reached which, he does not regard 
any other gain as superior to i t ; practising which, he 
is not shaken 3 even by heavy sorrow; 

1 If the mind may be active in regard to the atma only, 
the term uparamate should be strained to mean something 
else. The meaning suggested in Sri Ramanuja's 
commentary is, " It revels in it, as being bliss of a superior 
kind ". 

2 This refers to the period of time when Yoga is not 
practised, for during Yoga there is no room for perceiving 
the gain. 

3 He does not fall into a depression which is inimical to 
Yoga. 
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23. That practice should be known as the means 
of breaking one's connection with pain. Its nameia 
Yoga. This Yoga should be commenced with a firm1 

conviction and practised with a cheerful mind. 
Certain conditions of Yoga previously enumerated 

are reiterated in the next four verses : 

24. Let the yogi completely abandon all objects of 
desires born of the imagination, and with the sole help 
of the mind2 restrain all the senses from every object. 

25. Let him slowly, slowly, withdraw 3 from all out­
side objects with knowledge and perseverence; let him 
fix the mind on the atma and not think of anything else. 

261 Turning to whatever object the fickle mind 
goes forth, leaving the atma, restrain the mind from 

1 That Yoga is of this character. 
2 That is, by considering that the objects are related to 

the body and not to the atma itself. Objects of desire 
born of the imagination are children, lands, and the like. 
These '• can be completely abandoned. There are others 
which cannot be so easily given up, being born of contacts, 
like heat and cold. Being inevitable, they should be 
endured with equanimity. 

3 Compare with verse 14, second half. 
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that object, and place it under the entire control of 
the atma.1 

The next verse draws attention, as a means, of 
governing the mind, to the bliss which this Toga will 
produce: 

27. For supreme joy comes to the yogi, whose 
mind 2 is steadily fixed on the atma, from whom the 
guna rajas has departed, whose consciousness has 
become all-embracing, and whose impurities are burnt 
up. 

The subject is brought to a close in the next verse. 

28. Doing Yoga in this manner, the yogi, purified, 
easily attains supreme joy in the enjoyment of the 
atma. He enjoys it for ever. 

The next four verses describe the further progress 
of the yogi. Having realised the atma and enjoyed 
the joy which it brings, he may wish to go further 
and become Brahma, that is, to grow until his con­
sciousness becomes all-embracing. For this, a further 

1 By dwelling on the superior delight which realisation 
brings. 

2 The order in which these developments take place is 
as follows: first purification, then disappearance of the 
guna rajast then steadiness of the mind, lastly becoming 
Brahma. Each leads to the next one. 
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discipline is necessary. He has got r id of personality 
and has become able to perceive the atma. He must 
now get r i d of individuali ty, the notion that he can 
stand apart from the world and from Ishvara, To 
show how this should be got r id of, two verses have 
been inserted in the first part; of the Gita, Chapter 
I I I , verse 30, and Chapter I V , verse 24. By carry­
ing out the direction in the first verse, the yogi w i l l 
identify himself wi th Ishvara, and by acting on the 
suggestion in the second verse, he w i l l identify 
himself w i th humanity. Having purified himself in 
this manner, the yogi should meditate on becoming 
Brahma as the goal, and on Ishvara as the means. 

By this Toga he wi l l eventually become Brahma. 
This is reached by stages, which are described in 
the next four verses: (see paragraph 13 of the 
Introduction.) 

29. W i t h his mind fixed in Yoga, the yogi sees 
himself1 in all beings, and al l beings 2 in himself; he 
sees sameness 3 everywhere. 

1 He puts himself into their position, and feels as they 
feel, sympathising in their grief and rejoicing in their 
happinesss. 

2 He regards them as part of himself, entitled to share 
in the good things which he possesses. 

3 Identity of interest. In Sri Ramanuja's commentary 
this sameness, which the yogi sees, is said to be sameness 
of nature. While the bodies differ, the atmas are in 
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30. He who sees 1 Me in every atma, and ; sees 

every atma in M e , from him I do not disappear, nor 

does he disappear from M e . 2 

3 1 . W h e n the yogi having grasped oneness in 

Yoga, dwells upon it , however he may be engaged,8 

he is in M e . 4 

themselves exactly alike ; and this sameness, it is said, is 
now realised. But when once the atma is seen, the same­
ness of nature becomes apparent at once, without the need 
for the practice to ripen. 

1 Here sameness of another kind is seen, lshvara and 
the atmas form a homogeneons group with lshvara at the 
head, and all working towards a common purpose, though 
tbey are not all of them conscious of it. Sri Ramanuja's 
commentary, however, regards this verse as referring to 
lshvara and the atmas as being of the same nature, when 
the latter are purified. 

2 This appears to mean that lshvara is particularly 
pleased with the yogi, who had reached this stage. 
Otherwise, there is no object in making this statement; 
for lshvara sees every one. 

1 Whether he is engaged in Yoga or not, and whatever 
he may be doing, he sees the oneness. This is the new 
idea in this verse. Sri Ramanuja's commentary sees in 
this verse reference to the likeness of the atmas to 
lshvara, when karma or avidya leaves them, and their 
consciousness becomes infinite. 

4 lshvara is so pleased with the yogi in the third stage 
that he is ever in lshvara, who cannot bear separation 
from him. 
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32. When from the perception of oneness of all 
atmas, the yogi sees in the same light, joy and grief 
coming to himself or others, he is considered to be 
the most perfect. 

The principal subject of the chapter dhyana has 
been completed. The chapter closes with two 
queries by Arjuna. The first question relates to the 
means of controlling the mind. 

33. The mind being so restless, I do not see much 
prospect of the continuance1 for long of this Yoga 
(realisation of oneness) as described by you. 

1 Every one has been so long accustomed to regard men 
as different among themselves, and as different from 
Ishvara. How can they be seen to be the same ? This 
was probably Arjuna's meaning. The objection will 
hold, if the yogi merely meditates on the likeness; but he 
does not meditate, he actually sees; and the misconcep­
tion of ages may disappear in a moment, when there is 
realisation. 
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34. For the restless' mind, strongly agitating 
one, goes forth impetuously. To prevent2 it is as 
difficult as to stop the wind. 

Sri Krishna replies : 

35. Without doubt the mind is restless and is 
hard to curb; but by practice 3 and dispassion 4 it 
may be subdued. 

36. In my opinion Yoga is hard to reach by one 
whose mind is uncontrolled. But one who has 
subdued the mind, if he makes effort with skill, can 
attain Toga, 

Arjuna asks again, desiring to know fully the 
meaning of the statement that in Karma-yoga 

1 The mind has been found to be restless in matters 
long practised and it is therefore difficult to keep it on a 
new thing for some time. 

2 To curb i t ; i.e., to keep it on the atma, which is new 
to the mind. 

3 Compare with chapter V I , verse 26, which enjoins 
practice. 

4 Dispassion towards objects other than the atma. 
This was the very object of Karma-yoga. 
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the commencement is not lost (verse 40 of 
Chapter I I ) : 

37. When one, commencing Toga w i t h fervour, 
does not, however, make the necessary efforts strong­
ly , and, before reaching the goal, becomes indifferent, 
what becomes of him ? 

38. Does he not fall from both, and perish like a 
broken piece x of cloud—not established in 2 taction 
leading to f ru i t ; and fallen from the path to realisa­
tion ? 

39. Be pleased to completely dispel this doubt of 
mine; for no other 3 is fit to remove i t . 

1 A piece of cloud breaking away from a larger piece, 
is often seen to evaporate before reaching another large 
piece. 

2 Having been acting without attachment to fruit, he 
loses the fruit. A l l the trouble needed for the action was 
taken, but in vain. 

3 For. you see all things at the same time, and this you 
do for yourself, and always. > 
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Sri Krishna replies in six verses: 

40. Neither here l nor there is there destruction 2 

for h i m ; for no one doing a good thing reaches an 
unpleasant end. 

41. One fallen from Yoga goes to the worlds reach­
ed by men of good deeds, and dwells there for long 3 

years. He is then 4 reborn in the house of the pure 5 

and well-to-do. 

1 Here, in the enjoyment of material pleasures like 
svarga. There, in the enjoyment following on realisation 
of the atma. 

2 Destruction in the form of failure to reach the desired 
end, or the committing of sin. 

3 In the enjoyment of pleasures similar, but superior, to 
the pleasures a longing for which led to his fall . 

4 When the yearning is satisfied. 
5 And therefore fitted for his recommencement of 

Yoga. 
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42. Or he appears 1 in the family of those who 
know and practise Toga. A birth of this kind is hard 
to reach for men of the world. 

43. In the new birth he recovers the knowledge 2 

of Yoga which he had in the previous body, and 
with this he will so strive again as to reach the 
goal. 

44. By his former practice of Yoga he is irresistibly 
drawn again to it. Even one who had desired to 
know Yoga recovers the desire, and in due course 
transcends matter.3 

45. Hence, the Yogi, purified by the good deeds of 
manifold lives and rendered fit for yoga, labours with 
assiduity, and though he once fell from it, he reaches 
the highest goal. 

1 The birth is as stated in verse 41, if the fall be at the 
commencement; as stated in the second verse, if progress 
had been made before. 

2 Like one risen from sleep. 
3 The term sabda-brahma means matter which is 

referred to by the words Deva, man, and the like. That is, 
the yogi becomes free from bondage. 
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The subject of Yoga is brought to a close. 

46. The yogi is superior to those who practise1 

asceticism ; he is thought to be greater than even the 
wise; * the yogi is better than men 3 of action; there­
fore do you become a yogi. 

In the closing verse allusion is made to a greater 
Toga to stimulate inquiry : 

47. Among all yogis, I regard him as the greatest4 

who meditates upon Me, fixing his mind on Me, and 
is full of eagerness to reach Me. 

1 In a yogi also these are found, tapas (discipline), wis­
dom, and action. The meaning intended to be conveyed 
is: there is tapas only. 

2 But not possessing knowledge of the atma. 
3 Such as the sacrifice of the horse, and the like. 
4 The yogi, who desires to become Brahma, looks forward 

to a lower goal, has to bestow greater attention upon the 
Yoga, and reaches the goal with difficulty. But he who 
desires to reach Ishvara Himself aims at a higher goal, 
and reaps his fruit with greater ease (see para 35 of 
the Introduction). 



CHAPTER V I I 

IN the first part of the Gita, the steps by which the 
atma loses its personality, obtains realisation, and 
becomes Brahma were described. The second part 
deals w i th its further progress, unt i l it becomes par t 
of humanity and an agent of the Supreme. In 
Chapter V I I , knowledge of Ishvara is imparted, as 
knowledge of the atma was imparted in the beginning 
o f Chapter I I . 

1. Do you wish to commence My Yoga, wi th your 1 

mind firmly fixed upon Me, and yourself depending 
for support upon Me ? Listen ! I w i l l teach you that 
knowledge wi th the help of which you w i l l know Me, 
fully and clearly. 

1 These two clauses express the disciple's love for 
Ishvara. It is so great that the mind cannot withdraw 
from lshvara, and the disciple himself can never remain 
for a moment without thinking of Him. 



143 

2. I will teach you jnana1 and vijnana fully; 
learning which you will find nothing more to know 
on this subject. 

3. Among thousands of men3 some one strives til l 
the goal is reached. Among those who successfully 
strive, some, only, know Me and seek My help. 
Among those who know Me, hardly any knows Me 
correctly. 

In the next nine verses jnanam is taught: 

4. Earth,3 water, fire, wind, air, mind, buddhi, and 
dhamkara: the prakriti4 thus divided into eight 
divisions is Mine.5 

1 Jnanam is knowledge of Ishvara in Himself. Vijna-
nam is knowledge of the way in which He differs from 
all others. 

2 That is, those who are capable of working towards a 
goal. Plants and animals are incapable; so also are 
many among men by their age or their ignorance. 

3 Compare with chapter X I I I , verse 6 ; see also para 16 
of the Introduction, which contains an explanation of 
these terms. Mind represents all minds and includes all 
the senses existing in the world. 

4 The world of matter. 
5 This is one of the three relations of Ishvara to the 

world. 
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5. This is the lower prakriti; there is another 
prakriti higher than this, which consists of the atmas, 
and which supports this world. Know that also as 
Mine. 

6. Al l things that exist have sprung from the 
union of these two prakritis, and are therefore Mine. 
I am the place from which all the worlds go forth ; 
the place in which all the worlds dissolve. 

7. Another being does not exist who is higher.1 

All this world rests9 on Me, as pearls3 on a string. 
1Ishvara alone is higher, i.e., He has no equal or 

superior. This point is sufficiently clear from verses 
4 to 6. For all beings depend upon Him for support and 
exist for Him. But the express mention of this idea is 
intended to convey the meaning that in knowledge, 
power, and other attributes of divinity, He remains 
without a rival. 

2 The term ' rests' suggests that they are capable of 
being separated from Ishvara at any time. Such a thing 
is never possible. They are as inseparable as the body 
from the atma, till death intervenes. The verse also 
states the second relation of the world to Ishvara. 

3 From this analogy one may learn that One Being 
may support all things, and that He enters into them and 
remains unseen. Ishvara is indeed the atma of the 
world, and the world is His body. 
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These verses point out two relations of the world 

to Ishvara and also draw attention to Hi s aspect of 

transcendence. The next four verses describe the 

aspect of immanence: See para 8 (c) of the 

Introduction. 

8. I am the taste1 in waters ; the l ight of the 

sun and moon ; 'pranava* in a l l the V e d a s ; the sound in 

a i r ; the capacity to act in m e n ; 

9. I am the pure3 smell in the earth ; the power 

to burn in the fire. I am that by which a l l beings 

l i v e ; I am austerity in those practising asceticism. 

10. Know Me as the ever-present capacity of a l l 

objects to evolve and become what they are. I am 

the wisdom of the wise; the inaccessibility of men 

in power. 

1 Ishvara being the atma of the world, eyery thing is 
His expression. He therefore appears in all forms and 
every word expresses H i m directly. 

2 The.syl lable-aum. 
3 Like the smell of the tulasi plant. 

10 
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11 . I am the strength of the strong, when not 

used in the satisfaction of desire. I am the desire 

of men, when not opposed to righteousness. 

12. These 1 things—satvicas,2 rajasas and tamasas 
— K n o w them as having come forth from Me alone.3 I 
do not depend 4 upon them, but they depend upon M e . 

1 These things, as seen by Sri Krishna and Arjuna. 
They fall into three groups. Some are bodies, seated in 
which the atma enjoys ; some are instruments of enjoy­
ment like the indriyas (Senses); the rest are objects of 
enjoyment. Each of these is further sub-divided into 
satvicas, rajasas and tamasas. 

2 That is, objects in which either satva, rajas, or tamas 
predominates, 

3 This term conveys an important idea. According to 
Indian philosophy, the causes of a finished product are 
al l those things which existed before it was made, and 
which co-operated in its production. Thus, in the case of 
a mud pot, earth and the potter are both causes. But 
they are separate, not united. In the case of the world, 
however, Ishvara is the only cause. The case of an 
embryo in the mother's womb growing and becoming a 
child, then a man, furnishes a useful analogy. The 
embryo and the atma, which energises it, are the causes ; 
but they are united, one pervading the other, and their 
union lasts as long as the product remains an object. 
Similarly, Ishvara and the world remain united, and the 
union never comes to an end. Ishvara pervading the 
world in its subtle condition is the cause, and the product 
is the phenomenal world. Ishvara is, therefore, its only 
cause. 

4 Here a distinction is indicated between the human' 
body and Ishvara's body. The former is needed by the 
atma as a vehicle, either for enjoyment, or working for 
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H e r e several questions arise—(i) W h y is Ishvara not 

generally known as He is? (ii) If the attractiveness 

of objects be the cause, who created the attract ive­

ness ? ( i i i ) How is it to be overcome ? (iv) W h y do 

not a l l persons resort to the expedient? T h e next 

seven verses furnish replies : 

13. By these t h r e e 1 kinds of objects" a l l this 

world 3 is deluded,4 and does not know Me as being 

superior5 to the objects and as unchanging. 
emancipation. But Ishvara requires no help from His 
body, for He is full . 

1 Satvicas, rajasas and tamasas. Each class attracts 
its own class of persons. 

2 The term gunamaya in the verse has not been trans­
lated. It means literally " f u l l of guna " and refers to 
the predominance of one guna in an object, though the 
others are present. The meaning is sufficiently clear 
from the word objects. 

3 A l l beings, whether devas, men, animals, or vege­
tables. The word " this" refers to the variety as 
perceived of persons engrossed in sense-enjoyment. 

* The delusion is of two kinds. One is in not regard­
ing Ishvara as bliss, and the other is in looking upon 
worldly objects as the only things that count. The 
cause of the delusion is the objects themselves, which, 
taken together, is prakriti or matter, and as this produces 
this wonderful effect, it is referred to in the next verse 
as maya. 

5 The comparison is between Ishvara and the objects. 
The enjoyment yielded by the latter is mixed with pain, 
is short-lived, and is of an inferior variety. To enjoy 
Ishvara gives pure bliss, which has no end and which is 
far more intense. 
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14. For these material1 objects of Mine were 
made attractive by the Deva 2 (Ishvara) Himself, and 
are therefore impossible to transcend. Those who 
come to Me alone 3 and seek My help, overcome this 
attractiveness of objects. 

15. Men of evil deeds do not come to Me for help. 
They include those who know Me incorrectly ;4 those 
who know Me in a general way, but whose face5 has 
not been turned towards Me ; those who knew Me at 
first, but whose knowledge has been destroyed by 
specious6 arguments; and those who know Me well, but 
whose knowledge only serves to increase 7 their hate. 

1 The meaning of the term maya. (See note 4, p. 147.) 
The terra gunamaya is not translated. (See note 2, ibid.} 

2 By one engaged in play, Ishvara is said to be so 
engaged, having nothing to earn for Himself. For the 
real motive, see para 43 of the Introduction. 

3 On the principle that whoever binds can alone set free. 
4 That is, they believe that they exist for themselves, 

and look upon objects as made for their own enjoyment. 
5 The term means, literally, the worst of men. The 

meaning must be as stated, as the class occupies a 
position between the first and second classes. 

6 The meaning of the term maya. 
7 The literal meaning is, those who have taken up the 

nature of asuras. These are beings who know Ishvara to 
be powerful, but who are full of hatred towards Him. 
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16. Men of good deeds come to Me for help, and 
overcoming the attractiveness of objects, meditate 
upon Me. They are of four classes : (i) those fallen 1 

from power; (ii) those wishing to attain their true 
nature; (iii) those desiring power; and (iv) those 
wishing to reach Ishvara 2 Himself. 

17. Among them all, the jnani,3 who is ever4 

with Me, and whose love is fixed on One5 only, is the 
best; for I am immeasurably dear to him; he is 
immeasurably dear to Me. 

1 and therefore miserable. They will naturally seek to 
regain power. The first and the third really form one 
class. 

2 For he alone has true knowledge. He is not satisfied 
with the pleasure of self-realisation. To him it is like 
repose under the shade of a tree to a traveller on his way 
to a city. 

3 The word jnani, which refers to the last class, will be 
used in the translation of these three verses for the sake 
of convenience. 

4 Because Ishvara Himself is the goal. Others are 
with Ishvara only till their goal is reached, and then they 
leave Him. 

5 The goal and the means being the same. The love of 
others is divided between the goal and Ishvara as the 
means thereto. 
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18. All these are liberal1 indeed ; but the jndni is 
in reality My atma;2 that is My opinion; for he 
regards Me only as the highest goal, and his mind 
wishes to enter upon My Yoga. 

19. One becomes a, jnani at the end of many lives 
(of good3 deeds), and then comes to Me, with the 
thought that Ishvara (Vasudeva) is every thing to 
him. A great mind of this description is very rare. 

In four verses vijnanam is taught—i,e., Bow 
Ishvara differs from other beings worshipped by 
mortals : 

20. Worldly men, controlled by their own nature,4 

and losing what knowledge of Ishvara they had, 
1 Because they give Ishvara an opportunity to dis­

tribute His gifts. 
2 One who supports Him. Without the jnani He must 

eease to be. 
3 Mere number of lives does not count for any thing. 

Every one has had a number of lives already. 
* The bundle of tendencies previously developed by the 

gratification of desires. Those tendencies control one's 
action in the new birth, and give rise to desires for the 
same objects. The striving for their satisfaction carries 
away knowledge of Ishvara. 
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because of desires of various kinds, go to beings 

other than Ishvara, doing various observances. 

21. Whoever loves whatsoever body1 of Mine and 
wishes to worship it with fervour, I Myself2 make 
his fervour continue to the end. 

22. With such fervour he labours for the worship 
of that body of Mine and obtains from the worship 
the desires which he sought; but they are given by 
Myself.3 

23. But the fruit reached by these foolish' 
people is finite; for those who worship the Devas 4 

go to the Devas; those who love Me, come to Me. 
1 On the theory of immanence every Being is a portion 

of Ishvara's body. 
2 However unwilling Ishvara may be, He still gives 

His help, lost the worshipper, not attaining his desire, 
may do what is injurious to himself. 

3 It is clear from these verses that all other beings are 
as dependent on Ishvara as any one. They are unable 
either to make the devotee's fervour continue, or to give 
the object desired. Both have to be done by Ishvara 
Himself. 

4 The enjoyments of the Devas are finite, and their 
lives as Devas are also finite. Their worshippers going 
to the world of the Devas must therefore perish with 
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People may be unable ta see Ishvara; but when 
He purposely came down as an Avatara, why was He 
not recognised by all ? 

24. Foolish men do not know that My high nature1 

suffers no diminution a in Avatara, and that it is as 
ever superior to a l l . From this ignorance they regard 
Me as having3 obtained a body and become visible, 
having been invisible before. 

25. I am not visible to all in My high nature, 
having a human4 form. This foolish 5 world does not 

'fcnpwMe as unborn and undying. 

them. The nature of the fruit depends upon the aspect1 

meditated on; and that has been a finite one. 
1 While Ishvara is immeasurably powerful, He is 

extremely accessible. This is His high nature. , 
2 Compare with chapter I V , verse 6. See also para 32 

of the introduction. 
3 That is, as having been born like any one in the world. 
4 From the context the term Yoga (literally connection) 

must be understood as connection with the form, dress, 
and speech of a man. And this connection produces a 
delusion in the minds of the foolish. Hence the use of 
the term may a. 

5 Deluded by the mere sight of a human form. They 
do not pause to inquire whether there was anything, to 
raise Sri Krishna above all others. 
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Is this incapacity peculiar to contemporaries ? 

26. I know those that lived in the past, those that 
live now, and those that will live hereafter. But no 
one knows Me. 

What is the cause of this general ignorance ? Are 
not men born, as it were, with a clean slate ? 

27. Heat and cold, pleasure and pain remain in 
men's minds as objects of desire and hate, having 
sprung from the gratification of desires and hates in 
the previous life. By them all beings are deluded at 
the time of rebirth. 

28. But when men's sin1 comes to an end2 by 
the good deeds 3 (of many 4 lives), they are released 
from delusion, and meditate upon Me with a firm will. 

1 Sin is the bundle of tendencies previously developed. 
2 Neither the sin nor the delusion can completely 

disappear at the commencement of meditation. The 
meaning, therefore, " is greatly diminished ". 

3 From this we may infer that the sure way to destroy 
an evil tendency is to practise a good deed just the 
opposite of what the evil tendency would produce. 

* The tendencies to be got rid of being strong, good 
deeds of many lives are needed. 
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The chapter closes with an allusion to the subject 
matter of the next chapter : 

29. Those who seek My help, and strive for release 
from old age and death, should know that Brahma, 
all Adhyatma, and all Karma. 

30. Those who meditate upon Me in the aspects 
of Adhibhuta, and Adhidaiva, as well as in the aspect 
of Adhiyajna, should meditate on the same aspects at 
the time of departure also with their mind fixed on 
the goal. 



CHAPTER V I I I 

HEARING the instruction in the last two verses and not 
understanding the terras used, Arjuna inquires : 

1. What is that Brahma : what is Adhydtma; 
what is Karma; what is said to be Adhibhuta; and 
what is said to be Adhidaiva ? 

2. Who is Adhiyajna in this body, and how is he 
Adhiyajna ? And how are you to be meditated upon 
at the time of departure by those who have their 
minds under control ? 

Sri Krishna replies: 

3. Brahma is the perfect atma released ' from its 
bondage to matter. Nature induced by one's past 

1 This is the meaning of the term paramam (higher). 
The state of the perfect atma is certainly higher than that 
of the bound one. This should be known in order that 
one may meditate upon it. 
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actions is said to be Adhyatma 1 Karma is the name 

given to that action2 in sexual intercourse which 

produces the birth of beings. 

4. Adhibhuta are enjoyments of a superior3 k ind, 

but perishable, existing in the five bhutas. Adhidaiva 

is a person4 who is above the Devas and in the 

enjoyment of pleasures superior to their pleasures. 

Adhiyajna 5 is Myself in this body.6 

1 Literally, what comes to the atma or body, which was 
not in it before, such as ajnana (ignorance), karma, and 
the tendencies which it produces. These should be known 
as things to be got rid of. 

2 This should be known in order that one may abstain 
from it. 

3 Superior to the enjoyments of the Devas ; because 
they are given by Ishvara as the result of Bhakti-yoga. 
They are to be known and meditated upon, because they 
are to be reached. This verse relates to those who aspire 
for power. 

* They should meditate upon Ishvara as being above 
the Devas and as going through the enjoyments described. 

5 That is one who is worshipped by yajnas. And that 
person is Ishvara Himself. Every one—the aspirant for 
power, one seeking to attain his true nature, and the 
lover of Ishvara for Himself—should think, while he 
performs yajnas, that it is Ishvara, in the form of Indra 
and other Devas, that is worshipped. 

6 In the body of the Devas, which was visible to 
Arjuna. 
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5. If at the last moment of his life one thinks of 
Me only, quits his body and departs, he attains that 
aspect of Mine which he thought upon. There1 is 
no doubt on this point. 

6. Whatever aspect a of a thing one thinks of at 
the last moment of his life, when he quits the body, he 
reaches that same aspect3 after death. The last thought 
is what he had ever revolved in his mind through life. 

7. Therefore,4 at all times think on Me and fight. 
By turning 5 your mind and will to Me, you will 
indeed reach Me. 

1 This result happens in the case of all the aspirants. 
2 By the repetition of the word yam and the addition 

of the words vapi, it is clear that there is no restriction as 
to the nature of the thing thought on, and that it may 
be high or low at the whim of the thinker. 

3 The very aspect thought on, and no other. Its 
coming cannot be prevented by any thing. 

4 The law of growth being as stated, Sri Krishna 
directs Arjuna to do this same meditation, and to perforin 
action as a help thereto. 

5 To think on Ishvara is turning the mind to Him. 
Turning the will is to be convinced that lshvara will give 
the fruit sought. 
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The law of growth stated in general terms is applied 
to three particular cases in the next seven verses. 
The first three verses relate to the aspirant for power, 
the next three verses to one who seeks his true nature, 
and the seventh verse to one who loves Ishvara for 
Himse l f : 

8. W i t h the mind trained by practice * and medi­
tation to remain fixed on an object, let one th ink at 
the moment2 of death upon the Supreme,3 Divine 
Person, and he w i l l reach Him. 4 

9. Let him th ink on H i m as all-knowing, as 
ancient, as the ruler of a l l , as subtler that the atma? 
as the creator of a l l , as of a nature unl ike 6 the nature 

1 Meditation is the set practice at a fixed time every 
day. Practice is every other practice done on purpose to 
keep the mind fixed upon an object. 

2 As reference has been made to previous meditation by 
the words abhyasa and Yoga, this verse refers to the medi­
tation at the point of death. 

3 Ishvara. 
4 Reach His aspects—the aspects in which the person 

meditated upon Him. 
5 The meaning of the term anoh (subtle). 
6 Literally, of unthinkable nature; but as it has to be 

thought on, the meaning is—of a nature which cannot be 
thought of as the same as the nature of others. 
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of all other beings and having a form as bright as 
the sun and not made of matter.1 

10. Let him at the time of departure think with 
the mind trained by the strength of love2 and practice 
to obedience, fixing his prana (life-breath) well 
between3 the eye-brows. He will then reach the 
Supreme Divine Person. 

11. I shall briefly declare to you akshara* the goal 
of one seeking to reach his true nature, which the 
knowers of the Vedas describe (to be neither gross 
nor fine), into which persons enter, killing their 
desires and fixing their mind upon it, and wishing to 
attain which, they practise abstention from sexual 
intercourse. 

1 This expression lends colour to the theory generally 
held that Ishvara has a body made of a substance other 
than matter. 

2 Love for the practice. It is not done perfunctorily, 
but with love. 

3 This is also the place, where the Divine Person should 
be located and meditated on. 

* Literally, imperishable; it is here the imperishable 
aspect of Ishvara, by meditating on which one reaches the 
imperishable aspect of the atma. 
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12. Le t one, controlling al l the senses,1 keep the 

mind fixed in the heart,2 locate his prana on the head, 

and maintain this condition 3 steadily. 

13. H a v i n g done al l this, if he utters aum the 

One-syllabled 4 Brahma, thinks of Me , abandons the 

body and goes forth, he reaches the highest5 goal. 

14. He who at a l l 6 times thinks of Me and of 

nothing 7 else, by that yogi, who wishes ever to be 
1 For they are the gates of perception. 
2 On Ishvara seated in the heart. 
3 Here Yoga and dharana have the same meaning, i.e.* 

an immovable state. The senses have been drawn in and 
the mind is fixed on Ishvara in the heart. This state has 
to be maintained steadily t i l l the end is reached. 

4 Called Brahma, because it describes Brahma or Ishvara. 
Apparently all the processes described in this verse would 
be done at the same moment—the uttering of the word, 
the thinking of Ishvara and the abandoning of the body. 

5 That is, he attains his true nature. Compare wi th 
verse 21. 

6 The meaning of the term nityasah (always). There is 
no interruption by the enjoyment of the pleasure of Self-
realisation. 

7 Because Ishvara is dearer than anything else. The 
thinking is, therefore, with love. 
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w i th M e , I Myself•' shall be reached, and easily2 

top2 

The nature of the achievement in the three cases 

is examined in the next eight verses : 

15. Those great minds after reaching M e , do not 

come again to b i r th , and take up a body which is 

perishable and fu l l of misery.3 For they have reached 

the highest goal. , " 

16. The worlds, including the abode of Brahma, 

are perishable, and one who goes to them must 

return to rebirth . B u t for one who ' comes to M e , 4 

there is no re -b ir th . 

1 And not any of Ishvara's aspects as in the other two 
cases. 

2 Ishvara Himself, unable to be without; him, seeks him. 
He causes his meditation so to ripen that he may quickly 
reach the goal, removes the impediments and increases 
his love. 

3 The term janma (b irth) means here a body that is 
born, , : 

4 Because Ishvara is ever the same and undergoes no 
change. 

11 
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17. Those who know the duration of day and 
night know a day of Brahma to last for a thousand 
yugas and a night of Brahma to be of the same 
duration. 

18. At the coming of Brahma's day all the 
manifested1 come forth from matter2 in the form of 
Brahma's body. At the coming of night they dis­
solve in the same body, which is known as avyakta. 

19. These beings, having existed before, come 
forth at the coming of day, and disappear perforce 
on the coming of night. They appear again on the 
coming of day. 

20. There is a thing 3 superior 4 to that avyakta 
(matter); it is of a different5 nature, and can be 

1 Those which we can see in the form of bodies, senses, 
objects, and places of enjoyment. 

2 Avyakta is matter in a subtle condition. Creation and 
dissolution appear in that portion of it, which is under 
the control of Brahma. 

3 That is atma. 
4 Forming a higher goal. To the aspirant for power, 

matter in some form is the goal, while the perfect atma 
is the goal of one desiring to attain his true nature. 

5 While the atma is intelligent, matter is not. i 
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perceived'-"' only by itself it is eternal, and while all 
the bhutas * perish, it remains imperishable:3 

21. It is called avyakta and akshara; it is said to 
be the highest goal. That, reaching which one does 
not return, is My highest abode.4 

22. But the goal to be reached with that love, 
which spends5 itself wholly upon it, is that Supreme 6 

Person, within whom all beings abide, and by whom 
all this world is pervaded. 

In the remaining six verses the path by which the 
goal is reached is described : 

1 The meaning of the term avyakta. 
2The grades of matter, known as earth, water, fire, 

wind, and air. 
3 Though it pervades them. When an oil-seed is 

burnt, the oil which pervades it is also burnt. Not so the 
Qtrna. 
, 4 Ishvara is in matter; in the atma bound by karma; 

and in the perfected atma. The last is the highest. 
5 As described in verse 14. 
6 Being the highest, He remains unchanged, and one 

who goes to Him never returns. 
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which yogis w i l l i io t return, and that path also from) 

which they2 w i l l return. 

24. T h e l ight of f ire, the day, the bright fort ­

night, the six months of the sun's northern path—•' 

persons meditating on Brahma go- along this path 

and reach Brahma. 

25. Smoke, the night, the dark fortnight, the six. 

months of the sun's southern path—-the man of good* 

deeds goes along this path , reaches the light5 of the, 

moon and returns.-

1 The term "kola" (t ime) must be understood as 
referring to path. Compare with verses 26 and 27. 

3 As the yogis cannot return, the term yogi in the case 
of those who return must be taken to mean men of good 
deeds merely. 

3 As to how this may be understood see para. 12 of the 
Introduction. 

4 See note 2 supra. 
5 The stages beyond the six months are stated to be  

the world of the pitris (ancestors), akasa, and the moon. 
If the stages of the bright path indicate progress in the 
development of consciousness, to. what do the stages of.the 
dark path :> refer? Do they give an idea of the time .spent 
in each region ? 
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26. These paths—the bright path and the dark 
path—followed by the world ' are considered to be 
eternal.9 By one path one does not r e tu rn ; by the 
other he returns. 

27. Having known these paths, no yogi is deluded 
(at the time of departure). Therefore at al l times 
meditate 3 on the paths. 

28. What good fruits are attached to the recita­
tion of the Vedas, sacrifice, discipline, and g i f t ! One 
who knows the teaching in these chapters passes 4 

beyond all these fruits, and (becoming a jnani) reaches 
the supreme place, which has no beginning. 

1 The world here is those who meditate on Brahma, and 
men of good deeds. 

a The path, being trodden by a succession of persons is, 
like a stream, eternal. 

8 The term Yoga here merely refers to meditation and 
from the context its subject is the paths. 

4 Regards them with indifference. 



CHAPTER I X 

IN Chapter V I I , Ishvara, the subject of meditation, 
was described. In the next chapter, reference was 
made to three classes of persons who meditate upon 
Ishvara, and certain particulars were furnished for 
their guidance. In Chapter I X , meditation itself is 
taken up. The first three verses are prel iminary; 
then ten verses repeat and amplify the teaching in 
chapter V I I ; the remaining twenty-one verses deal 
with , Bhakti-yoga itself. 

1. I w i l l declare to you, who are not captious, 
this most profound mystery including—jnana 1 and 
vijnana, knowing 2 which you w i l l be released from 
evil . 

1 Jnanam is knowledge of meditation with Ishvara as 
the goal; vijnanam is knowledge of how it differs from 
other meditations. 

3 And carrying out the instruction'. 
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2. It is a vidya ' t o be practised by kings2 ; it is a 
secret to be guarded by k ings ; it is the best3 purifier. 
Dur ing its practice the subject of meditation appears 4 

before the yogi; it never fails in the yielding of f r u i t ; 
it is easy in the performance; and it remains 
imperishable5. 

3. Those who feel no fervour in the performance 
of this dharma6 do not reach Me, but ever7 remain in 
the path of samsara, fu l l of births and deaths. 

4. A l l this world is pervaded by Me in a form6 

which no one can perceive. A l l beings rest on M e ; 
but I do not rest9 upon them. 

1 A vidya is a form of meditation on Ishvara. 
2 The meaning is that it requires a great mind to do 

the meditation, or to keep the secret. 
3 Compare with verse 38, chapter I V . 
4 Such is Ishvara1 s love for the yogi. 
5 Even after giving Himself to the yogi, it appears to 

Ishvara that He has done nothing in return for the 
meditation. 

1 This meditation. Dharma is a means of liberation, 
and meditation is one and the principal means. 

7 The meaning of the prefix ni in the term nivarante. 
8 .This was merely inferred from chapter V I I , verse 7 ; 

vide note 3. It is expressly stated here. 
9 See note 4 on verse 12 of chapter V I I . 
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5. But beings do not rest1 upon Me. See My 
power as the Ruler of the Universe. I support a 

beings, but do not rest8 upon the beings. M y w i l l 
creates beings, and supports them. 

6. A strong wind rests in akasa (vacant4 place), 
and moves about everywhere. It is supported by 
Ishvara. Know that all beings are similarly sup­
ported by Me. 

1 As water in a cup. A finite thing supports another 
finite thing by contact and prevents it from fall­
ing. Not so here. The support is by an exercise 
of the w i l l , as when the body is supported by the 
alma. 

2 The second half of the verse explains what the 
power is. 

3 See note 4 on verse 12 of chapter V I I . 
4 This is the rendering of the word akasa. There is 

nothing to support the wind but Ishvara's w i l l . So in 
the other oase too. 
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7. A l l beings at the end of a world-age come to 

My prakriti.1 At the beginning of another world-age 

I send them * forth again. 

8. Energising3 and controlling My prakriti, I 

send forth 4 again and again a l l these beings,5 which 

are helpless being under the control of matter.6 

•' 1 The lower prakriti of verses 4 and 5 of chapter V I I . 
As reference is made in this verse to all beings, the 
prakriti is what is known as tamas, the state of 
matter preceding creation, and unfit for name and form. 
'The world-age is the life of Brahma, and in the pralaya, 
which follows the kalpa, Brahma also disappears. 

2 Beings similar to them. 
3 The first effect of putting forth energy is to divide 

prakriti into eight modifications, as stated in verse 4 of 
chapter V I I . 

4 Send forth with differences. This is the meaning 
indicated by the prefix vi. in the verb. The differences 
are in name and form, in the times and places of birth, 
and in enjoyment. 

6 Beings broadly classified into devas, men, animals, 
and plants. 

The word gramam (collection) refers to these classes 
and kritsna (a l l ) to differences in each group. 

8 Material objects—vide verse 13 of chapter V I I . 
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9. B u t these actions1 do not b i n d 2 Me, who am 

not attached 3 to them, and who remain l ike ope 
unconcerned.4 

10. W i t h Me to supervise, prakriti sends forth 
from itself the world wi th the moving and unmoving 
things. From this cause the world goes round from 
evolution to dissolution and from dissolution to 
evolution.5 

1 These actions—the creation of the differences. 
2 Do not fasten on Me want of mercy or partiality. 
3 The attachment, the absence of which is declared 

here, is connection with the differences as their author. 
They existed already in the beings as the effect of their 
previous actions, and these led to the differences in the 
beings, which are now noticed. 

* This gives an example. One who has no concern in 
an act does not cause it to be done. Similarly Iskvara, 
having no concern in the differences, does not cause them 
to come into existence. 

5 These four verses describe the evolution and dissolu­
tion of the world, briefly referred to in verse 6 of chapter 
V I I . It was stated in note I that Ishvara pervad­
ing matter in its subtle condition is the cause of the 
manifested world. Ishvara looks and controls evolution 
and dissolution, which take place in the matter element. 
This is stated in the first verse. Evolution is the coming 
of many out of one, and of different things out of the 
same thing. Matter first forms the eight varieties 
enumerated in verse 4 of Chapter V I I , and out of these 
arise endless forms classified as bodies, the senses, the 
objects of enjoyment and the places of enjoyment. The 
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11 . Foolish men do not recognise Me as the great 

ruler of a l l beings, who has taken human shape t h a t 

the world 1 may come to H i m . N o t knowing My high 

purpose, they treat Me with disrespect. 

12. The ir desires are fruitless, their attempts 2 are 

fruitless, their knowledge is fruitless, and they have 

no correct perception of any thing. For they have a 

second verse states that Ishvara sends forth the atmas 
into these bodies ; he deals only with those atmas which 
remain under the influence of matter. He sends them 
forth with differences in the bodies, which they take up, 
differences in their birth, and differences in their environ­
ments. . The third verse states that Ishvara is the 
common cause, the differences being due to the tendencies 
developed by the atmas in their previous lives. If matter 
evolves, and atmas come out with differences, is any 
cause needed other than these ? The fourth verse states 
that a Being is required to supervise, and this is Ishvara, 
This process is repeated time after time, the period of 
activity known as kalpa being followed by a period of 
rest known as pralaya. When the period of activity 
comes round, the process is repeated. 

1 This is the high purpose of Ishvara stated in the 
verse. 

2 The meaning is that from the commencement their 
efforts fail to bring forth fruit. 
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nature fu l l of tamas,' or rajas,2 which deludes3 

them. 
In the world so fu l l of such foolish persons, is not 

Ishvara's avatar abound to fai l ? 

13. But great minds, having a nature fu l l 4 of 
satva, know Me as the author of a l l beings and as 
retaining My power undiminished in Avatar a. W i t h 
this recognition they meditate on,Me wi th an undi­
v ided 5 mind. 

The subject of meditation (Bhakti-yoga) being thus 
brought in , the next six verses describe the state in 
which Ishvara is deeply loved. 

1 The meaning of the word rdkshaslm. The rakshasas 
were in the Hindu mythology semi-human beings, and 
their nature was ful l of tamas. 

8 The meaning of the word asurim. The asuras were 
semi-divine beings often at war with the devas, and their 
nature was full of rajas. 

3 The delusion here is hiding from their sight the high 
nature of Ishvara, 

4 The meaning of the word daivim. The devas are 
beings who work with Ishvara, and their nature is ful l 
of satva. 

5 Their mind does not turn to anything else ; for their 
love of Ishvara is so great. 
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14. Aspir ing for e t e r n a l ! communion wi th Me 

they ever meditate upon M e . wi th a firm 2 w i l l . They 

ever repeat M y . names,3 ever worship Me wi th 

f lowers, ever prostrate* themselves before Me w i t h 

love. 

15. Other yogis5 meditate* upon M e , worshippings 

Me wi th these,6 and also wi th yajna in the form of 

1 Including a determination to render life-long service. 
2 They therefore do not resort to any other Being even, 

in the greatest distress. 
3 The words satatam (ever) and bhaktya (with love) 

should be taken with each operation. The love being so 
deep, the yogis ever repeat the names ; they cannot live 
without doing this, and they are not ashamed to do this 
when surrounded by others. 

4 This is done from love, not merely under the command 
of the Scriptures. They do not, therefore, see the nature 
of the ground on which they fall down before H i m , 
whether it is dusty, or slushy, or whether it is full of 
pebbles. 

5 Three stages are indicated in these three verses. In 
the first, the mind dwells on Ishvara only, and does not 
wander to anything else. In the second stage, love for 
Ishvara becomes so deep, that one cannot remain even 
for a minute without engaging the mind, the tongue or 
the body in the ways pointed out. In the third stage, 
the yogi goes a step further. He who saw Ishvara only 
in an image, now sees H i m everywhere. Among those 
who are doing Bhakti-yoga, he is -full, i.e,, all the condi­
tions are found in . him. 

6 This is the meaning implied in the word cha (and).; ' s 
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jnana. They see that I, one 1 and the same Being, 
appear in the numberless forms which we see, differ­
ing from one another in so many ways. 

In the next four verses Ishvara's appearance in 
manifold forms is described : 

16. I alone am the sacrifice enjoined by the 
Veda; I alone the five great yajnas; 1 alone svadha;2 

I alone the vegetable offering ; I alone the mantra ;3 

I alone the butter ; I alone the fire ; I alone the act 
of offering. 

17. Whoever in this world is father, mother, 
creator,4 or grandfather, I am that person, I am the 
purifier to be known from the Vedas, I am the 
syllable aum; I am the three Vedas. 

1 Ishvara pervades matter in its subtle condition. It is 
so subtle that no portion of it assumes a form and re­
ceives a name. He wills to become the manifested world. 
Each portion of matter takes a name and form, and the 
world is formed. Everything that we see is therefore a 
portion of Ishvara, the whole. 

2 A word used in making offerings to the pitris 
(ancestors). 

3 A formula recited in making the offering. 
4 One who helps in the birth of a person, other than 

the parents. 
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18. I am the goal which one strives to reach; I 
am one who supports and one who directs. I am the 
witness of whatever takes place; I am the place 
where one lives, I am he who is appealed to for 
kelp; I am the friend, I am the place where any per­
son is born or dies, I am that which is made or 
destroyed ; wherever there is an imperishable cause, 
I am that cause. 

19. I am that which 1 heats, I am that which with­
holds the rain in summer, and sends it down in 
winter; I am that by which one lives or dies; in 
short, I am matter in its subtle condition and matter 
in its manifested state. 

In the next six verses vijnanam—one of the two 
things referred to in the first verse, is described, i.e., 
how Bhakti-yoga differs from other means sought by 
men to gain their ends : 

20. But those, who know the three2 Vedas 
only, drink the soma juice, and purified of their 

1 In the form of the sun or fire. 
2 But not their later portions or the Upanishads. 
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sins,1 they worship Me2 w i t h yajnaa.and ask for the 
goal of svarga. They reach the pain-free world of the 
Lord of the Devas, and remaining there they experi­
ence the divine enjoyments of the Devas. 

21. Having enjoyed; the spacious heaven world,; 
they re-enter the world of men, when their good) 
deeds have expended themselves. Thus those who 
desire svarga and depend merely3 upon the means 
indicated in the Vedas, go and return. 

22. But in the case of those great minds, who 
desire ever to be wi th Me, and meditate upon Me 
fully,4 regarding such meditation as an end5 in itself, 

1 The sins here are those which bar the way to svarga. 
2 They worship the devas, though the worship really 

goes to Ishvara. It is in this sense that they worship 
Ishvara, This is explained in verses 23 and 24 

3 and not on the higher way pointed in the Upanishads 
for reaching Ishvara Himself. 

4 The meaning of the prefix pari in the verb. The 
fullness consists in thinking upon Ishvara as possessing a l l 
good qualities and as controlling the whole universe. 

5 Owing to their inability to live without such 
meditation. 
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the burden of procuring their1 goal and of helping 
them to retain it rests upon2 Me. 

23. Those who worship other beings w i th love 
and fervour, they, too, worship Me alone, but not in 
the manner directed 3 by the Scriptures. 

24. For I am the Being worshipped in a l l the 
yajnaa; I alone give the fruits. But they do not 
know Me as I am; they therefore lose the fu l l benefit 
of the worship. 

25. They reach4 the devas, who wi l l to worship 
the devas; they reach the pitris, who w i l l to worship 

1 To reach Ishvara Himself. 
2 The difference between the two cases is that though 

the goal is reached in each, it is reached more easily in 
the one case, because Ishvara takes the task upon Him­
self. Also, what is gained is never lost; and there is no 
return to the world of men for the purpose of striving 
again. 

3 The texts, which command the worship of the devas, 
do state that the devas are Ishvara's bodies, and that 
Ishvara should be worshipped in those forms. 

* They enjoy finite fruits, and when their world 
perishes, they return with them. 

12 



178 

the /pitris (ancestors); they reach the bhutas,1 who 

w i l l to worship the bhutas. But those who do the 

same actions wi th the wi l l to worship Me in the form 

of the devas, pitris, or bhutas come to Me. 

26. Whoever 2 offers to Me a leaf, a flower, a frui t , 

or a cup of water wi th love,3 that thing brought to 

Me with love and a pure4 mind I eat.5 

In the last eight verses Bhakti-yoga is dealt w i th . 

In the first two verses one of the conditions of Bhakti-

yoga is stated : 

1 Bhutas are semi-human beings, known as yaksha, 
rakshas and pisacha. 

2 This verse shows the superiority of Bhakti-yoga in 
another respect also. The previous verses show that 
while the effort is the same, there is a difference in the 
object reached. This verse shows that the way chosen is 
easier, because the person to be reached is so easily 
pleased. 

a That is, without an eye to some gain. Ishvara being 
so deeply loved, the devotee cannot live unless he offers 
it. To him the offering is an end in itself. 

4 The purity here is the absence of desire for fruit. 
5 Though the Creator and Ruler of the world, possess­

ed of all that one may desire, and able to procure any­
thing by mere wil l . 
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27. When you do a thing,1 when you eat, when 
you make an offering, when you give, or when you 
practise discipline, do all these so that they may be 
offered3 to Me. 

28. Thus renouncing3 actions to Me, you w i l l be 
released from karma yielding good or evil fruits. 
Becoming free, you wi l l reach Me. 

In the next five verses certain disabilities are 
removed : 

29. I am the same to all beings so different from 
one another. No one is hateful 4 to Me, no one is 

1 Which serves the maintenance of the body. 
2 This is secured, when the actions are done with the 

thought that it is Ishvara that does them, that the 
fruits are His, and that the actions themselves are His. 
Thus, the agency, the fruit and the action are all offered 
to Ishvara. The actual doer is a mere agent. 

3 Compare with verse 30, of chapter I I I and the notes 
thereunder. Also, para 9 of the Introduction. 

4 On the plea that he is of a low caste, that his form 
does not please, that his nature is bad, or that his know­
ledge is poor. These do not create disabilities. 



13O 

dear1. If they meditate upon Me wi th love,2 they 
are in Me,3 and I am in them. 

30. Let one be gui l ty of very bad deeds,4 if he 
meditates upon Me regarding such meditation as an 
end in itself, he is a sudhu (a good man); he should 
be treated w i th respect; for his conviction is of the 
r ight k ind . 

31. His mind quickly turns to dharma {Bhakti-
yoga); the impediments in the form of bad deeds 

1 On the plea that he is superior to the other in all 
these respects. 

2 From their deep love of Ishvara, they cannot live 
without such meditation, and they regard it as an end 
in itself. 

3 They remain with Me at ease as if they were My 
equals. As to Myself, I am with them as if they were 
My superiors. 

4 Deeds are right or wrong according to one's caste and 
the stage of his life. He should be judged by the rules 
peculiar to his status. 

5 By hip meditation rajas and tamas are rooted out from 
his mind, and he is able to turn his attention to Bhakti-
yoga, and do it fully and without any difficulty. 
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disappear, never to return. You may bear wi t ­
ness in this matter. One who loves Me never 
perishes. 

32. If women, vaishyas and sudras come to Me 
and seek My help, though they may be born 
of sinful wombs, they too reach the highest 
goal. 

33. W h y should there be any doubt then in re­
gard to brahmanas and kshattriyas, who are born of 
pure persons, and who love Me. 

Arjuna is next directed to do Bhakti-yoga, and in 
the last verse what this is is described : 

You are in this world, which is perishable,1 and 
which is fu l l of misery. Meditate upon Me. 

This is added in the verse with this object. By 
thinking of this world as perishable and as ful l 
of misery, one's disinclination to meditation w i l l be 
removed. 
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34, Be w i th your mind f ixed o n l y l on M e . Do 

this wi th love. Serve 2 M e , prostrate 3 yourself before 

M e . Mainta in ing your mind in this manner, and 

regarding Me as the highest goal, you wi l l come to 

Me only. 

1 Certain aspects 
ing meditation and they are implied by the word ' Me '. 
They are : ( i ) that Ishvara is the ruler of a l l ; ( i i ) that He 
is all-knowing; ( in ) that He is all-powerful; ( iv) that He 
by Himself is the cause of all the worlds ; (v ) that He is 
by nature inconsistent with any bad quality and that all 
good qualities are found in H i m alone. Ishvara should 
also be thought of in a particular form, at least t i l l some 
progress is made. 

2 Sri Ramanuja's commentary states that the love 
should be so deep that the yogi, not content with the 
enjoyment of Ishvara in meditation wil l be prompted to 
serve H i m in various ways. 

3 The same commentary states that the yogi should not 
be content with enjoyment of Ishvara or His service, but 
that he should be loyal and obedient to Ishvara. 

See however paras 9 and 10 of the Introduction ; also 
para 34 of the same. 



CHAPTER X 

]. Here again My last1 word, which I will 
declare to you from a desire for your welfare.9 

Tor, you are pleased3 wi th what you hear from 
Me. 

1 Apparently Sri Krishna intended to close the teaching 
with the first eleven verses of this chapter; but Arjuna's 
queries drew Him on. See verses 12 of this chapter, 
verse 1 of Chapter X I , verse 1 of Chapter X I I and verse 
1 of chapter X I I I . 

2 The welfare referred to is that he should feel deep 
love for Ishvara. The further teaching is intended to 
develop love, and make it grow. 

3 Compare with verse 1 of chapter I X . Arjuna did not 
find fault with the teaching, and Sri Krishna therefore 
proposed to teach him further. Here he is said to be 
pleased, and receives further instruction. 
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2. Not even the devas 1 or the great rishis know 
My nature; for, I am the cause 2 of the devas and of 
the great rishis, and of their knowledge3 and capacity 
to know. 

3. Those among * men who know Me as unborn, 
as having had 5 no beginning and as the great ruler 
of the worlds, and as therefore of an entirely 
different nature from all others, are released from 
al l sins.6 

1 t h i s verse is added to show that the knowledge to be 
imparted to Arjuna was rare and to make him all the 
more attentive. 

2 lshvara made them devas or rishis; and gave them 
limited knowledge and f in i te capacity. They are there­
fore unable. 

3 This is the meaning implied in the word sarvasah (in 
all ways). 

4 Knowledge which is rare among the devas or rishis, 
cannot be found among men, who are generally more 
ignorant, unless they are peculiarly favoured. This is the 
meaning implied in the words " among men ". 

5 As having had no beginning in the aspect of being 
unborn. Otherwise, there would be repetition. The atmas, 
which have become free, have become unborn; but this 
aspect has had a beginning. This epithet therefore 
distinguishes Ishvara from perfected souls. 

6 See paras 8 (c) and 32 of the Introduction. 
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4 and 5. The states of 1 mind of a l l beings, differ­
ing as they do from one another, arise 2 from Me 
alone. Such as buddhi (capacity to know and to 
argue), knowledge, absence of delusion, serenity of 
mind, in the presence of something to agitate i t , 
truthfulness, control of the senses and the mind, 
pleasure and pain, elation and depression, fear and 
courage, abstention from injuring others, sameness 
to al l , friends and foes alike, cheerfulness, discipline, 
inclination to give freely to others, praise3 and blame. 

6. The seven great 4 rishis of the past world-age, 
born from the mind of Brahma, and the four Manus5 

1 Which lead to their doing a thing or to their abstention 
from action. 

2 They are dependent • upon Ishvara's w i l l . He thus 
controls them by acting upon their mind. See para 31 
of the Introduction. ' 

3 States of mind relating to them. In every other case 
also the state of mind in conformity with the expression 
used is intended. 

4 Their function was to propagate the race. 
5 Their function was to rule the world. 



186 

from whose children these people are b o m , they are 

of My mind.1 

7. One who correctly knows this vibhuti2 of M i n e 

and My being the seat3 of a l l good qualities attains 

unshakable Yoga.4 There is no doubt on this point. 

1 Whatever thought Ishvara has, that thought they 
have, as a King's servants have the same thought and 
feeling as the King. There is this difference. The 
servants may in some cases not have the same feeling as 
the master, though obeying him and carrying out his 
orders. Here it is not so. This verse is, intended to 
show that hhvara acts through agents also. 

2 Ishvara pervades every thing in the universe. He 
supports it, and directs its movements. Everything 
which is so pervaded, supported and controlled is said to 
be His vibhuti. To know this vibhuti is to know that 
everything is so pervaded, supported and controlled by 
Ishvara. To know it as it is, i.e., correctly, requires con­
siderable practice. Sri Krishna therefore in the parallel 
teaching to Uddhava directs him to prostrate himself 
before every being. In this practice his body, his tongue 
and his mind should work together. The body should 
fall down before every one, the tongue should say : " I 
prostrate myself before Ishvara" and the mind should 
think upon him as shvara kala, i.e., as a part of Ishvara, 
Ishvara being the Divine Person pervading the whole of 
the Universe. 

3 The meaning of the term Yoga. 
* Yoga is BhaktUyoga or meditation. 
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8. I am the place from which everything goes 

f o r t h ; and everything acts as directed by M e . 

K n o w i n g Me in this manner, wise men are fi l led l 

with love and meditate upon M e . 

9. Their minds fixed on M e , their prana resting 

upon M e , they teach 2 one another, and ever describe 

Me to others. Those who describe Me are pleased ; 3 

so also those who hear. 

10. To those who, wishing to be ever wi th M e , 

meditate upon M e , I give wi th love that buddhi4 

with which they wi l l reach M e . 

1 This verse furnishes an illustration. Incidentally, the 
first half of the verse explains what is meant by the 
term vibhuti. This knowledge of Ishvara and his vibhutis 
becomes loving meditation. 

2 The teaching refers to the attributes of Ishvara, 
which* one has experienced, but not the others. The 
description refers to what is known to all already. 

3 They regard the description as an end in itself, and 
are pleased with it. 

4 Before Ishvara is reached, He has to be seen vividly 
(vide chapter X V I I I , verse 55), and to enable the yogi to 
do this, Ishvara gives him buddhi, i.e.. He makes his 
consciousness grow into Infinite Light. In other words 
the yogi is made Brahma. 
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11. To favour them I remain as the subject of 
their thought, and wi th the br ight lamp of know­
ledge 1 I destroy the darkness2 born of past karma.3 

Here Arjuna requests Sri Krishna to describe His 
vibhutis. Sri Krishna complies with the request in 
verses 19 to 39. 

1 Knowledge of Ishvara and His divine qualities. 
2 Yearning towards objects other than Ishvara. It is 

true that the yearning was destroyed before meditation 
was begun ; but something of it remains in a subtle form, 
and this is destroyed by the meditation. 

3 The term ajnana means that which is inimical to the 
rising of knowledge; and this is past karma. 

This verse shows that Ishwara removes the impedi­
ments to the growth of the yogi's consciousness, and the 
previous verse states that Ishvara then makes the yogi 
Brahma, and enables him to see Himself vividly as the 
Ruler of the universe and then to enter into Him. 
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19. I wi l l describe to you My good vibhutis, takings 
only the more important of them. There is no end to 
their detailed description. 

20. I am in the heart of all beings as their atma ; 
I am the beginning, 7 the middle, and the end of all-
beings. 

21. Of the adityas, I am Vishnu, of lights, I am 
the bright sun, and so on. 

1 The cause of their coming forth, of their being 
sustained and of their being destroyed. 
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39. There is nothing, moving or unmoving, which 
can exist without Me. 

40. There is no end to My good vibhutis. This 
description of My vibhutis has been made by Me, 
tak ing only a portion of them. 

41 . Whatever being exercises control over others, 
is endowed wi th wealth, or is ready to do good deeds, 
know that as coming from a fragment of My power. 
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42. But of what use is a l l this detailed knowledge 
to you ? I remain holding al l this world w i th a 
fragment of My power. 



CHAPTER X I 

T H E second part of the Gita, it was stated, dealt with 
Ishvara and the way to reach Him. Chapter V I I 
and the first portion of Chapter IX described what 
Ishvara is. The latter portion of the same chapter 
explained how one should th ink of Him constantly by 
doing every action as His servant. In the closing 
verse dhyana or meditation on Ishvara was described. 
In Chapter X, another way of thinking on Him 
constantly was taught, as a means of deepening love 
for H i m . The last stage is to see Ishvara, and it was 
stated that to enable the yogi to do this, Ishvara 
would make his consciousness all-embracing. 

Arjuna wished to see Ishvara as the Ruler of the 
Universe without having gone through the prelimi­
naries. Sri Krishna therefore gave him divine sight 
and asked him to see H i m : 

8. But you are Unable to see Me with these eyes 
of yours. I give you divine sight. See1 My power 
as the ruler of the Universe. 

Arjuna saw Sri Krishna in His form as the Ruler 
of the Universe. He was filled with wonder, and, wi th 

18 
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his hair standing on end, he prostrated himself before 
H im, and, wi th folded hands, he spoke (verses 15—31). 
He first described what he saw. In verses 15—22 he 
expressed his wonder, and in verses 23—31 he stated 
that he was filled with awe at the terrible sight which 
Sri Krishna had revealed. For he saw the sons of 
Dhritarashtra enter His mouths wi th Bhishma, Drona, 
Kama, with al l the kings on their side, and with 
many from his own side too. He saw them rush 
towards Sri Krishna's blazing mouths l ike the waters 
of rivers rushing to the sea, and like insects rushing 
towards a bright lamp. He asked : 

31. Tell me who you are in this terrible form. I 
prostrate myself before you, the best of the Devas ! 
Be pleased wi th me* I wish to know what you are 
about ; for I do not see what you are going to do. 

Sri Krishna replied : , 

32. I am Time, the destroyer of the worlds. I 
have grown into this terrible form, and am engaged 
here in destroying these crowds of princes. Even 
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without your effort, the soldiers who stand on your 
enemy's side w i l l a l l cease to be. 

33. Therefore stand up ; win fame ; vanquishing 
your enemies, enjoy the well-filled kingdom. By Me 
alone they have been slain1 already. Be merely 
the instrument.2 

34. Drona, Bhishma, Jayadratha, K a m a and the 
other principal warriors have been slain by Me. K i l l 
them al l . Do not trouble yourself ; fight; you w i l l 
overcome your enemies in battle, 

Arjuna replied (verses 36—46). He prostrated 
himself before Sri Krishna and asked for forgiveness 
in these terms : 

1 I have willed that they should be slain. This wi l l no 
one can oppose. 

2 Like a weapon in the hands of a warrior. 
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41. Looking upon you as a companion and not 
knowing this greatness of yours, I called you without 
respect, O Krishna, 0 Yadava, 0 Comrade ! This 
was either from delusion ! about your nature or from 
long2 acquaintance. 

42. You were also treated without due respect in 
jest, and also when we were at play, when we reposed 
or sat together, or when we were at meals; also when 
we were alone, or when we were wi th friends. I 
request you, Boundless One, to forgive all this. 

43. You are 3 the Father of this world, and of all 
that moves or stands ; you are the Teacher; hence 
vou are most worthy of reverence. There is no one 

1 Delusion, i.e., regarding Sri Krishna as a mortal like 
himself. 

2The meaning of the term pranaya (love), as this suits 
the context better, and explains how Arjuna came to call 
Sri Krishna " Comrade ". 

3 This verse explains why Sri Krishna is approached for 
forgiveness. 
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in the three worlds equal to you ; where can we find 
a superior, O Being of matchless power ? 

44. Therefore I f a l l ' down before you, and w i th 
my body doing2 nothing, I request you, my Lord , 
worthy of al l praise, to look favourably upon Me. 
L ike a father excusing his son's misdeeds, l ike a 
companion overlooking his companion's errors, you 
should bear wi th me, who am dear to you. 

Arjuna then requested Sri Krishna to resume his 
former shape. Sri Krishna complied wi th the request, 
and comforting Arjuna, He observed : 

52. This form of Mine, which you have seen, is 
very hard to see. Even the Devas ever desire 3 to see 
this form. 

W h y is it so difficult to see ? 

1 Here Arjuna makes prapatti (see para 43 of the 
Introduction). 

The falling down indicates that he appeals to Sri 
Krishna for forgiveness. 

2 Doing nothing to procure the thing desired. That 
burden he leaves to Sri Krishna. 

3 But have not seen i t . 
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53. I cannot be seen in this form, as you have 
seen Me, either by reciting the Vedas, by discipline, 
by gif t , or by yajnas. 

54. But by love,1 not looking forward to any other 
goal, is it possible for one to know Me, to see Me as I 
am, and to enter into Me. 

55. One reaches Me, who does my work,2 who 
regards Me as the highest goal, who loves Me, who is 
without attachment,3 and who is without i l l - w i l l * to 
any being. 

1 See para II of the Introduction. 
2 Like those described in Chapter I X , verse 14 and 

Chapter X, verse 9. 
3 To action, to its fruit, and to the doership of the action, 

i.e., who does every action as Ishvara's servant. 
4 By looking upon every being as an expression of 

Ishvara. (His vibhuti.) 



CHAPTER X I I 

T H E first part of the Gita pointed out the way to 
one in quest of the atma ; the second Part performed 
the same service to one who wished to reach Ishvara. 
Chapter X I I correlates the two Parts. 

In verses 1—8 the question is discussed whether one 
may meditate upon the atma. In the last verse of 
Chapter V I I a comparison was made between such a 
person and one who meditated upon Ishvara. Arjuna 
referred to this and asked : 

1. Of those who wish l to be ever with you, and 
meditate wi th love upon you in the 2 manner pointed 
out, and of those who meditate upon the atma in the 
perfected 3 state, who are the better yogis ? 

1 That is, who regard you as the highest goal. 
2 In the closing verse of Chapter X I . The verb used 

has the prefix pari (all) and means that in the meditation 
a l l Ishvara's vibhutis and his divine qualities should be 
included. 

3 The meaning of the term akshara (imperishable). 
The verse has the term avyakta also, which means that 
the atma is not revealed by the eye and the other senses. 
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Sri Krishna replied : 

2. I regard them as the better yogis, who seek 

eternal communion with Me , and who, fixing their 

mind upon M e , meditate upon Me wi th the greatest 

fervour. 

3—4. Those who meditate upon the atma, 1 

controlling all the senses, looking upon 2 al l as alike, 

1 Verse 3 has eight terms to indicate in what aspects 
the atma has to be meditated upon. The aspects are that 
it is no longer subject to change, that it is devoid of name 
and form, that it is not perceived by the senses, that it is 
capable of pervading everything, that it is incapable of 
being thought of as of the same nature as matter, and 
that it remains ever the same in spite of the numerous 
bodies which it takes up, one after another. The last 
two terms achala aud dhruva, meaning immovable, convey 
the same idea. 

2 That is, with the thought that all the atmas are alike, 
though their bodies are dissimilar. 
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and finding pleasure in promoting the well-being of 
a l l , they l also come to Me 2 alone. 

5. But those who fix their mind on the atrna 3 

meet with greater difficulty. For that state 4 in which 
the mind thinks only of the atrna is reached w i t h 
pain by the embodied.5 

6—7. But when men renounce all their deeds to 
Me, and meditate upon Me, as their highest goal, 
regarding such meditation 6 as an end in itself, them 

1 Though the goal, which they keep before themselves,, 
is the atma and not Ishvara. 

2 Thus they reach their own perfect state of Infinite 
Light, and then they wi l l be irresistibly drawn on to see 
Ishvara and enter into Him. 

3 The meaning of the term avyakta 
4 Which thinks of the atma only, all the senses becoming 

inactive. 
5 For they regard the body as the atrna. 
6 This is intended to include all that is described in 

verse 14 of Chapter IX and verse 9 of Chapter X. 



202 

"Will I swiftly 1 raise from the ocean of samsar'a, which 
is death, fo r they have fixed their minds upon Me. 

8. F ix your mind upon Me alone, ~ make up your 
mind that I alone have to be sought. From that 
very moment you w i l l surely dwell 3 wi th Me. 

The second Part of the Gita deals with one who 
loves Ishvara and wishes to commence Yoga, and it 

1 This is the reason for the preference. While the 
result is the same in both the cases, one path is beset 
with difficulty ; but by the other the goal is reached with 
ease and quickly. For Ishvara cannot bear separation 
from one who loves Himself, and He helps him. 

2 And not on the atma.' 
3 You wi l l be like one that has become free. Or the 

sentence may mean : " remain without fear," like the 
student with the teacher, like the son with the father; 
for fohvara has undertaken to help him. 

This discussion shows that in the scheme described in 
the first Part of the Gita the goal is the atma in its true 
nature. 

The way to it is Karma-yoga, and Yoga or meditation. 
Proceeding along this path one first perceives the atma. 
By watching and worshipping, as the Light on the Path 
says, the atma grows steadily, until it becomes the 
Infinite Light. In the Second Part the goal is Ishvara; 
and the way to Him is ( i) doing every action as His 
servant, and ( i i ) seeing Him in everything. This is 
the first step The next step is Yoga or meditation. In 
•due course Ishvara gives the yogi Buddhi-yoga (i.e. infinite 
consciousness) by which the yogi sees Ishvara and 
becomes one with Him. Thus the two paths converge at 
the point at which the atma attains its true nature. 
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shows him the way. He may not have sought and 
found the atma. He may therefore be drawn towards 
worldly objects and find difficulty in maintaining 
meditation. Verses 9—12 state what should be done : 

9. Are you unable to keep the mind steadily on 
Me? Then by means of abhyasa1 (practice) desire to 
reach 2 me. 

10. If you are unable to do even abhyasa 
(practice), do My w o r k 3 wi th love.4 Even by 

1 What is this practice ? The commentary states 
that it is to bring back the mind every time that it 
wanders and fix it on the subject of meditation. Such a 
practice was suggested in verse 26 of Chapter V I . May 
it not refer here to the comtemplation of Ishvara in His 
aspect of immanence, as taught in Chapter X ? By this 
contemplation every object w i l l lose its character in his 
eyes, and become an expression of Ishvara. 

2 The practice wi l l steady the mind and make medi­
tation possible, and this wi l l lead to the goal. 

3 Works like the following : building a temple, making 
a flower garden, lighting the temple, repeating the names 
of Ishvara, singing praises, etc. 

4 Regarding-the work itself as the highest goal. The 
result is that the work should be done with the utmost 
love. 

One may not be able to control the mind and engage 
it in contemplation ; for the tendencies of nature lead to 
action. Action is therefore indicated, but action to be 
regarded as Ishvara' s work. 
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doing work for My sake you wil l reach the 

goal . 1 

11 . A r e you unable to do even this, having taken 

up meditation on Me ? Then turn to meditation on 

the atma, and with the mind controlled, give up the 

fru i t 2 of al l actions. 

12. For better3 than abhyasa (practice) is 

realisation (of the atma); better than realisation is 

meditation (on the atma); better than such 

meditation is renunciation of the frui t of action. 

From renunciation results peace4 of mind. 

The remaining verses describe six classes of yogis, 

who love Ishvara, and who are therefore dear to H i m . 

The last class doing Bhakti-yoga is, however, the 

1 Through the other steps. 
2 The difficulty in doing lshvara's work lies in the fact 

that the mind has hitherto been trained to do action which 
wi l l benefit oneself. Karma'yoga wi l l cure the mind of 
this taint. 

3 This verse consoles one who is unhappy at being 
unable to adopt the step nearest to his goal. It advises 
each to go to that step which is easy, and then work his 
way up. The steps are enumerated with reference to 
easiness, each step being easier than the preceding one. 

* This being attained, the yogi may go up step by step. 
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dearest. These classes are those that are on one or 

another of the steps enumerated in verse 12 : 

13. (a) One 1 who does not hate any being, but 

wishes his welfare and sympathises wi th him in 

g r i e f ; 

(6) who is without the sense 2 of possession, 

who does not feel himself independent of Ishvara, 

and who is unchangeable by3 good or i l l , and is 

pa t i en t ; 4 

14. (c) who is pleased,5 who ever meditates, 

masters his mind and has firm conviction ; he is dear 
1 These two verses describe the class engaged in abhyasa 

(practice). Sub-division (a) refers to those practising 
oneness with humanity ; sub-division (6) to those trying 
to realise oneness with Ishvara; and the last sub­
division to those who, having received instruction in 
regard to Ishvara, are constantly thinking of it. 

a In anything, including his own body and the senses ; 
for everything belongs to Ishvara. 

3 Unchangeable by any worldly good or il l . What 
pleases him is union with Ishvara, and what pains him is 
separation from H i m . 

4 Patient, under injury received, seeing Ishvara's hand in 
everything, and Ishvara as Master, with full power of 
disposal over everything. 

5 The meditation is on the instruction received; it 
pleases the yogi, and he does not allow the mind to wander. 
His conviction is as to the soundness of the instruction. 
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to Me, if he loves Me and seeks Me wi th his mind 
and w i l l . 

15. He also is dear to Me, who does not trouble 1 

his kind, and is not troubled by them, and who has 
been freed from gladness, anger, fear and repulsion. 

16. He is dear to Me, who loves Me, who2 has no 
desire, who is pure, able, indifferent and undisturbed, 
and who does not attempt to do anything. 

' This verse describes the same class as the preceding 
verses, but refers to a higher state reached as the result 
of the abhyasa (practice). The yogi is regarded as perfectly 
innocent by all . He feels no gladness at the sight of one, 
anger towards another, fear for a third or repulsion to 
a fourth. 

2 This verse refers to the class, which has obtained 
realisation of the at ma. Having seen the atma, he has 
no desire for anything else. He is therefore pure. He is 
able, because he has controlled the mind and obtained 
realisation. He is indifferent to any gain, however 
great, and is undisturbed by any grief, however severe. 
Compare on these two points with verse 22 of Chapter V I . 
Having nothing to gain, he makes no efforts. Compare 
with verse 18 of Chapter H I . 
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17. He is dear to Me, who wi th love for Me,, 
dotes1 upon nothing, scorns nothing, who does not 
long for the coming of anything nor grieve at its 
loss, and who abandons both good2 and evil deeds. 

18. He is dear to Me, who loves Me, and who 
keeps an 3 equal heart to friend and foe, bears shame 
and glory wi th equal mind, and with an equal peace 
takes heat and cold, pleasure and pain, and who is 
quit of attachment. 

19. Who hears praise and blame in silence,4 

unmoved by either, who is pleased with 5 any th ing 
1 This verse refers to the class, which is renouncing 

the fruit of action. Compare with verse 57 of Chapter 
I I . 

2 Evil deeds are abandoned, as they yield unpleasant 
f ru i t ; good deeds are given up as freely, as the pleasant 
fruit which they yield bind as do the evil deeds. 

3 These two verses describe those who are doing 
dhyanam or meditation. Compare with verses 7, 8 and 9 
of Chapter V7, which enumerate the marks by which 
fitness for Yoga may be tested. 

4 It is usual for men to praise one who praises, and to 
blame one who blames. This is not the case here, 

5 He does not therefore praise. Men in the world 
praise one and ask for something They blame him, if 
he does not give. Here the yogi is silent, for he is 
contented with what he receives. 
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t h a t comes; who is not l inked 1 to house or land; 

and thinks only of the atma. 

20. But dearest to Me are they who practise as 

directed this blissful, never-failing2 Yoga w i th fer­

vour 3 and with love, which sees no higher goal. 

W i t h Chapter X I I Sri Krishna's task i s done, and 

the ways to the atma and to Ishvara have been pointed 

out. The remaining six chapters merely add further 

details. For a resume of their substance see paras 

1 6 — 2 ! and 39—42 of the Introduction. Here Chap­

ters X I I I , X I V , X V , and portions of Chapter X V I I I 

w i l l be translated. 

1 Men are attached in a greater degree to their houses 
•or lands, and non-attachment to them is specially men­
tioned. Non-attachment to other things is covered by the 
expression "quit of attachment". Compare with the 
expression, " to whom the clod, the stone and gold appear 
alike," of verse 8 of Chapter V I . 

2 Bhakti-yoga. It is delightful in the practice and never 
fails to yield its fruit. Compare with verse 2 of Chapter 
I X . 

' Compare with verse 2 of this chapter. Fervour is 
mentioned in both the verses. Ishvara's being the high­
est goal is stated here, in the other verse we have " seek 
eternal communion with Me," because He is the highest 
goal. 



C H A P T E R X I I I 

A R J U N A inquired : 

1. I wish to know about prakriti 1 and purusha, 

kshetra and kshetrajna, jnanam and jneyam. 

Sri Krishna replied : 

2. This body is called kshetra;2 One who knows 

it is said to be kshetrajna.8 So say those who know. 

1 These terms are explained further on. 
2 Literally, field. For it is the field in which one sows 

the seed of karma and reaps the fruit in pleasure or pain. 
8 This is the meaning of the term—One who knows the 

kshetra ; and the knower is the atma. As the knower is 
different from the known, the atma, the knower, is other 
than the body, the known. 

14 
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3. The kshetrajna, who is in every kshetra, knows 

him to be Myself.1 The discrimination between 

kshetra and kshetrajna is regarded by M e , as of great 

importance. 

4. W h a t is that kshetra ; what is it l ike ; what 

are its modifications ; what purpose does it serve ; 

what is i t ; who is the kshetrajna; what is his 

greatness? A l l this hear from Me briefly. 

5. This subject has been described in different 

ways by the Purana wr i ters ; by the various Vedas, 

and by the aphorisms of Vyasa, wi th their reasons 

and decisions. 

6. The great 2 bhutas, ahamkara, buddhi and 

avyakta, the ten senses and the one ; the five domains 

of sense ; 
1 Of the same nature as Myself, i.e., Ishvara. As a 

distinction is made between Ishvara and the atmas in other 
places in the Gita, what is stated must be the meaning. 

2 See para 16 of the Introduction for a clear exposition 
of the meaning of these two verses. The result may be 
briefly stated here : 

The body is made up of seven grades of matter, which 
are modifications of avyakta or prakriti (matter in the 
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7. Desire and bate, pleasure and pain—a 

collection; it is the vehicle of the atma. This 

kshetra has been briefly described together wi th its 

modifications. 

In the five verses which follow, certain qualities 

and practices are enumerated as helps in knowing 

the atma. They are therefore called jnanam : 

8. Absence of pride, absence of ostentation,1 for­

bearance from injuring 2 others, forgiveness,3 rectitude,4 

finest condition). It is an organism, five parts of which 
are the organs of action, and it-supports the five senses 
and the mind. The senses respond to the five classes of 
sense-objects, and modifications are thereby produced in 
the body, the effect of which is desire and hate, pleasure 
and pain. The body is a collection of the seven grades 
of matter, and finally, it is the vehicle of the atma. 

1 Ostentation is the doing of the right thing in order 
to get a good name. It comes under working for fruit. 

2 Injury may be by thought, speech or action. There 
must be abstention from every one of these. 

3 Equanimity of the mind even under injury received. 
4 Acting and speaking in accordance with thought and 

feeling. 
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service of the teacher,1 pur i ty , constancy2 and 

control 3 of the mind ; 

9. Contempt of sense-objects, the absence of the 

feeling " I " i n the body, contemplation o f the ills i n 

the form of b ir th , death, old age, disease and grief, 

as being inevitable to one in the flesh. 

10). Detachment, l ightly 4 holding to children, wife 

and home, tranqui l l i ty of the mind ever maintained 

whatever may come, good or e v i l ; 

11. Love for Me, , constant and directed to Me 

alone, preference for retired places, and dislike of 

foolish crowds. 

1 Especially service of one who imparts instruction as 
to the atma. 

2 Or firmness in what is taught as to the atma, and as 
to the way to reach it. Faith in the teaching must 
remain unshaken by any specious arguments. 

3 Prom musing on outside objects. 
4 Complete detachment from these is not possible. 

W h a t is prohibited is akhishvanga—attachment to that 
degree that leads to action. 
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12. Unremi t t ing contemplation of the atma, and 

avoidance 1 of every other thought: Al l this is said 

to be jnanam; what is otherwise is ajnanam, i.e., is 

opposed to perception of the atma. 

In the next seven verses the nature of the atma in 

contrast with the body is described. 

13. I will now tell you what jneyam 2 is, knowing 

which one enjoys immortal i ty. It is w i t h o u t 3 begin­

ning ; a part of Myself ; 4 inf inite 5 (in consciousness); 

it is not said to be either sat6 or asat, 

1 Literally, contemplation leading to knowledge of 
truth. As contemplation of the atma has been already 
mentioned, the meaning is as stated in the translation. 

2 Literally, what is to be known ; here it is the atma. 
3 See para 17 (a) of the Introduction. The atma is 

one, while the body is a collection. 
* Compare with the analogy of the blazing fire and its 

sparks. Ishvara is the blazing fire and each atma is a spark. 
8 In time it blazes into a big fire. See para 19 of the 

Introduction. 
6 Being of the nature of the blazing fire, it is other 

than matter, whether sat (manifested) or asat (unraani-
fested). Matter grows from asat to sat, and the atma 
from a dim light to Infinite L i g h t ; but the mode of 
growth is different. In one case it is by the collection of 
particles into units, and of these units again into larger 
units, and so on. In the other case, the growth is by the 
removal of limitations. 
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14. The atma has hands ' and feet everywhere ; 
everywhere eyes, head and face; everywhere ears . 
It remains embracing everything in the world.2 

15. It gets knowledge through the action of a l l 
the senses, but is devoid3 of any of them. It 
sustains al l * (bodies), bub is not attached to any body ; 
it experiences the effects of the gunas, but is without 
the gunas. 

1 The body is an organism, one part being hands, 
another feet, and so on. Not so the atma. It is indivis­
ible. It is therefore said to be everywhere, i.e., through­
out the whole of the atma has it hands and feet. 

2 This is the rendering of the term loka. May it not 
mean the atma itself ? The body is a miniature world 
with parts ; so is also the atma, but without parts. 

3 It does not, like the body, support the senses or the 
mind. 

4 One after another. It is not drawn in its own nature 
towards any particular kind of body. What determines 
its connection with a particular body is its karma. 
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16. It is w i t h i n ' beings, but also w i t h o u t ; 

moving,2 but also motionless; it is not discerned, as it 

is subtle ; it is near,3 and yet distant. 

17. The almas,4 which are in al l beings, appear 

to be divided, but are really undivided. T h e y 

should be known as sustaining5 the bodies, as 

feeding them, and as reproducing them. 

1 T i l l karma lasts. It is without bodies, when it be­
comes pure. 

2 Towards sense-objects and acting like worldly men. 
In its own nature this is absent. Compare with Chapter 
V, verse 14. 

3 Near to those who make efforts to see it, and distant 
to others. 

* Hitherto each atma was contrasted with the body. In 
the first half of this verse all the atmas are considered, 
and inquiry is made whether they fall into classes, as the 
bodies do. They appear to be divided into classes ; but 
in reality they form but one class. 

5 The atma was discriminated from the body from a 
a consideration of their nature. The discrimination 
is continued with reference to the functions of the 
atma. In the second verse it was stated that the atma 
knows the body, and that therefore it differs from it. 
Here three other functions are referred to, and in each 
respect the atma is other than the body. 
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18. The atma is the l i g h t 1 of lights ; it is there­

fore other than matter; it should be known as 

intelligence, and has to be reached through the 

qualities enumerated as jnanam. It is seated in the 

heart of a l l . 

19. Thus have kshetra, jnanam and jneyam (atma) 
been described briefly. By knowing them and loving 
Me, one becomes fit to reach My likeness.2 

In the next seven verses the following questions 
are answered : (1) Why two things so entirely unlike 
as the atma and body have become united, (2) how 
each of them acts, (3) why is the connection contin­
ued, and (4) what is the relation of the atma to the 
body ? 

1This verse distinguishes the atma, not merely from 
the body, but from matter of every kind. For it is the 
light of lights. Those which light the world, the 
sun, moon, etc., require the atma to light them. Its 
nature is therefore entirely different from the nature of 
matter, and this is stated in the second quarter of the 
verse. The peculiar property of the atma, which 
separates it from matter, is jnanam (intelligence). 

2 Being free from samssra (circle of births and deaths). 
This is what is reached. 
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20. K n o w that the body and the atma1 both have 

had no beginning. Know also that changes take 

place and gunas manifest themselves in the body. 

2 1 . The body 9 is said to be concerned, when the 

body or the senses ac t ; the atma is said to be 

concerned, when pleasure and pain are experienced. 

22. For the atma, 3 seated in the body, experi­

ences the gunas manifested in the body and their 

effects. A t t a c h m e n t 4 to the gunas and their effects 

causes its birth again in good or evil wombs. 

1 In this and the next four verses the word purusha 
means the atma, and the word prakriti means the body 
being made up of the modifications of prakriti or matter. 
The first half of this verse answers the first question. It 
states that both the body and the atma have had no 
beginning in regard to their union. That is, they have 
always been united. 

3 The body led by the atma acts with its senses, and 
the experiencing of pleasure and pain follows. The body 
is the seat of action, which is its concern; while the 
atma experiences pleasure and pain. It is therefore 
concerned with that experience; This verse and the 
second half of verse 20 answer the second question. 

3 This half of the verse explains the previous verse. 
4 This half answers the third question. 
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23. The atma 1 seated in this body watches its 
action and gives its assent: the atma sustains i t ; and 
the atma enjoys. It is therefore the great ruler of 
the body, the senses and the mind. It is also said to 
be Paramoatma. 

24. Who so knows 2 this atma, the body and the 
gunas, whatever 3 body he bears, shall never again 
be born. 

25. Some see in Yoga the atma seated in the body, 
having first tamed the mind. Others do this through 
Jndna-yoga, 4 and s t i l l others by Karma-yoga. 

1 This verse answers the last question. The relation 
of the atma to the body is threefold. It directs the body, 
causing it to act, it supports i t , and it owns i t , using it 
as an instrument for its own enjoyment. This then is 
the definition of the body : the body is what is ruled, 
supported and owned by another for his own purpose. 
The atma is that which rules, supports and owns. 

2 Knows them as here described. 
3 However low he may be, he wi l l so work his way up 

that he wi l l not come to rebirth. 
4 These are the steps by which one rises to Yoga. The 

first step is Karma-yoga, the next Jnana-yoga, and the 
highest Yoga (realisation). 
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26. But others do not know al l this. They must 

learn from others (who know) and proceed. On 

seeing the atma, they wil l transcend death. Those 

who are content merely with the receipt of instruct ion 

they too wi l l ! transcend death. 

27. Whatever l iv ing being is born, whether as a 

moving thing or as a th ing unmoved, know that it is. 

by the bond of matter and spirit (atma) that it comes 

into existence. 

In the remaining verses it is taught how one should 

discriminate between the body and the atma : 

28. He sees indeed, who sees the lordly 2 atmas 

seated in all the bodies to be alike, and to be imper­

ishable, while the bodies perish. 

1 This is mere praise. By knowledge they are purified 
but they must go along the same road as the others. 

2 Which are lords in regard to the body, the senses and 
the mind. 
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29. For, seeing the lordly atmas seated in all the 
bodies to be alike, one does no wrong l to himself 
with his mind. By this perception he reaches the 
highest goal.'2 

30. He sees indeed, who sees that all actions are 
•done by the body alone, each of its gunas working in 
i ts own way, and that the atma is not the doer. 

31. He becomes Brahma, when he sees that of the 
two things bound together, the differences in beings 
are due to one only, i.e., the body, and that from that 
same th ing proceeds increase 3 of family. 

1 By regarding them to be unlike, one so acts that he 
remains in samsara. This is injuring himself. 

2 Reaching his true nature, freedom from rebirth, and 
becoming Brahma. 

3 Matter not only assumes different forms, and becomes 
different bodies, but also leads to increases known as 
children. The atma sits in the body for enjoyment only, 
and has nothing to do with changes of both kinds going 
on in the body. 
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32. H a v i n g no beginning, this lord of the body is-

unchangeable.1 Being devoid of gunas,2 though in. 

the body, it is not the doer, and it is not stained.3 

33. As akasa* pervading al l , is unstained from its 

fineness, so does the subtle atma sit in every body 

unstained. 

34. As one sun lights al l this world, so does the 

owner of the kshetra see the whole of the kshetra.5 

1 Two changes were mentioned : perishability in verse 
28, and change of form in verse 31. The absence of both 
is covered by the term. 

2 This shows that the doer of a worldly action is one or 
another of the gunas. The atma, being devoid of them, is 
not really the doer. This point was dealt with in verse 30. 

3 Is not affected by the nature or qualities of the body, 
though long connected with it. 

4 The grade of matter, the fifth from the grossest and 
known as air. 

5 In this discrimination of the atma from the body, the 
following aspects should receive attention : ( i ) that all 
atmas are alike, and that the differences that we see are 
in the bodies; ( i i ) that the atma is one and does not 
change in any way; ( i i i ) that it is not the doer of worldly 
actions; ( iv) that it is not affected by the nature or 
qualities of the body; and (v) that it lights the body 
and that it is therefore jnanam. 
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35. They reach the highest, who see wi th the eye 
of wisdom the difference between the kshetra and 
kshetrajna, and the means 1 of freeing oneself from 
matter in the shape of a body. 

1 The means are the qualities and practices enumerated 
in verses 8 to 12. 



CHAPTER X I V 

IN this chapter the mode in which attachment to 
gunas binds, and how the gunas should be transcended 
are explained : 

1. I w i l l impart to you further wisdom, wisdom 
of a l l wisdoms, possessing which all saints left this 
world and reached the highest goal. 

2. Resting on this wisdom, they have reached 
My 1 likeness; they do not become the objects1 of 
either creation or dissolution. 

Reference was made in the preceding chapter to 
the bond of matter and spirit . The next two 

1 Being immortal and becoming Brahma. 
2 That is, they are neither born nor die. This is 

Ishvara's likeness. 
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verses say that the bond is made by hhvara 

Himsel f : 

3. I place the seed 1 in this My universe of matter , 

which is the womb. From this comes the birth of a l l 

beings. 

4. W h a t e v e r 2 beings are born of whichsoever 

wombs, this universe is their womb, and I am the 

Father , who places the seed in it . 

• i l ' J  

'! 5. Satva, rajas, and tamas are the gunas, 

manifested 3 in the body. They bind the changeless * 

atma, seated 5 in the body. 

1 The totality of the atmas. 
2 The preceding verse states the bond made at the 

beginning of creation. This verse deals with the bond 
created every day at the birth of everything. 
i 3 The three gunas are ever found in matter, and therefore 

also when matter takes the shape of the body. They 
remain unmanifested in the primordial condition; 
but appear in its modifications, like fragrance hidden in 
the tree, but appearing when parts of it are changed into 
flowers and fruits. 

* Meaning unworthy to be bound, having regard to its 
own nature. 
5 The atma is bound from the fact of its being in the 
body. 
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6 Of these, satva, being pure,7 leads to correct 
perception and pleasure.2 It binds by creatine3 

attachment to pleasure and to knowledge. 

7. Rajas leads to conjugal 4 love, yearning towards 
objects, and attachment to relations. It binds the 
owner of the body by attachment to action". 

8. But as 5 to tamas, know it to be caused by 
delusion. It deludes all beings in the flesh, and 
binds by inducing inattention, sloth and drowsiness. 

1 Literally, being without impurity. The impurity is 
being inimical to the perception of a thing as it is. This 
is the nature of tamas, satva is not so. 

2 Literally, without disease as its effect. The result is 
that satva promotes health and gives pleasure. 

3 The attachment leads to efforts to procure the thing 
desired, the efforts being made, there is rebirth invested 
with a body suitable to the enjoyment of the fruit. Thus 
is the atma bound. 

4 Literally, of the nature of raga; rajas is the cause and 
raga its effect, and they are identified to show that the" 
effect invariably follows. The meaning of the term raga 
is narrowed here, having regard to the terms used trishna 
(yearning), and sangam (attachment). 

5 The word tu (but) is added in the verse to show that 
tamas is a thing to be avoided by any means. 

15 
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9. Satva causes attachment to pleasure1 ; rajas 
attachment to act ion 2 ; but tamas, blott ing out correct 
perception, attaches mortals to inattention.3 

10. Oyercoming4 rajas and tamas, satva often rules ; 
similarly, rajas subdues satva and rajas; and tamas 
overpowers satva and rajas. 

11. When 5 at all the gateways (of perception) 
true perception results, it should be known that 
then satva rules in the body. 

1 This is its chief function. Attachment to knowledge 
stated in verse 6 is as a means to pleasure. This verse 
states the principal effect of each guna. 

2 Because all the effects.stated in verse 7 end in action. 
3 Tamas leads to incorrect perception, and induces one to 

do something other than what should be done. 
4 See note 3 on p. 266. A l l the three gunas being ever 

found in the body, how can they produce effects which are 
opposed to one another ? e.g., satva produces correct 
perception, and tamas just the opposite; satva leads to 
pleasure, and rajas to pain. This verse states that one or 
another guna rules, the others being overcome for the 
time. 

5 This verse states that by noting the effects produced, 
one can say which guna rules for the time being. 
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12. When rajus rules, these effects take place : 
unwillingness to part wi th one's own, restlessness1, 
commencement of action, activity of the senses, and 
desire for sense-objects. 

13. When tamas rales, the effects are inabi l i ty to 
perceive, disinclination to act, inattention, and 
delusion. 

14. When one gives up his body, while satva 
rules, he reaches the places where the pure souls, who 
know the highest2 t ru th , are gathered together. 

15. Dying while rajas rules, one is born among 
those attached to action. Similarly, one dying while 
tamas rules is born among ignorant persons. 

1 This refers to activity with no object to be achieved 
in view ; the next expression refers to actions undertaken 
to secure some fruit. 

2 The knowledge as to the nature of the atma. 
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16. The f r u i t 1 of a good deed, prompted by 
satva, is said to be pure "; the frui t of rajas is pain 3 ; 
the fruit of tamas is ignorance. 

17. From 4 satva comes realisation ; from rajas-
desire to have; from tamas inattention, delusion, and 
absence of knowledge. 

18. Those 5 who remain in satva ever rise6 higher. 
Those influenced by rajas take a middle place; 

1 This verse describes the career of those dying while 
one or another guna rules. One dying under the 
influence of satva and coming to rebirth among those 
knowing the highest truth (vide verse 14), does action 
without desire for fruit and as the worship of Ishvara. 
This is referred to in the verse as a " good deed ". 

2 Unmixed with pain. The verse contains the term 
satvic (produced by satva), because the fruit comes from 
a good deed done under the influence of satva. 

3 Being born amid those tied to action, one acts to 
secure fruit, and is reborn to experience the same. This 
circle goes on, and the effect produced is toil and pain. 

4 This verse describes the fruit reached on rebirth. 
5 This verse sums up the result. 
6 And are eventually released from samsara (cycle of 

births and deaths). 



229 

those who remain doing the work of tamos, the worst 
guna, sink to lower and lower depths. 

19. When 1 the seer does not perceive any actor 
other than the gunas, and knows that what is beyond 
the gunas (the atma) is not the actor,2 he reaches 
My aspect. 

20. When the owner of the body passes beyond 
these three gunas of the body, he is qnit of bir th , 
death, old age and sorrow, and enjoys 3 immortality. 

Arjuna inquires : 

21. By what signs is one marked, who has 
gone beyond these three gnnan ? How does he 

1 Verses 5—18 described how the gunas bind. The 
remaining verses explain how they may be transcended. 

2 Compare with verse 14, of chapter V. In its true 
nature the atma is not the actor. It is its attachment to 
the gunas that prompts it to act. 

3 This is Ishvara's aspect, to be quit of these and 
lead an immortal life. 
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act ? How does he go beyond them ? Sri Krishna 
replies : 

22. He is said to have gone beyond the gunas, 
who, seeing the effect which the gunas produce— 
perception, action or delusion—does not hate the (un­
pleasant1) fruits that come, and does not long for the 
(pleasant2) fruits which depart. 

23, Who sits 3 like a stranger,4 unmoved 5 by the 
gunas; who stands off with the thought, " The gunas 
are 6 at their work," and does not move. 

1 These words have been added to bring out the 
meaning. The yogi loves only the atma. 

2 Ibid. 
2 This verse explains why one in the flesh remains 

unruffled in the presence of things which bring joy and 
grief to others. 

4 To the yogi the atma alone brings joy, and he is 
therefore indifferent to everything else. 

5 Unmoved by the effects which the gunas produce, and 
not forced to action to avoid the unpleasant fruits or to-
retain the pleasant ones. 

• Compare with verse 28 of Chapter I I I , in which a 
similar expression is used, and the two verses have the 
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24. Who takes joy and grief with equal peace; 
whose mind is fixed, on the atma; 1 to whose eyes the 
clod, the stone and gold are one ; who regards 
lovely and unlovely things with the same gentleness ; 
and who remains firm in praise 2 and dispraise ; 

25. Who receives honour and dishonour with 
equal indifference; who regards friends and foes 
alike ; and who is detached from all undertakings.3 

same meaning. The yogi thinks, " They are at their work ; 
what have I to do with them ? " This is " sitting like a 
stranger ". 

These two verses explain what was meant by " going 
beyond the gunas ". The next two verses enumerate the 
marks by which this may be known. 

1 This is the reason for the yogi's indifference to 
" opposites," enumerated in the two verses. 

2 These relate to a description of the merits and demer­
its of the body. One whose mind is fixed on the atma 
regards them as the praise and dispraise of something 
unconnected with himself. 

3 Undertakings that may follow from being invested 
with a body. One who has surmounted the gunas is 
marked internally by the absence of hate or longing and 
the l ike ; and externally, by the abandonment of under­
takings. 
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2b\ By a d o r i n g Me 1 w i t h u n s w e r v i n g 3 Bhakti-yoga, 

one s u r m o u n t s 3 these gunas and becomes f i t to be 

B r a h m a 4 

! Tha t which helps h im to transcend the gunas is his 
perception of the atma, and the del ight which it brings. 
B u t this w i l l not suffice of itself to b r ing about the result. 
The pr incipal causes are stated in verse 26. They are 
Bhakii-yoga and Ishvara. The former is said to be sudhya 
upaya, i.e., a means which has to be brought about. The 
la t ter is siddha upaya, a means which already exists. 
Worshipped w i t h the Bhakti-yoga, Ishvara gives the f r u i t 
sought. 

2 N o t moving from Ishvara to worship any other being 
regarded as a Deity. 

3 Here two frui ts are stated : to overcome the gunas and 
to become Brahma. In verse 59 of Chapter If it was 
stated that the yearning for sense-objects would depart 
when the atma was seen. But , having been nourished by 
actions of the immeasurable past, it cannot be destroyed 
easily. It requires not only continued meditation on the 
atma, but also the help of Ishvara. 

In verse 14 of Chapter V I I prapatti of Ishvara was 
suggested as the means of overcoming the attractiveness 
of sense-objects. Here Bhaicti-yoga is mentioned. There 
are then two alternatives, Bhakti-yoga to one who is able 
to do i t , and prapatti to others. 

4 The second f r u i t is to become Brahma. In verse 20 
we started w i t h immor t a l i t y as the goal to he reached. 
The two things point to the same result. The atma is 
qu i t of b i r t h , death and old age. This is immor ta l i t y . 
It also becomes Brahma ( Inf in i te L i g h t ) . Neither the 
one aspect nor the other, once reached, ever disappears. 
I t is therefore said to be avyaya ( imperishable). A l l 
these aspects are referred to in the closing verse. 
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27. For I am the principal l cause of one's becom­
ing Brahma, immortal and imperishable; of the 
attainment of never-ending2 power; and of the bliss 
reached with single-minded3 devotion. 

1 The meaning of the word pratiskta, 
2 The expression used in the verse is never-ending 

dharma.) and this refers to Bhakti-yoga; but as some fruits 
are mentioned at the beginning and end of the verse, this 
expression, also should refer to fruit, the cause being put 
for the effect. And this fruit is power ; Chapter V I I I 
refers to three fruits reached by Bhakti-yoga, and two of 
them being mentioned here, the third must be intended. 

3 Literally, reached by the ekanti, i.e., one who 
regards Ishvara as everything that he requires. Compare 
with verse 19 of Chapter V I I . 

The devotion of such a person is towards Ishvara only, 
his goal and the means thereto being one only. 



CHAPTER X V 

IN this chapter Ishvara's aspects of immanence and 
transcendence are again dealt with. As a preliminary 
the at mas which are bound, and the atmas which 
have become free, are first described : 

1. The Vedas describe an asvatha1 tree, which 
has its root above 2 and its boughs beneath, 3 which 
is imperishable,4 and the leaves of which are the 

1 Samsara, (cycle of births and deaths) is compared to 
the asvatha tree, the samsara of an individual, not of the 
totality of bound atmas ; for it is to be cut by the axe of 
non-attachment (see verse 3), and the non-attachment of 
one cannot end the samsara of all. 

2 To convey the idea that this is a peculiar tree 
unlike other trees. Its root is above, because the cycle of 
lives is started by Ishvara at the beginning of each 
world-age. 

3 Each bough is a life in this world ; the boughs are 
therefore below. 

* Imperishable ; for, until it is cut down by non-attach­
ment, it goes on from life to life. 
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Vedic ' hymns. Who knows 2 this asvatha knows the 
Vedas. 

2. Its boughs shoot to heaven3 and sink to 
earth ; they are nourished "* by the gunas, and sense-
objects 5 are their tender leaves. I ts hanging 
rootlets reaching the ground are actions wrought in 
the world of men; they b ind 6 them again by ever-
t ightening bonds. 

1 The Vedic hymns here are those which praise svarga 
(heaven-world), and point out the way to it . As the 
leaves nourish the tree, so do these hymns continue the 
samsara 

2 Knows it as here described. 
3 Some boughs, i.e., lives, are full of good deeds and 

point heavenward. Others are mere animal lives 
and are therefore said to sink to earth. 

4 The whole samsara obtains its nourishment from Vedic 
hymns; bat each life is sustained by the gunas. Attach­
ment to the gunas, i.e., to their effects, is the cause of 
births. Compare with verse 22 of Chapter X I I I . 
" Attachment to gunas breeds re-birth in good or evil 
wombs." 

5 As tender leaves springing on the boughs make them 
pleasing objects, so do sense-objects, in quest of which the 
lives are spent, make them appear pleasant lives. 

6 As the roots help to hold the tree in its place, so do 
actions bird men and keep them to this world. 
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3. The nature of the tree is not so 1 perceived 
here a; nor whence 3 it springs, and how it must end ; 
nor on what it rests. W i t h the strong axe of non-
attachment cut down this asvatha, so deeply rooted. 

4. Then that goal 4 should be sought, reaching 
which men do not return (to life on earth). Let 
appeal for help be made to that first 5 Person, from 
whom 6 this ancient stream of attachments has flowed. 

5. Let them free 7 themselves from the delusion 
of egoism, overcome the sin of attachments, and ever 
dwel l on the atma. Sense-objects w i l l then depart, 

1 As described in the two verses. 
2 Among those in the cycle of births. 
3 That its end is to be brought about by non-attachment; 

that it commences afresh from attachment to gunas, and 
that it rests on the thought that the body is the atma. 

4 The atma in its true nature. 
5 The meaning is that He who caused the attachment 

can alone break i t . First, being the cause of the Universe. 
6 Compare with verse 14 of Chapter V I I . 
7 The first sentence in the translation describes Karma-

yoga ; the second sentence, the peace attained by it; and 
the third sentence, the final result, first realisation, and 
eventually becoming Brahma (Infinite Light) . 
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and the " opposites," known as joy and grief, w i l l 
leave them. They wi l l see the atma v ividly , and then 
reach that unchanging 1 goal. 

(i. That (the atma), the sun does not l ight ,2 nor 
the moon, nor the fire. That Infinite Light , reaching 
which men do not return anymore, is Mine.3 

These six verses dealt with perfected atmas ; the 
next f ive verses describe those that remain bound : 

7. When the undying atma, remaining My pro­
perty ' indeed, takes on form in this world of l iv ing 
beings, it draws to itself the five senses and the mind, 
from the store-house of prakriti.5 

1 The atma not being subject to change in its nature, 
the only change that can take place is in its consciousness, 
and this change will no longer happen. 

2- Because it is itself Light. It is dim at first, but 
becomes Infinite Light when it is watched and wor­
shipped. 

3 The atma continues to be the property of Ishvara, 
even after it attains perfection. 

4 A l l the atmas, are Ihvara's, whether they are bound 
or have become free. Compare with verse 5 of Chapter 
V I I . 

5 The senses and the mind, being modifications prakriti 
(matter), may be said to be a store-house from which 
each atma takes what it needs. The word prakritl is also 
understood to mean the body, in which the senses and the 
mind abide. 
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8. When the atma, the ruler of the senses and 
the mind, enters the body or goes out of i t , it goes 
gathering them up, as the wind gathers scents from 
flower-beds. 

9. Ear. eye, touch, taste and smell, using these 
and the mind also, the atma enjoys sense-objects. 

10. Unenlightened l ones do not see the atma 
l inked 2 to the gunas when it goes out, or comes in, 
or takes sense-enjoyment. But those see clearly who 
have the eye of knowledge. 

11. Those who strive wi th the eye of Yoga see 
the atma seated in the body; but undisciplined 

1 In these three verses are described the confinement of 
the bound atma in the body as in a prison-house, the pain 
attending its entry ; its going out from it , and its 
enjoyment of sense-objects, while it remains in i t ; such 
enjoyment is mixed with pain as honey is mixed with 
poison. The next verse shows the cause of all these, the 
forgetfulness that the atma is Ishvara's. 

2 Linked to the body in which the gunas are manifested. 
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minds, strive as they may, do not discern, not having 
a mind capable of perception. 

In the next four verses the aspect of immanence is 
referred to, indicating that even matter, like the 
atma, is Ishvara's property. 

12. The l ight in the sun, which lights all the 
world, the l ight in the moon, and the l ight in the 
fire, know all that as Mine. 

13. I penetrate the earth, and support a l l beings 
with My power. Becoming the moon, I nourish all 
plants wi th amrita. 

14. Becoming vital warmth, I enter the bodies of 
l iv ing beings, and wi th the outward and the inward 
breath digest their food of four kinds. 

15. I am seated in the heart' of every one. 
From Me flow remembrance, knowledge, as well as 

1 As his atrna, i.e.., directing his movements. 
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inability to see. By all the Vedas I alone1 am 
indicated; 1 alone bestow2 the fruits taught by the 
Vedas; I alone know 3 the Vedas. 

In the remaining five verses the aspect of 
transcendence, the principal subject of this chapter, 
is dealt wi th : 

16. 'There are in the world these two .classes of 
persons, kshara and akshara. Kshara*4are all beings 
that l i ve ; akshara5 are those that are no longer 
linked to matter, and have regained their true nature. 

1 As Ishvara is in every person, the word, which 
denotes that person, denotes Ishvara chiefly. Thus the 
word, " Indra," indicates not merely the lord of the 
Devas, but Ishvara also, which is its principal meaning. 
Hence, every term used in the Vedas, like Indra, Varuna, 
Soma, etc., refers to Ishvara. 

2 Hence, the fruits, believed to come from the hands of 
other Beings, are really bestowed by Ishvara Himself. 

3 The commentary adds: " One, who interprets the 
Vedas in a way inconsistent with the Gita does not know 
the Vedas." Why did Sri Krishna make this remark ? 
Did he anticipate that the Gita would be wrenched from 
its plain meaning to conform to traditional teaching ? 

4 And are linked to matter. Though imperishable in 
their true nature, they aye perishable through their bodies. 
Hence, they are called kshara. 

5 In the case of those who have become perfect, even 
perishability of this kind has gone. They are referred to 
in the first six verses of this chapter, and the kshara in 
the next five verses. 
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17. But other than these is the Highest Person. 

He is called the Highest Ruler, who, pervading the 

three l worlds, sustains 2 and controls them, Himself 

remaining unchanged. 

18. Because I dwell beyond Jcshara, and am 

Superior to ahshara too, I am known as Purushottama 

in the Veda and in the Smritis .3 

19. One, who wi th an unclouded mind knows Me 

thus as Purushobtama, knows al l , 4 and worships Me 

in every way.6 

1 The three worlds are ( i ) matter; ( i i ) the atmas linked 
to matter; and ( i i i ) the atmas that have become free. 

2 That which pervades, sustains and controls other 
things must be different from those that are pervaded, 
sustained and controlled. See para 8 (c) of the 
Introduction in the matter of Ishvara's being unchanged. 

3 The meaning of word loka. 
4 A l l that should be known as the means of reaching 

Ihvara. 
5 In every mode of worship taught in the preceding 

chapters. 
16 
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20. Thus has been declared by Me this secret 
teaching. He who understands this has wisdom, and 
his task is done. 



CHAPTER X V I I I 

T H E last three chapters amplified the instruction 
previously given under the head " t ru th ". Chapter 
X I I I contrasted the atma wi th the body, and pointed 
out the relationship of one to the other. Chapter 
X I V stated what the gunas of the body are, how they 
bind one, and how they may be transcended. Chapter 
XV explained the relation of Ishvara to the world of 
matter and of spirit (atmas), and described how He 
transcends them. The remaining three chapters deal 
w i t h " act ion/ ' and teach in effect that it should be 
done without attachment of any k ind . Of these,Chapter 
X V I divides men into two classes: those who wi l l work 
w i t h Ishvara and those who wi l l not. The qualities 
of the first class are enumerated in the first three 
verses of the chapter. See para 40 of the Introduc­
t ion, in which they are classified and explained. The 
qualities of the other class are described at length in 
the remainder of the chapter. Chapter X V I I takes 
sacrifice, g i f t and discipline as typical examples of 
actions enjoined by the Scriptures, and examines 
them as they are influenced by one or another of the 
gunas. See para 42 of the Introduction for the actions 
done under the influence of satrn, These two 
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chapters are therefore omitted, and the last chapter 
is taken up. Arjuna inquires : 

1. I wish to know the true nature of Sanydsa, and 
of tyaga, too, separately (if they be different). 

Sri Krishna replies: 

2. Poets know sanydsa to be the abandonment 
of acts springing out of desire; the wise say that 
tyaga is the renunciation of the fruits of a l l actions. 

3. Some say that action is sinful and must be 
given up ; others hold that action l ike sacrifice, gif t 
and discipline, should never be abandoned. 

4. Hear My decision on this subject of renuncia­
t ion. Tyaga has been said to be of three ' kinds. 

1 Renunciation of fruit, of attachment to the act, and 
of the doership. These should be renounced, while 
actions are being done. 
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5. Sacrifice, gift , and discipline and similar 

actions should never be abandoned, but must indeed 

he done. Sacrifice, g i f t and discipline purify } yogis, 

6. These actions, l ike Yoga* should be done, 

abandoning attachment 3 and the fruits. Such is my 

•undoubted conviction. 

7. Abstaining from an action attached to one's 

status is not r ight . Abstention from it from delusion 4 

is said to bo tamasa (influenced by tamas). 

8. W h e n one abstains from action, saying, this 5 

is painful , and influenced by fear of trouble to the 
1 Purify by neutralising the tendencies formed by 

actions of past lives, in so far as they oppose the ripening 
•of Yoga. They should therefore be done while life lasts. 

2 The meaning implied by the word api (also). 
3 To the action as relating to the doer. 
4 Actions performed without attachment purify. To 

regard them as leading to bondage is certainly delusion. 
5 The text has the word eva (only) here. The meaning 

intended is that this is the only reason for the abstention, 
but not delusion, as in the other case. 
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body, his renunciation is rajasa (influenced by rajas)r 

and he does not win the f r u i t l of renunciation. 

9. If one does an act proper to his status, without 
attachment, and without a longing for its fruits,, 
saying2 " It must be done," the renunciation is 
considered to be satvica (influenced by satva). 

The next verse states the marks of one whose 
renunciation is satvica : 

10. One who is filled with satva has true percep­
tion, is quit of doubts, and renounces in the true spirit , 
does not hate a bad act, and is not attached to a good 
one. 

11. Whol ly to abstain from action is not possible 
to one in the body. But he who renounces the f ru i t 
of action is said to be t ru ly abstinent. 

1 The attainment of jnana, i.e., realisation of the atma. 
2 Being' worship of Ishvara, the act by itself is an end. 
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12. The frui t of action is threefold, desirable, 
undesirable, and a mixture of both desirable and 
undesirable. To those who do not renounce, it cornea 
in the lives to come; but never to those who 
renounce. 

The next five verses discuss the question who is the 
actor when an action is done : 

13. Hear from Me these five causes declared in 
the Sankhya system as necessary for the doing of a l l 
actions. 

14. The body, the atma, the five organs J of action, 
the prana,2 and lshvara, the fifth in the list of 
causes. 

15. Whatever work of body, tongue or mind, good 
or evil , a mortal begins, these five are its causes. 

1 Literally, instruments, each acting in its own way to 
bring about the action, 

2 By the term ceshta (activity) prana is meant, the 
action being put for the actor. The activities of prana 
are fivefold, and as it supports the body, the atma and 
the organs of action, they are different. The expression 
therefore means prana, the activities of which are many 
and different. 
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16. This being so, whosoever for lack of know­
ledge sees himself as the sole actor, does not see 
correctly. 

17. If one, holding 1 aloof from the action and not 
l i n k i n g 2 himself to the f ru i t , should slay yonder host, 
he does not slay and is not bound. 

In verses 18 to 44 certain things are examined 
wi th reference to the gunas, and the work appropriate 
to each of the four great castes is described. Sri 
Krishna states that each person by doing his own 
work reaches the goal. Verses 45 to 58 deal wi th 
this subject, and form a kind of summary of the 
whole teaching: 

45. Whoso performs contentedly the work allotted 
to him, reaches the highest goal. Hear how one, 
being so content, reaches the goal. 

1 And not thinking, " I do this action ". 
2 This and the other element are secured by regarding 

Ishvara as the principal cause, and himself as a mere 
agent. 
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46. He reaches the goal, worshipping wi th his 

own work that Being, from whom all that ] lives 

comes forth and by whom all this world is pervaded. 

47. Better is one's own 2 work, though inferior, 

than doing another's work excellently, (for some3 

t ime) . He wi l l not reach samsara* (cycle of births), 

who does the work set to him by nature. 

48. Let no one give up his natural duty , though 

the doing of it is attended with trouble. For every 

work is beset with trouble, as every flame is wrapped 

in smoke. 

1 The term pravritti (movement) includes coming forth, 
living in the world and final dissolution. 

2 Sri Krishna apparently had to deal with the revolt 
of the lower castes and sought to reconcile them to their 
own condition. The view of the commentary that a 
comparison is made here between Karma-yoga and Jnana* 
yoga is untenable, as it is irrelevant at this place. 

3 These words are added to show that another's work 
cannot be continued for long. This is implied in the 
termination ta, in svanushtita. 

4 The meaning of the term kilbisha (sin). The sin 
here is remaining in samsara. 
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49. Le t h im, in doing his work, remain unattached 

to fruits of every k i n d ; let his mind be wholly 

subdued; and let his yearning towards doership 1 

depart. By this renunciation he wi l l attain the 

higher 2 goal reached by Jnana-yoya. 

50. Learn briefly from Me how one attaining this 

goal becomes Brahma ; to reach which is the highest 

step in realisation.3 

1 Reference being made to non-attachment to fruit in 
the first term, doership is the only other thing to which 
yearning can point. 

These three expressions describe the elements which 
constitute Karma-yoga. 

2 The term naishkarmya means Jnana-yoga. It yields 
two fruits, first, peace of mind and then, realisation of the 
atma. The latter is the goal referred to here, and is 
called Dhyana-yoga, in verse 52. 

3 Realisation of the atma and becoming Brahma are 
parts of the same process, the former being the beginning 
and the latter the end. The former is called jnana in the 
verse, and the same word was used in verse 12, of Chapter 
X I I , to indicate realisation of the atma. 
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5 1 . Le t h im revolve 1 in his mind ful l and clear 

knowledge of the true nature of the atma; let h im 

restrain the mind with perseverence ; abandon 

proximity to sense-objects; and free himself from 

love and hate : 

52. L e t him 2 sit in a ret ired place ; be sparing in 

d i e t ; and wi th speech, body and mind trained to 

obey, let h im ever practise meditation, cul t ivat ing 

dispassion ;3 

1 This verse enumerates four practices, which help 
dhydna (meditation), and they should apparently be gone 
through t i l l the end is reached. For attachment to sense-
objects, being very strong, should be neutralised by 
perception of the atma, equally strong. Compare wi th 
verses 20 and 21 of Chapter V. The first practice presup­
poses finding pleasure only in the atma. (Second quarter 
of verse 21.) The second practice is to restrain the mind 
from attaching itself to sense-objects. (First quarter of 
the same verse.) And the last practice is not to be elated 
on the coming of a good, and not to be depressed on the 
coming of an evil. (First half of verse 20.) 

2 These enumerate the conditions to be observed in 
connection with the dhyana (meditation). Only three are 
mentioned here ; but the yogi should observe all the 
conditions enumerated in Chapter V I , verses 10—17. 

3 By dwelling on the evils attending on sense-enjoyment. 
(See verse 22 of Chapter V . ) This should be added to 
the practices enumerated in verse 51 supra. 
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53. F ina l ly , let him shake himself free from 

I-ness, ' strength, pride, desire, anger and sense of 

possession. He wil l then atta in peace,2 and become 

fit to become Brahma, 

• 1 In this dhyana (meditation) there are two stages. 
The first is indicated by the words " desire, anger, 
and sense of possession ". (See verse 23 of Chapter V ) . 
The yogi should eliminate desire and anger, so that no 
one may be injured thereby. And he should bold his 

Possessions in trust for all. He should thus indentify 
imself with humanity, by seeing himself in all beings 

and all beings in himself. Verse 29, Chapter V I . 
The second stage is indicated by the words " I-ness, 

strength and pride". The first word refers to the thought 
" I am independent of every one," Ishvara Himself not 
being excepted. The second word refers to the feeling: 
" My strength, unaided, wi l l suffice for doing anything. 
Pride springs from this thought and this feeling. A l l 
these should be shaken off. The yogi wi l l then feel that 
he is one with Ishvara. He wi l l be nirmama, i.e., he 
wi l l not say : " this is mine." He wil l hold everything 
in trust as Ishvara''s servant. Compare with verse 30 of 
Chapter V I . 

2 Compare with verse 26 of Chapter X I V . The 
"" peace " referred to here is obtained by transcending the 
gunas. In one verse the means used is said to be Dhyana-
yoga, and in the other Bhakti-yoga. They are one, the 
meditation being on the atma in its true nature as the 
goal, and on Ishvara as the means. The yogi may choose 
one of two ways, the way stated above, or he may 
meditate upon Ishvara, only, invested with the aspects of 
the atma which he wishes to attain ; Sri Krishna gives the 
palm to the latter method. 
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54. Becoming Brahma, he is1 serene ; sorrows no 

more, desires no more ; he loves equally a l l that lives -r 

nd loves Me intensely. 

55. W i t h this intense love, he knows Me clearly 

who and what I am. K n o w i n g Me clearly, with that 

same love he then enters into M e . 

The teaching, imparted in verses 45 to 55 in regard 

to one's duty set to him by his nature, is extended in 

the next verse to a l l other actions : 

56. Let him ever do al l actions, and not only 2 

his duty, resting o n 3 M e . By My grace he w i l l 

reach the goal , 4 eternal and unchanging. 

1 This verse states the marks by which one may know 
that the yogi has become Brahma. Compare with verses 
7 to 9, of Chapter V I . These marks were found in one 
who had practised Karma-yoga with success; but the yogit 
who has become Brahma, has attained peace in perfection. 
He loves Ishvara only, and has no more sorrows and no 
more desires. He is therefore serene; and he has 
neither friend nor foe ; and he loves all equally. 

2 The meaning of the word apt. 
3 What this means is explained in the next verse. 
4 From the context, the goal is that stated in verse 55. 
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57. In t h o u g h t ' renounce a l l actions to M e , and 

seek to reach M e . Preserving this att i tude, be ever 

w i th your mind upon M e . 

58. W i t h your mind on M e , by My grace you w i l l 

overcome al l impediments. 

Sr i Krishna leaves it to Arjuna's discretion to adopt 

H i s advice or not, adding the warning that his nature 

w i l l eventually compel him to do what he may not be 

disposed to do : 

But if you trust to yourself,a and do not pay heed, 

you w i l l per i sh . 3 

59. I f , relying o n yourself you t h i n k " I wi l l not 

fight ", and abstain from the fight, this determination 

1 Having finished His task, Sri Krishna gives His 
final advice to Arjuna. 

2 The meaning of the word ahamkarat. Ahamkara is the 
thought of one that he himself, unaided, is able to 
discriminate. 

2Compare with verse 63, Chapter I I , and the note 
thereunder. 
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of yours w i l l prove v a i n ; your nature w i l l spur 
you on to the fight. 

60. Wha t you do not wish to do, from delusion, 
that w i l l you do helplessly, bound by the promptings 
of your own nature. 

61. The Ruler of A l l has mounted a l l beings on 
the wheel of the body, and l i v ing in their hearts, He 
makes them go round and round wi th the 1 help of 
attractive sense-objects. 

62. Therefore wi th al l your heart follow that same 
Ruler's advice. By His grace you w i l l reach Supreme 
Peace, and the imperishable goal. 

1 Here comparison with the potter's wheel is evidently 
intended, Ihvara is the potter ; the bodies of men are 
the wheels ; and sense-objects are his rod. As the potter 
makes the wheels revolve, so does Ishvara make all 
beings run about. He does not move them like a machine, 
but presents sense-objects before them, and in this man­
ner directs them. Their freedom of wi l l is not interfered 
with. 
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63. Thus has knowledge been imparted to you by 
Me, the mystery of mysteries. Carefully meditate on 
i t , and do as you w i l l . 

Sri Krishna teaches prapatti in the next three 
verses and brings His teaching to a close : 

64. Listen again, and hear My last word regarding 
the greatest mystery of a l l . You are very dear to Me. 
I therefore speak what is good for you. 

65. Be wi th your ] mind on M e ; do this w i th love ; 
Serve Me ; prostrate yourself before Me. So w i l l you 
come to Me. This is true, I declare to you ; for you 
are dear to Me. 

1 This the same as the first half of the closing verse of 
Chapter I X . It is repeated here in order to add to it 
instruction as to prapatti (verse 66). 
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66. Let go a l l 1 the dharmas, and come to Me 
alone for help. 1 w i l l free you from al l difficulties. 
Do not grieve. 

1 The commentary understands this verse in two ways. 
First, as teaching renunciation of fruit and of doership; 
for the word tyaga.(renunciation) has been so explained 
in verse 9 of this chapter. One renounces an action by 
doing i t , while renouncing its fruit, and by thinking that 
he himself is not the actor, and that the act itself is not 
his. In this view the word dharma means a means to 
perfection, and includes Karma-yoga and Bhakti-yoga. To 
go to Ishvara alone for help is to regard Him as the actor, 
as the Being adored, as the goal and as the means. The 
difficulties are those that bar the way to Ishvara, the 
goal. 

The second way in which this verse is explained is as 
recommending a means of overcoming the difficulties 
that prevent the commencement of Bhakti-yoga. In this 
view the dharmas are the various rites prescribed for 
overcoming them, and one may be filled with concern at 
the prospect of having to do them. To such an one the 
advice is : " Let go all the rites : come to Me and look to Me 
alone for removing the difficulties and setting you on the 
way to Ishvara" 

The verse may be understood in a third way, as explain­
ed by later teachers. Prapatti is suggested in three places 
in the Gita for overcoming the attractiveness of sense-
objects ; and in this same verse for overcoming the 
difficulties preventing the commencement of Bhakti-yoga. 
The principle is recognised that one, who feels himself 
unable to attain a goal, may appeal to Ishvara for help; 
for He is both able and wil l ing to help. What then is 
the objection to one's appealing to Ishvara, when he 
regards the scheme of evolution laid down as long and 
arduous ? Arjuna did apparently so regard i t , and it was 
necessary for Sri Krishna to console him. 
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