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

| submitted the manuscript for perusal to my
young friend and relative, Mr. K. V. Rajagopalan,
M.A.,M.L., High Court vakil, Madras. He carefully
read through it with me, and made numerous verbal
amendments, for which | 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 pebpiesv
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 aremark of Kinglake in Eothen, as
follows : ' :

A mere Oriental, who, for c'reativ'epufposesisathihg
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 Indiais a
very practical one, and no one is completely a
dreamer here any more than in any other part of the
world. Butour ancient Indian civilisation has, perhaps,
with the exception of Greece, afuller 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 with abstractions. It is
.only men of practical affairs who will realise that
it is a Gospel for every day's fullness of activity,



viii
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 think that
Mr. Ramauujaehari was some kind of a philosopher,
living away from the daily affairs of men, and writing
a commentary on the Gita as the result of deep specula-
tionswhich have no contact with reality. Asamatter of
fact, he has had and still has afar 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. During 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 districtsin India. 1 well
remember how, in spite of his growingyears, he came
forward during our Home Rule agitation in 1917, asa
volunteer to go to jail for the principles for which
we were all fighting then.

Mr. Ratnanujachari's life is characteristic of what
the life of ‘a true ‘Hindu was intended to bein 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 with full 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 utterly
absorbed in the events of the objective world, heis
apt sometimes to lose his sense of proportion. We are
seekers of That, The One Existence of the Upanishads,,
known by us aslshvara, theLord; but we aretotrain
ourselves to find IT, or HIM, not only in the world of
our inner consciousness, but aso in the changing
world round us.

| am heartily glad to write these few words to
bring to the attention of readers the significance of
such a commentary as this to the Gita. Mr.
Ramanujachari belongs by tradition to that great
reformation of Hinduism which was initiated 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. | hope this book, written by a
man of practical affairs, dealing with the most
exquisite Gospel which the world contains, will in-
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 light of their experiencesin 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 will discover
the profoundest elements in the Gita. Itis only when a
man comes to realise that the service of man isindeed
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
with that larger perspective which isthe 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 like him to follow
him in his footsteps!

C. JINARAJADASA
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INTRODUCTION TO THE BHAGAVAD-GITA
SECTION 1. OUTLINE OF THE TEACHING

THERE is an old text of the Upanishads which says ;
" Hear about the atma, think constantly of it,
meditate upon it and see it." Here four steps are
indicated—sravana, manana, dhydna and darsana.
They are treated in the first part of the Gita, consist-
ing of chapters Il to VI, the first chapter being
merely an introduction.

2. The first step—hearing—is dealt with at the
outset.  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 not; it
has therefore no beginning. There will be no time
in the future when it will cease to be; it has there-
fore no end. Again, while the body changes from
birth 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.

! Verses 12—13 and 16—25 of Ch. I | .
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The atma pervades every thing in the universe. It
is therefore finer than all, and cannot be injured by
any one of them. To make this meaning clearer, four
grades of matter, each finer than the preceding one,
aretaken, 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 all other collections.
The difference between the body and the atma is not
merely one of degree; their natures are entirely
different.’ For while the body can be perceived by

! Compare with Light on the Path, a work deservedly
held in great veneration in the Theosophical Society.
Rule 9 of Part | of this book says: " Desire only that
which iswithinyou." Theword "you" referstothe body
which has been regarded hitherto asthe atma. Therule
says there is something within the body, which is the
only thing which you may desire. Isit part of the body
like the heart or thelungs, 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 will find that
this body also changes with every feeling. He will then
seek something beyond it, and will 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 saysthat it " is
unattainable," because it forever recedes. It does not
mean that the atma can never be reached ; for to desire
that which isunattainable 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 awyakta.

3. The next step is manayia, that is, to think 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 will
only try to obtain the fruits, and even after obtaining
them he will work again for them. As the fruits are
many, he will be pulled in different directions, by differ-
ent desires, and he will have no peace of mind and
cannot think of the atma. The Gita therefore points
out how the desires may be killed out.® The disciple
is asked to mind only the action, but not itsfruit. If
one does -not look to the fruit, what is the induce-
ment to act, will 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
third chapter? Every act should be regarded as
done in worship of the Devas The Devas being
worshipped give thedisciple 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

LCh. 11, verses 47—52.
2Ch. I I, verses 10—13.-

" °Devas are beiggs 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. Itis therefore stated
that one should eat the remains of the sacrifice
(yajna) and that he will thereby be purified. This is
karma yoga. It is easy to know it, but difficult to
practise it. The Gita therefore states, " It roust be
practised with skill ". 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.?

1 Ch. 1V, verses 25—32.

®In Light on the Path the killing out of desiresis
given a prominent place. While the Gita teaches how
the desires m?/ be killed out, Light on the Path
enumerates the desires. They are, first—the desire of life,
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 readi/ to lay down hislife at his Master's
bidding, fle must kill out this desire. The desire of
comfort is equally strong, and no oneiswillingto take
trouble or.be put to inconvenience, if he can helpit; 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 desireis 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.' The teaching on this point may be briefly

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 growth. One may be wiser
or more virtuous than another, and may naturally feel
pride in being above his fellows; but this tends to
separate him 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,
that is, to grow in knowledge, in power, in peace or in
love; but this growth should not be desired for the
disciple’s own sake. If the growth is desired by one who
desires to help others more effectively, the proper plan
will be to forget his own growth and concentrate all his
attention on service. He will then grow unconsciously
like 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 instinctively
raised to return the blow. The hand must be controlled.
When harsh words are used, he is tempted to speak
harshly in return; but his tongue must be kept under
echeck. When an injury is done, the mind naturally
thinks of revenge; but the mind must be restrained.
The effect of practising this control will make the person
appear "as nothing in the eyes of men". He will be re-
garded as one without spirit. The peace which may be
desired is that state of mind in which nothing can
disturb it, neither joy nor grief, neither praise nor blame.
The possessions which are recommended are those which
one may share with all. Our worldly possessions are
not of this description; they can be enjoyed only by a
few and not by all.

YvVerses 47 of Ch. 11, 27—29 of Ch. I | |, 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, If,
in every act that he does, the disciple says " | do not
do this, my body does it," he separates himself in
thought from the body, and as this thought is repeat-
ed in every act, discrimination becomes strong, and
the disciple will not easily identify himself with 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,,
will produce a serenity or peace! in which the dis-
ciple will be fit for beginning meditation. Three
marks will indicate whether this stage has been
reached. Realising that the atma is different from
the body, he will become indifferent to what happens
to his physical, emotional or mental bodies. Hewill be
undisturbed by heat and cold, pleasure and pain,
praise and blame. The things of the world will have
lost their value in his eyes, and a lump of clay and a

Verses 530f Ch.11,180f Ch.V,and 7—90of Ch. V | .
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piece of: gold will be treated with the same in-
difference. As he no longer desires nor hates, he
will have no friend and no enemy:; all will be equal.*
6. The third step is meditation, and the mode of
practising it is briefly described.? The disciple has to
draw his mind away from all outside objects.®> This
is known as pratyahdra. He must then fix the mind
on the atma. Thisis 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 like alamp in a windless place. As when the
wind shakes the light, its brightness is diminished, so
when the mind pulls the atma in different directions,
it is unable to realise itself; but when the mind be-
comes quiescent, realisation begins. Realisation
brings gratification"* which passes expression; the

! Compare with Light on the Path—Rule 21, which calls
it " Silence”. " Then will come a calm such as comes
in a tropical country after the heavy rain . . . Such
a cam will come to the harassed spirit." Light on
the Path adds the warning that the slence, may end;
foritis only for an interval that nature can be still.
Again and again the battle must be fought and won ; and
't[]he disciple will carry the strength of each success with
im.

®Verses 10—14 and 16—17 of Ch. V1.

% Compare with Light on the Path, Rule 18, which says:
" Seek the way by retreating within/'

“Ch. V1, verses 19—23.
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discipleis so satisfied with 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’

8. We now come to theend of the first portion
of the Gita, which deals with the individual soul; we
have now to deal, in the second portion, with the soul
of the world or Ishvara.? As in the case of the atma,
there are four stages—hearing, thinking, meditation
and realisation. The teaching® under the first step
isbriefly this: .

(@ Threefold relation—Ishvara stands to the
world in athreefold relation. He supportsit, directs
its movements, and isits Lord, asthe atma supports the
body, directs its movements, and isitsLord. 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
Hisown, butforitsperfection. Asaschool hasaperiod

! Light on the Path, Rule 21, says: "In the deep
silence the mysterious event will occur, which will prove
that the "way' has been found. Call it by what name
you will. " Itisa voice that spesks 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 isthe moment of
wonder, and the next moment of satisfaction.”

2 Chapters V11 to X11.
3Ch. VI | and portionsof Ch. I X .
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of holidays, so hasthe world a period of rest, known
aspralaya. When the period of activity begins, the
atmas are sent out into the world with bodies and
senses appropriate to the karma of each. Each life-
period is like the year spentin aclass. When the
lesson is learned, there is a period of rest, and then
the atma is sent out again with a more perfect body,
like a boy getting promotion to a higher form.
Ishvara is therefore said to be the maker and un-
maker of worlds.

(c) Two aspects—Ishvaraappearsin two aspects.
He pervades everything in the world, so much so
that in Chapter X Sri'Krishna identifies Himself with
everything. This is called the aspect of immanence.
The worship of the Devas, enjoined before, is therefore
really the worship of Ishvara. For Heisin the Devas
also. At the same time lIshvara is other' than the
things which He pervades; for those things are
born. Matter constantly changes, and its change of
form is its birth. The atma in bondage takes a new
body in every incarnation. He is therefore born. A
perfect atma, no longer compelled to take birth, 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 like matter, nor is He born like a bound
atma, nor is He capable of taking birth. He is
therefore separate from all things.

'Verse 3 of Ch. X. '



10

(d) Human aspect,—A Being of this description
is beyond us. Are we poor mortals able to approach
Him ? The reply is, we can approach Him ; for he
has a human aspect also. Sri Krishna observes®
that He is the same to all. Heisnot the friend of
the high-born or the rich, nor is he the enemy of
the out-caste or poVerty-stricken; anyone may ap-
proach Him. He mixes with all. In his Avatara as
Rama he freely mixed with monkeys, and in his
incarnation as Krishna he was Arjuna's charioteer.
He is easily pleased® with anything which is pre-
sented to him with love; be it a leaf, a flower, a fruit
or acup of water. Hisloveis unbounded. He says
that the love® of the disciple, who loves Him for
Himself, cannot be measured, and His own love is
of the same degree. In afew words, He is ready to
appeal® to those who love Him deeply in any form in
which they wish to seek Him. Every one will
remember how love prompts Him to come down in
Avatara, time after time.

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

! Verse 290f Ch. I X.
2\erse 26 of Ch. | X..
] Vesel7ofCh.VI1.
“Verse 11 of Ch. I V.
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or comfort. To some extent this tendency is curbed
in the family, and in some cases persons identify
themselves with their communities or with 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. Thisimpedi-
ment should be removed. It is taught' that every
action should be regarded as done by Ishvara, The
disciple should also give up all desire for the fruit 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 will 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 fruit as
belonging to Him, and the action itself as His. The
disciple is merely a servant.?

L Ch.111,verse30,andCh. | X , verse 27.

2 Compare with Light on the Path, Rules 1—3  They
recognise that the disciple acts; but heis 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 will go through the fight, it is said, " cool and
unwearied ". IT he overlooks the Instructions, his brain, it-
is said, will reel, his heart grow uncertain, and his
sight and senses will fail.
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10. Thedisciple is aso required to regard all men
in the same light, and in order that this may be
done, he is directed to prostrate himself before
Ishvara.! And as Ishvaraisin 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. Thisisin fact thefinal instruction
imparted by Sri Krishna to his disciple Uddahva,
as described in the 1 Ith Part of the Si Bhagavata. In
course of time, the disciple will instinctively regard
everything as Ishvara Himself, and be prepared to
identify himself with humanity.? In going through
the two practices described in the two preceding
paragraphs, the disciple necessarily thinks of Ishvara
as his Master, and he sees Him in everything. This
constant thought of Ishvara is the second step.

11. The third step—meditation—is taught in
these words : * " Fix your mind only on Me. Do this

YVerse 34 of Ch. I X.

2Compare with Light on the Path, Rules 5—7. Rule
5 says: " Listen tothe song of life." As a songisa
harmonious successon of sounds, the harmony which
should prevail in humanity is compared to asong. The
meaning of the rule, then, isto find out indications of the
tendency in men to live harmoniously with others. Owing
to sdfishness 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.

3Ch. 1X, closing verse.
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with love/' Love is of very great importance to the
disciple. Ishvara can be known,® 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 Him, and when He is
seen, there is an intense desire to enter into Him.
The first degree is known as bhakti, the second
degree, desire to see is para bhakti? and the
intense love that leads to union with Ishvara is parama
bhahti.  One may meditate upon Ishvara with fear, as
Maricha did upon Rama, or with fear like Kamsa
on Sri Krishna, or with sexual love, as the Gopis did,
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 within," and it says:
" Steadily, as you watch and worship, its light will
grow stronger. Then you may know you have found
the beginning of the way. And when you have
found the end, its light will suddenly become the
infinite light." The light's growing stronger is the
development which this jnana undergoes; and its
becoming infinite light is the consciousness of the
disciple becoming capable of ‘embracing the whole
-universe.  This gradual development of consciousness

1 Ch. X1, verse 54.
2Ch. XVIII, verse 54.
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is graphically described: in the Gita. One who
meditates on Brahma, that is, Ishvara, passes through
the light of fire, the day, the bright fortnight, and
the bright-half-year, and then reaches Brahma, The
light of fire is small indeed; the light of the day is
greater; the light of the bright fortnight greater
still; and that of the bright half-year is greater than
all these. The consciousness of the disciple grows in
this manner.

The Upanishads mention the " year " as the next
thing through which the disciple passes, and the year
represents infinite light. 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 with all beings. If aperson is unhappy, he
sees himself in that person ; that is, he sympathises
with him and feels as he feels. If any good comes to
himself, he sees all persons in himself; that is, he
regards all persons as having a share in that good.
In other words whatever he has, he holds not for
himself only, but for all. In the second stage

‘he ses Ishvara in everything and everything in

L Ch. VIII, verse 24.

3Ch. XVIII, verse 53.
4Ch.V 1, verses 20—32.
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Ishvara. In the first two stages the perception of
oneness with humanity and with Ishvara occurs
during meditation ; but in the third stage the per-
ception extends beyond the time of meditation, and
oneness is seen at all 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 third step is becoming
Brahma, and the fourth step is intensification of
the peace reached by karma yoga' Becoming
Brahma, the disciple has a serene mind ; he neither
desires nor grieves, and he is the same to all
beings.’

14, We now come to the last stage—darsana or
seeing. To e 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 Him to give Arjunadivine sight. The giving of
this divine sight was merely to expand' Arjuna's
consciousness for the time being, to enable him to
se the whole universe. The disciple's perfection as

L'Ch. XVIII, verse 54.

. % Compare with Light on the Path, Rules 15—17 of

Part 11. 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

tlgel e:ir7th, of Rule 16; and by the Inmost, the One, of
ule 17.
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a man is now complete, and he enters into Ishvara;.
that is, he reaches divinity."

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 rid of per-
sonality—that is, of the tendency to identify himself
with his body—and to realise himself as he will one
day become. Then in the second part he is taught
how to get rid of hisindividuality, of the notion that
he can stand apart from all and from Ishvara. When
this is got rid of, heis fit for meditation on Ishvara.
In due course his consciousness expands, until it
becomes all-embracing. Then he can see Ishvara as
He really is, and become one with Him. The re-
mainder of the book deals more fully with certain
‘subjects briefly referred to in the preceding chapters.

SECTION I1: ATMA AND BODY

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

! Light on the Path, Rule 17, Part 11, refersto this:

" When the time of learning the seventeenth rule is

reached, man is on the threshold - of becomlng more-
than man,’
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Ch. XIIl enumerates other points of contrast,
Sri Krishna puts to Himself five questions about the
body, and replies to them in order : *

(& 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 it; ahamhara
is the grade of matter finer than air, and buddhi, also
known as mahat, is still 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 isthe body liket
The reply is—the ten senses and the one. Five are
organs of action—the tongue, the hands, the feet; 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 with 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 "
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.

' Verses 4, 6 and 7.

2Ch. XY, verses 7—9.
2
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(c) The third 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 fruit of such act.

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

17. What now is the atma ?

(@ It is without beginning.? 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) While the body is an organism, the atma is
indivisible. It is therefore said that it has® hands
and feet, eyes and ears, head and face everywhere.

(©) While the body supports the organs of per-
ception and the mind, the atma is devoid of them,*
though it is able to gather knowledge through them.

! Verses 21 and 22, Ch. X111.
2|bid., verse 13.
3 bit., verse 14.
4 Ibid., verse 15.
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(d While the body has three gunas, one or
another of which predominates, the atma is without
any guna' but seated in the body, it can experience
the effects of the gunas.

() While the body is an object of perception,’
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,® which, though one,
-shines upon all things in the world, is cited in reply.
Like the sun, the atma perceives the whole of the
body. It is therefore said to be light* or jnana.
Light is necessary to perceive things, and the
atma is necessary to se everything, including light.

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

19. So far the atma has been described by draw-
ing attentionto what it is not. What then is it like ?
Sri Krishna's reply is—know the atma® to be Myself,

Lch. X111, verse 15. Compare aso with verse 22.
21bid., verse 2.

®bid., verse 34.

* Ibid., verse 18.

® |bid., verses 17, 28 and 29.

® |bid., 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 atmais a part'
of Himself, and this is confirmed by a verse® in
Ch. XV. The atmais brahma,? that is, infinite, as
its consciousness is unlimited in the perfected state.
It grows from a " dim light " to infinite light; 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 it. '

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.*
But this connection with the body does not stain the
atma in any way,” because the atma is finer than
all the things of which the body is composed. In the
same way the air, which is finer than other elements,
cannot be polluted by thém.

L' Ch. XI11, verse 13. The verse should be read thus—
anadi, matparam. The latter term is a compound, mean-
ing " that in regard to which | am larger or greater ".

20h. XV, verse 7.

3 Ch. X111, verse 13.

* Ibid., -verse 20.

® |bid,, 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! 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 111: KARMA YOGA

22. The next subject to be dealt with is karma
yoga. Arjuna, not having apparently grasped the
full meaning of Sri Krishna's teaching in Ch. 11 ;
enquires’ why action so terrible was indicated to
him in preference to manana or thinking 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? of the world
to abandon action completely, and sit down to think
of the atma.  For in spite of himself he will be forced
to work by the tendencies inherent in his body. Even
the maintenance* of the body will not be possible

LCh. XI11, verse 23.
2Ch.111,versesland?2.
®1bid., verses 3—5.

* Ibid., verse 8.
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to one who gives up every action. Arjuna was
therefore advised' to engage the organs of action-
in action and to begin karma yoga, without a longing
for fruit. 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 befit for manana or thinking of
the atma, it is better ® for him to pra'ctise karma yoga.
For both karma yoga and manana have the same®
goal, and in that respect they are one. By the
practice of karma yoga the goal is reached in a
shorter * time and with greater® ease. Next, there is
the example of great men like King® Janaka who
practised only karma yoga, and Sri Krishna' himself
did the same, though he had nothingto gain. Lastly,
itis necessary to one who will be regarded as a |eader,?
and whose example will be followed, that he should
practise karma yoga only, in order that the masses
may not be diverted into another channel. For they

Yehol |1, verseT.

2 |bid, verse 8, and Ch. V, verse 2.
$0h. V, verses 4.and 5.

* |bid., verse 6.

5| bid., verse 3.

SCh. I I I, verse?20.

" Ibid., verse 22.

® Ibid,, verse 20.
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have not fully' 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 aVedic text four varieties are enu-
merated as helps to yoga or meditation on Isvara
viz, recitation of the Veda, yajna, gift, 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 Krishnaremoves the restriction, not by interpret-
ing vyajna to mean worship of devas, its proper
meaning, but by adding certain other varieties and
calling all yajna. Four varieties are enumerated in
the Vedic text as already stated. To the recitation?
of the Veda, a knowledge of its meaning is added,
and to tapas or discipline, yoga® or pilgrimage to
sacred places. Thus we have six varieties. The
other varieties are the control of the outer senses/

LCh. 111, verses 25 and 26.
2Ch.1V .verse?28.
% Ihid

4 1bid., 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.*

SECTION |V: PROGRESS IN KARMA YOGA

26. At the end of para 5 it was stated that
the disciple should gradually extend karma yoga to
every action of hislife. There are three elements in
the practice of karma yoga. One element is to ignore
the fruit of action and starve the desire therefor*
The next element is to think in every action of the
atma, as contrasted with the body, and to weaken the
identification of the one with the other. The last
element is to give up the idea of possession in every-
thing connected with the body. These three elements
are stated in the penultimate verse of Ch. 11 : " One
reaches bliss, who gives up all desires, and is without
attachment, without the sense of possession and
without the identification of himself with the body."
One who practises karma yoga with these three
elements is praised in Ch. IV,% 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 all his previous karma is burnt up.

1 Ch. 1V, verse 25.
2 \Verses 19—23.
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27. When discrimination ripens; the disciple will
ignore the differences in the bodies in which the
atmas reside, and he will 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 prevent® the arising of joy on the coming
of a good, or of grief on the coming of an
evil. The next is to dwell® 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 isthe womb
of pain* In regard to the atma, the effort should
be to find® pleasure only initself. To this end
the disciple should learn to regard the atma itself as
the object® of enjoyment, as the means of enjoyment
and as the place of enjoyment. In regard to persons
the effort should be to control® 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 ® in promoting the
welfare of all beings, with the same ardour as one
promotes his own welfare.

Lch. Vv, verse 20.
21hid., verse 22.
® lbid.) verse 21.
4 Ibid., verse 24.
® |bid., 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' in
his senses, when they go out to contact objects, as a
tortoise draws in itslimbs when they fouch an alien
object. In the second stage there is an attachment
to objects; but no effort? is made to procure them.
But when a good or evil comes without his effort, he
is neither pleased nor displeased. In the third stage
no effort® 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
objects’ to be made to depart from the disciple;
but some attachment will still cling to him, like 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 all desires’ 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. First,
his senses may contact any object, but his mind
remains undisturbed,® being full of the pleasure of
self-realisation, like the ocean which remains full and

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

SECTION V : ISHVARA

29. In Section Il 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 it. 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?
which describes the body says that that body is His,
that is, it belongs to Him—in 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? aso is indicated). This prakriti
is lower,* and thereis a higher prakriti which is
made up of all these atmas, by whom all this world is
upheld. Sri Krishna states of the higher prakriti
also that it belongs to Himself. As everythingin
the world is made up of the lower ® and the higher

LCh. 11, verse 69.

2Ch. VI, verse 4.

$Ch. XI11, verses 20—22, 24, 30 and 35.
*Ch.VI1, verse5.

% |bid., verse 6.
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prakriti, 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 it, as
the body is supported by the atma's presence within
it. Sri Krishna gives an idea of the way in which
the support takes place by the analogy ! of the string
and the pearls. As the string passing through the
pearls, remains unseen, and supports the pearls, so
does Ishvara pervade ? every object and support it,
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:®* "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 kind of support that we
se in the world. '

31. The third and last relation of Ishvara to the
world is that He directs® its movements.- In the case
of sentient beings the control is exercised by influ-
encing® the mind. There is a large amount of

1Ch.VII,verse?.
2gpdso Ch. I X, verse 4.
3 Ibid.

4Ch. X, verse 8, Also Ch. XV, verse 15, andCh. XVII,
verses46and61.

® lbid.y verse 5.



29

disputation on this question of control. That free will
exists in intelligent beings must be admitted; for
Sri Krishna Himself says in the last chapter:'
" Consider my instruction carefully and do asyou
will." The difficulty is—how are we to reconcile the
free will of the atma with the power of Ishvarato
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 it and gives men free will; because the perfec-
tion of the world, which is His object, will not be
attained so well by control from outside, as by the
exercise of free will 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 seven® great
Rishis and the four Manus as agents carrying out His
will. Thisismerely illustrative. There are numerous
other agents. In the eleventh chapter Shri Krishna
asks Arjuna®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 it.

L'Ch. XVII1, verse 63.
2 Ch. X, verse 6.
3Ch. X1, 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 with the same fullness. In Ch. VI | Sri Krishna
observes that He has no equal? or superior, and
in Ch. X, that he differs® 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 theworlds. In Ch. XV He goes into the
question more fully, 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
all, however low, and His love. To show the extent
of love, it was stated that He appears to every one
who loves Him in the form in which he wishes to see
Him. Mention was made of His Avatara, that is,

'Ch. V11, verses 8—11; Ch. | 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: "By all the Vedas | done
argdindicated. | aone give the fruit taught in the
Vedas.'

2\Verse 8.
3Verse 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 isin the
negative. He remains unborn,® is incapable of being
affected by anything, and continues to be the Lord of
all beings. The second question is as to what is the
body in which He appears. The reply is—itis His
prakriti. 1t will be seen from para 29 that he has two
prakritis. 1f 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 living being, and works through
him. Avataras of this kind occurred in the persons of
Parasurama and Bala Rama, as every student of the
Puranas will know. The third 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 will.2 The fourth question is—when does he
come down ? The reply is when dharma® 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

LCh. 1V, verse6. _

2 The term may a, being a word with many meanings,
means herejnanam, i.e., will.

*Ch.1V,verse7.

* 1bid,, verse 8.
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means those who love Him for Himself, and wish to
se Him, to converse with Him, and to live with Him.
They cannot have their wish, unless He appears to
them in aform 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 Arjunaand
Uddhava, and the other is by example.

33. In the closing verses' of Ch. V 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 fruit which he obtains is aso finite.

SECTION V1: BHAKTI YOGA

34. In paras 9 and 10 two practices were’
described, which make up manana or constant think-
ing of Ishvara. These two practices should be
continued, even when the disciple enters upon
bhakti yoga or meditation on Ishvara. Itisapparently
with this intention that these two practices are

! Verses 20—23.



33

enumerated in the verses' 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 itsfruit, and to the doership. The former
verse says: " Prostrate yourself before Me." The
latter commands : " Be without ill-will to any being."
Obviously one is the explanation of the other. The
direction in the first verseis, in effect: " Regard every
being as Ishvara,” it follows then that no ill-will will
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. I X, and 9 of Ch. X.

35. Bhakti yoga leads to one of three’ goals—
obtaining power, attaining 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 till his
goal is reached. Inthe last case, Ishvara being both
the goal and the means, the yogi's love is undivided

'Ch.I1X, verse34,and Ch. X1, verse55: " 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
goa, who loves Me and who is without attachment, and
without ill-will to any being."

2Ch. V11, verse 16, and Ch. X 1V, verse 27.

3
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and is fixed on one thing only. He will also be ever
with Ishvara; for He Himself is the goal. A yogi of
thelast class iscalled jnani; for he alone knowstruly.

Yogis of the first class have to meditate on
Ishvara in certain aspects—(see para 38 infra),
so aso yogis of the second class. The aspect to be
dwelt upon isthat Ishvarais imperishable. When
they die with this thought, they are no longer re-
born. “Certain other aspects are stated in chapter
X 11,1 viz, that the subject of meditation is no longer 2
subject to change, that it is devoid® of name and
form, that it is capable* of enteringinto any thing,
and that it remains® ever the same, though coming
into contact with changing things. In the opening
verses® of Chapter X || 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 (infinitelight).

Yogis of the third class have much easier work.
As they love Ishvara with their whole heart, Ishvara

! Verse 3.

2 The meaning of the term aksharam.

® The meaning of the term anirdesyam.
* The meaning of the term sarvatragam.
®> The meaning of the term kutastham.
®Verses 110 8.
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reciprocates' it, and being unable to bear separation
from them, He quickens their evolution. He is said to
be easily? reached; for He takes up the burden ® of
securing to the yogi what he wishes to attain and of
helping him to retain it. Thisis done in two ways—
first by destroying® the yearning that still remains
in a subtle form towards sense-objects, and then by
expanding his consciousness into infinite light. To
this ability to .see Isvara as He is, isjoined intense’
love, which now springs up. The yogi sees Ishvara
and enters into Him.

36. It will be observed that becoming Brahma
(infinite light) 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 with Ishvara,
Their subsequent career is the same.

There are thus two goals, one proximate and the
other final. The former isreferred to in the begin-
ning® of Oh. Il as immortality, and the closing verse
of the same chapter says : " Thisisthe 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

Loh VI, verse 17.

2Ch. VIII, verse 14.

3Ch.I1X,verse22.

4Ch. X, verses 10, and 11, and Oh. X1V, verse 26.
> Ch. XVIII, verses 54 and 55.

® Verse 15.
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light). Mention is made of the same goal towards
the end' of Ch.V. This isone goal. The higher
goal is Ishvara Himself.? It will 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 ChaptersV 11 to
X 11 it iswholly ignored. As amatter of fact, how-
ever, to reach Ishvara und to become one with Him is
certainly bliss;® but that is not the prominent idea
in the yogi's mind. He wishes to become one with
Ishvara and take partin 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 birth. May not one wish to reach this
goal, and be content with the pleasure which
realisation of the atma gives ? Such agoal is possible,
seeing that the teachers of Sri Ramanuja's school warn
their disciples against this pitfall, - When one has

! Verses 21 and 24—26.

2Ch. VIII, verses 14, 15 and 22; Ch. IX, verses
25, 28 and 34; Ch. X, verse 10; Ch. X |, verse 55; and
Ch. XVIII, verses 55 and 65.

3Ch. XIV, verse 27.
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realised the atma, all his desires depart without the
risk of their return, and it is not likely that he will do
anything which will bind him. He will therefore
become free and may enjoy the bliss of realisation.
But he cannot become Brahma (infinite light), unless
he gives up individuality. It isonly when it goes,
that infinite light 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 light. One's power
increases with 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 ama and by |nvok|ng
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
life, or from association with good and pious souls.
The second Part of the Gita deals with such people,
as well as with those who have carried out the
instructions in the first Part and have reached the
fruit. The opening verse of Chapter V | | therefore
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begins withthese words : " Do you wish to commence
My yoga with your mind firmly fixed upon Me and
yourself depending for support upon Me? Listen."
Accordingly, one who is unable to do this meditation’
easily is referred first to abhyasa (practice), and if
that should fail, 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 isrevolved 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 Ishvarafrom
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 thefirst 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 ? verses of chapter X 11
In addition to these two elements there is aso the

Lch. Xir, verses 9—12.
2 \Verses 16, 17 and 18.
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action element in both the ways. In one, actionis
done as service in order to starve out desire for fruit,
and this practice should be continued throughout. In
regard to the other also there are the express * 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. Itisfor
their benefit that Sri Krishna closes® his teaching
with instruction asto 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-
bility for their reaching perfection. He must make
them efficient instruments, and in due course and at
the right 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 aso present; it is weak
at first, but it gradually grows. Three ways to
perfection being thus open to all, each should choose
what suits his own temperament.

SECTION VII : THE LAW OF GROWTH

38. It will have been observed from the last
section that one who meditates upon athing for a

L Ch.IX, verse 34.
2 Ch. XVIII, verse 66.
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long time becomes that thing. One who meditates
upon the perfect atma, becomes a perfect atrna;
one who meditates upon Ishvara reaches Ishvara.
Thisis the law of growth and it is stated in Ch. VII|
and illustrated. Sri Krishna observes, whatever' a
person thinks of at the moment of death, that he
becomes on rebirth, and the thought will recur at the
last moment, if it is meditated upon throughout life.
He therefore advises Arjuna to make? up his mind
that Ishvara is the highest goal, and ever to fix his
mind upon Him. The law is next illustrated by
applying it to three classes of persons. The first
class represents those who desire’® power, or who,
having lost power, wish to regain it. The second
class wishes to become Brahma (infinite light).

The third 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* If
power is desired, Ishvara should be thought of as
controlling all 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 all beings, -and so on. In
addition to these meditations throughout life,

! Verse 6.
2Verse 7.
3Ch.VII,verse16.
“Ch. VIII, verse 9.
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certain directions are given as to the mode’ of
meditation at the moment of death. The second class
should meditate upon the atma as no longer liable® to
birth, 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 think? 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.*
One who seeks the perfection of tfie atma attains
that state, and never returns to be reborn.® This is
also the case with the last class® In this connection
Sri Krishna's warning to disciples against striving
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,” and it is He
that grants® the prayer. But as the aspect meditated
upon is finite, the attainment does not endure. One
who applies to Ishvara Himself for afinite goal, isin
the same position. Some persons’ perform the soma

' Ch. VIII, verse 10.

2 |bid., verses 11 and 20.

*1 bid. , verse 14.

* Ibid., verse 16.

® 1bid., verse 21.

® |bid., verse 15.

"Ch. IX, verse 23.

® Ibid., verse 24.

® Ibid., verses 20 and 21.
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sdcrifice and ask for swarga. They reach swarga;
but return when the cause which took them there has
expended itself.

SECTION VIIl: GUNAS

39. This examination of the teaching of the Gita
will not be complete, unless some account is given of
the gunas, which is the subject of Chs. X1V, XV,
XVIl~and XVIII. The gunas are three' 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 senses’ are active, and things are correctly
perceived, satva predominates.. When one is active®
and restless, and is influenced by desire, rajas has
overpowered the other gunas. When tamas® is in the
ascendant, there is unwillingness to work, inability
to perceive or to perceive correctly. Satva leads to
pleasure,’ rajas to activity, and tamas to delusion.
One dying under the influence of satva is born in the
family® of the wise; if under the influence of rajas,

LCh. X1V, verse5.

2 |bid., verse 11.

% Ibid., verse 12.

4 1bid., verses 8 and 13.
® |bid., verse 9.

€ |bid., verses 14 and 15.
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he is born among persons attached to action, and if
under the influence of tamas.. he will be born amid
men without intelligence. Arjuna was therefore
advised to be ever' under the influence of satva.

40. In the opening verses of Ch. X V | Sri Krishna
enumerates certain qualities and practices to be
cultivated by the disciple. One quality? is steadiness
in meditation on the atrna. Two terms? refer to the
eradication of desire, with which are intimately
connected the absence* of fear and the absence of
anger. Five terms® 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 with patience any
injury received, sympathising with those in grief,

Lch. 11, verse 45,

2Ch. X VI, verse 1. Thisisthethirdtermin the verse.
The figures shown in the following notes refer to the
order of the terms in verses 1 to 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 r%entioned together.—Ch. I |, verse 56, and Ch. 1V,
verse 10.

* Terms 1 and 12.

® Terms 10, 22, 16, 9 and 26. Apparently perfection is
not aimed at at the outset, and a certain amount of
success will suffice. Pride tends to separate one from
others and is therefore to be eliminated.
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rectitude, that is, speaking and acting in con-
formity with thought, and the absence of inordi-
nate pride. Eight terms' 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 will come under himsgor injuring, 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 him; (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-
thing injurious to the disciple. The absence of
depression being needed in meditation, the termis
synonymous with cheerfulness. Four terms,? mean-
ing gift, 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.® Aslong as one remains
a mortal, he should depend upon scriptures for

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

2Terms 4, 6, 7 and 8.
® Verses 23 and 24
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guidance. He can ' see Ishvara's will only when he
becomes Brahma (infinite light). The remaining
four terms * state what is necessary in order to make
the other qualities fruitful. They are: purity of
mind, purity of body, accessibility to good men, and
inaccessibility to others.

There is another list of qualities and practices in
Ch. XI11,% which includes many of these elements.
That list may be examined in the light of this
paragraph. _

41. The remainder of Ch. XV I describes the
qualities and practices which are found in those who
are not willing to work with 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. XVII and the greater portion of
Ch. XV 111, certain things, with 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 until
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

! Terms 2, 24, 18 and 21.
2 Verses 810 12.
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undesirable elements, it is sufficient here to note the
satvic class. Action in general, and gift, sacrifice and
disciplinein particular, are satvic, if they are perform-
ed* without alonging for fruit. Thisideais variously
expressed thus: " done by those who do not desire
fruit," " with 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 fruit, and if he does not
say . " | dothis." 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? between the going out into
the world and the return therefrom, between what
should be done and what should not be done, between

TCh. XVIII, verse 23, and Ch. XVII, 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 sexua intercourse, and non-
injuring belong to the first kind. Speaking words that
do not cauge 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 meditatio and not permitting it to
da/.v%llk.or(] anything else—constitute discipline of the
third Kind.

2 Ch. XVII1, verse 30.
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fear and its absence, between bondage and emanci-
pation. Perception is satvi¢, if the disciple' at the time
of action seesin all beings that which is imperishable,
and which is not divided into classes. Thisthingis
the atma. Zeal is satvic, if the disciple worships? the
Devas. Perseverance is satvic, if one® 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 without*
attachment to its fruit. Finally, pleasure is satvic
if one can revel in it without feeling satiety, and
can find init an end to all pain.® In sense-enjoyment,
on the other hand, satiety is soon felt, and it is the
parent of pain instead of putting an end to pain.
Pleasure of self-realisation is of this kind. It is
like poison at the beginning, but like 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

LCh. XVII1, verse 20.
2Ch. XVII, verse 4.
3Ch. XVIII, verse 33.
*1bid., verse 9.

® |bid,, verses 36 and 37.
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is an appeal for help to one who is both able
and willing 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 Heis both
able and willing to help; for Heis the* great Lord
of all the worlds, and is also the friend of all beings.
Prapatti is suggested in order that one may overcome
the attraction of sense-objects. The objects are on
purpose made attractive ? 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® should be sought to overcome this
attraction. Reference is made to thisin Chs. VI1I,*
XV and XVIIl. Atthe end of His teaching® Sri
Krishna gives prapatti a wider - application.

The verse may thus be translated : " Giving up all
other means, come to Me for help. | 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.

ZCh. VI, verse 14.

® |bid. '

4 Ch. VII, verse 14; Ch. XV, verse 4; and Ch. XV III,
verse 62.

® Verse 66.
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Ishvara for help. He will 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 light, 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 will grow,
though unconsciously, and without effort on your
part". In this sense the disciple will 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 with Ishvara, and He will make him grow,
in order to make him an efficient tool in His own
work. Thisis 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 isnectar 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 Sri
Bhagavata. The Gita contains the very same teach-
ing, given more briefly, and Sukas remark will
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. I1l, 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 Gitais singularly free from all sect-
arian disputes. God is described in general termsas
one who pervades the world. He is not identified
with 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 -
ling and training 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.
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are carefully removed. God is not a God of anger-

He isfull 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 isa
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 it, Sri Ramanuja's commentary on the
Bhagavad-Gita has been followed, and the notes of
hisgreat follower, Sri Vedanta Desika, have been fully
utilised. But in spite of the great veneration in
which | hold them, | have been compelled to depar't
from them in certain minor matters. They were
writing 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 with 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 ismissed. Next, the importance of the
two steps in which Ishvarais ever thought on, and
which are the necessary conditions of Bhakti-yoga, is-
now prominently brought forth. In the closing verse
of Ch.1X, Sri Krishnasays, "prostrate before Myself"
and in the tenth chapter He identifies Himself with
everything in the world. His meaning therefore
-clearly is that the yogi should fall 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 thing which that school of teachers cannot
tolerate. There are certain other minor points also
in which | 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. Asahumble follower of
that great teacher, | have thought it my duty to
supply this defect. Following the teaching of the
Bhagavad-Gita, | shall not be affected by any
adverse comments. | shall welcome -them in the
hope that the defects which will be pointed out will
give an opportunity to remove them: '
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The Bhagavad-Gita is a discourse between ‘Sri
Krishna and Arjuna, the Pandava Warrior. The
scene is laid on the field of Kurukshetra at the time
when the armies of Yudhishtira and Duryodhana
were .about to commence the great battle. Arjuna,
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 with grief at the
prospect of their being killed, and he'sat down, saying,
"1 will not fight ".  Sri Krishnatook this occasion ta
teach Arjuna, and the world through him, the Yoga
which had been almost forgotten by that time. Sri
Krishna said: ‘

SAETAT |
SRR IS WIS |
TGRS AggEea g 11 3
11. You grieve about what need not call forth?
grief; vyet speak Words of wisdom. The wise do
not grieve for either the bodies or the atmas. _
In the next four verses Sri Krishna starts with a
very brief summary of the instruction which He gives
to Arjunain the G- |ta " Two of these verses deal with
the atma :

a%msmgamaa%&amfﬁm _
7 34 7 wheam: 9 sgvaa ) 1N
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12. There was no moment in the past when | was
not; nor you ; nor these leaders of men. Nor shall any
of ‘us ever cease to be.

mm%ﬁmﬁﬁmt
a1 grearioives @ guRy | 13 0

13. As childhood, youth and old age come to the
owner of this' body, so does another body come to
him. The wise? man does not grieve thereat.

This is tatva or truth. The next verse describes
the hita or way 3

aETETIIiEg Aea HASgEgEE: |
wrTgAlsiETaRafasa wra b (2 1l

14. The contacts of the senses with objects,
which give rise to heat and cold, pleasure and pain,
-come®and go. They are impermanent.* Endure®
them.

' What appearsto 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.

2The meaning of the term, dhira, in the verse.
% 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 will be insufferable. It
istherefore stated that even as a chain the contacts will
-end.

® To bear pain is intelligible; to bear pleasure is not.
The meaning is—do not feel elated.
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The fruit of endurance is tumr wauvu ; and this is
purushartha or goal:
4 & 7 ey ged qeusv |
g EgE it fisgaEy s9a ) 4« |l
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 :
e B Wi A P s |
IFRA aEiSTaRTRERTeIR A 4l L&

16. The body ! does not endure, nor does the
atma ? cease to be. Those who have seen the truth
have settled that such is the nature of both.

Certain arguments are next stated in support of
the testimony :

wfaey g aifg I qafe aam |
Eribe ol e et A Gl | IERCH

17. Know that® to be imperishable by which
all* this ® is .pervaded,® nor is any thing

> The meaning of the term asat.
The meaning of the term sat.
" 3 The atma. '
* All things other than the atmas.
> The neuter term, idam, (this) indicates that the
objects seen are not self-conscious like the atma.
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' of causing the destruction of this unchang
ing tiling.
weaawd ¥ JE1 Fraemn SRR |
ARG qEAErETa A 1l L4

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

The nature of the atma being as described :

7 o 3 gRa AR AR g
I & 7 e A e s gl

19. Whoever regards a thing 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
injurewhat is finer.

! 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.

®In the Veda. Compare aso with Ch. xlll, verses
7 and 22. When the purpose is served, the body is cast
aside. Thisis the third argument. :

* This is. the fourth argument. The atma is perceived
as the knower and not as the known. Compare with
Ch. xlll, 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.

q A R ar et e wfd ar a 91 |
ool fagg: amaralsd qOon / g B SRR

20. It is not born,' nor doesit die at any® moment.
It does not come into being and then cease to be.
It is therefore unborn and undying; it does not
change from moment to moment like ever-changing
matter, and it is ever enjoyable as if ever new. Itis
not killed * when the body is killed.

Arjuna's grief is next shown to be misplaced :

SRR Frd T AR |
F | 69 UM & wraata g &0 LN

21. When one knows the atma as indestructible,
unborn, and unchanging and as, therefore, eternal,
how can that person slay* anyone or cause him to
be slain ? ~

' The meaning is—birth and death are seen by all as
present facts and astaking 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 isthe
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 athing is denied.

® The conclusion reached is applled to the subject of
Arjuna'sdoubt.

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 arief 2 The next verse replies :

Fx T Prerar AT T AOSO |
v ST g shorier=fer anfer afa 1)

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 ' ones.

The instruction given in general terms in verse 17
is put in a concrete form :

i fomgiea amenfdn 39 agfy gmEs: |
A 3 ¥R A ARy mea: 13

- 23. The (atma) weapons? do nob cut, fire does not
burn, water does not wet, and wind does not dry.

STST F 9 |
ﬁm FAA: EESISd a=ae: | 8 |l

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

‘wetted or dried. It is eternal,* because all-
pervading.®

! 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.

® Repeats the teaching in the first half of verse 17.

* As many epithets as possible are compressed into the
verse to convey the idea that the atma is eternal.

® 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 :

TR SARFAISIRRERIAT A=A
e fafed AamitaguEra 1| R4 I
25. It (atma) is said to be' unmanifest, unthink-

able?and immutable.?
The subject is brought to a close :

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

a7 I froard foed ar wvad gam |
aqifty o agrE) ad shfageefe b k& W
26. Do you regard it (atma) as no other than that
thing which is constantly* born and is constantly

dying? Even then, it is not fit that you should
)grieve to this degree.

' 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.

% 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 death® for the 'born; and
certain is birth for the dead. 'Therefore? over a
matter which is beyond remedy, you should not
grieve.

wEAHENA @ AR awd |
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28. The beginning and end of bodies can never
be perceived ; 3 only the intermediate state isknown.
Over this matter what then is the ground for
lamentation ? _

ATl AfuAngassf o W= |
FEFERAE: SO FeaSeU 3T 7 S RN

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

! 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.

ZThe change of state being inevitable.

3 Grief will be justified, if the future state of the body
is known and is found to comg e unfavourably with the
resent but this isnot possible. The beginning of the
d}'/‘| is its condition previous to this birth, and the end
e condition following death. The intermediate state

|s the present life.

* The meaning implied in the term kaschit— (some one).
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latter hears of it; 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 :

aF e oSy 3 999 WA |
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30. Though the body of everyone is* killed, the
owner of the body ever remains indestructible.?
Therefore you should nob grieve for any being.?

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

Famly arreg @ RwRagEf |
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31. Further, looking to your own®* duty, you
should not withdraw.® There is no greater good to a
Kshattriya than a righteous fight.

TS AITUH @ERATEE |
gitgn: aifian: ar ewed gereeri il 4R
! Compare with verse 20 of Ch. 1.

Z 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.

* Compare with Ch. xvlll, verse 43, which enu-
merates among the karma of akshattrlya not runnlng
away from a fight.

®By holding to the general prohibition ".do not kill "
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32. Only Kshattriyasof good® deeds meet with a
fight of this kind, coming without effort and opening
the door to swarga (heaven).

g Aeafid 9vd qEH A Hieafa |
aa: @ai Fifq T fecaT qrwacaty || 33 )

33. If you, aKshattriya,®> do not carry on this
righteous fight, then you abandon your own duty
and good name, and you will incur sin.

s =il e waRmarg q5eae |
geafaerer sEfEomeRiea 1 3z |

34. All men will describe your infamy at all
times® and in all places. What then? To one
honoured by all, infamy is worse than death.

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

FAMEMFHS F= T AR |
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35. The great warriors* will regard you as with-
drawing from the fight from fear.® Having been

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

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

® The meaning of avyayam (without dimi nutlon)
*Like Kama and Duryodhana.

E The rea motive will be disbelieved when one is an
enemy.
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highly * thought of by them, you will now be lightly
held.

TSI Sgeafsatea qatEar: |
frerawg awed ad) e g B &

36. Your enemies will belittle your ability and
speak many unspeakable? words. What more painful
than to hear them ?

& a1 seEfy & e ar AinEd A |
aergfum Fieag Zam@ Fatma: (| e |

37. If slain, you will obtain svarga; if victorious,
you will enjoy the earth. Therefore make up your
mind and stand up to fight.

qOg:W T FeAT SR S |
o TEr@ g91E 9 qgmarEty )| 3¢ ||

The mode of fighting is next taught :

38. Regarding as alike® pleasure and pain, gain’
and loss, victory and defeat, gird yourself for the
fight. So acting, you will incur no sin.*

! 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 will happen-
when the fruit of action is ignored and the action itself is
regarded as an end. .

4 That is, you will 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 :

e asfufkar areed gieai fant sg |
AT g T T HEed TErEtd || 3R i
39. Instruction as to the atma® has been imparted
toyou. In regard to action 2 receive thisinstruction.

If you keep it in mind, you will abandon the bondage
of karma.

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

AmieraaTansita gmar 7 R
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40. In this® the beginning® isnot lost, nor isthere
sn™ Even a little! of this dharma saves one from
great’ fear.

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

2The term yoga means action done in a certain
attitude of mind, which istaught 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.

~ ° In other actions done as meansto an end, the goal
is not only not reached when there is interruption, but
‘one incurs sin aso.

® The second half of the verseisan ampll‘flcatlon of
the statement in thefirst quarter.

' Fear of samsara or the cycle of births and deaths.
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The attitude of mind is next praised :
SqAETAIeART JRAHE FETA |
TFTE g RSl 8¢ It

41. The attitude of mind brought about by per-
ception' of the true goal is one? The attitude of
those not possessing such perception is endless® and.
many-branched.* :

The next three versesridicule those led by desire®
for fruit:

mfaai giaat are sagsaraiiE: |
TN Y AeaEEdif aliA: i sy |
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42 and 43. Men of imperfect knowledge, with'
their minds led by desire, rejoice in the vedic texts
on svarga, which they regard as the highest goal, and

! The term wvyavasaya means determination or convic--
tion. From the context, in which reference is made to:
the goal of enjoyment or power, conviction asto the true
goal is intended.

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

® Because many fruits are desired. Efforts are madein
different directions, and the effects produced are therefore
weak.
*|n an action to procure fruit there are subsidiary
fruits.
6
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repeat the attractive® texts about enjoyment or
power. They say there is no fruit higher than
svarga. But they forget that these texts yield
as their fruit rebirth and action, and are full ? of
actions.

AT GISYEaaET. |
sqaEmcRRT g gAY A fadiad || 99 il

44. In the minds® 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.

Why do the Vedas teach actions yielding petty
fruits?

Srprafie A P warge |
fE= freaaeaen fFEtnem w8 )

! 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 cae of those who do karma-yoga every action
isfull of discrimination ; but when action isdonefor fruit,
this element is absent, and it consists of actions only.
Also, the former abstain from many actions which do not
f<zerV(fa their purpose, not so those led to action by desire
or fruit.

3 The meaning of the term samddhi.
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45. The Vedas are concerned ' with those domin-
ated by the three ganas? Do not you be dominated *
by them. Be beyond* joy and grief, and ever remain
in satva; seek the atma® and give up the search for
other things or their protection.

May one ignore the teaching of the Vedas ?

&Y IYWA do9a; grgaEh |
aEEdy Y FEony B i 9% i

46. In atank filled with water for the sake of all
how much does one need ? So much only does one
need in all the Vedas when he knows® and has dis-
crimination.

The instruction promised in verse 39 is now
imparted :

FOAAREHREN A1 7SY K== |
AT FRRSTGIA o STTISEARA0T {| 8 ||

! They point out to each class of persons the way to
their goal. The mases being under the influence of rajas
and tamas, turn away from the goal of emancipation and
desire svarga and other petty fruit. If they donot know
the way t ereto they may stumble on what is harmful
and ruin themselves.

Satva rajas and tamas—see para 39 of the Introduction.

*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.

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

> This is enjoined as a means of promoting satva,

The meaning of the term brahmana.
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47. Your concern is'only with the action ; never
with its fruit. Do not look upon' yourself as the
cause of the actioh or of itsfruit; neither beyou
attached to inaction.? '

qRTRT: F% TR0 TP A ST |
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48. Perform actions without® attachment, remain-

ing in yoga, i.e, being of the same mind in success
and failure. This sameness’ is called yoga.

0 g 0 geanrgasy |
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49. Far lower is action divorced from this atti-
tude.' Hence, maintain this attitude in action.
Those led by desire for fruit are miserable.

ghegwl FE IV IO |
qeATETE eaE AT g e |l 4o I

1 Bo not regard yourself as the cause of the action, i..e.r
as doing theaction, or asbringing about the fruits. See
Introduction, para4.

2 See Introduction, para 3.

3 Attachment to the Kingdom and attachment to rela-
tions. The former binds through thefruit, and thelatter
through inaction.

*The sameness is a test whether one looks onIy to the
action and not to its fruit. If he ignoresthe fruit, he
will not be affected by success and failure.

® This attitude is described in this and the next three
ver ses as buddhi or buddhi-yoga or as yoga merely.
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50. Maintaining this attitude * in action, one
abandons both the good ? and the evil deeds of the
past. Therefore make efforts to preserve this attitude;
for it can be maintained in action only with skill.

The immediate effect has been described. The
final fruit, immortality, is next stated :

T g % &S T aedifor: |
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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 :

T 3 Aewie glesafaartsafa |
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52.  When your mind by this practice transcends
the muddiness of delusion,® you will feel indifference
to what has been heard* and to what shall be.

! The meaning of the word iha (in this) ze, inaction.

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.

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

* 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 : .

spffemfea & a1 eareafa A |
TR gfeea a1 4% )

58. 'When the instruction' heard from Me,
strengthened by harma-yoga, remains unshaken in
your mind,® then you'will attain Yoga.

Here Arjuna enquires :

HIYF I |
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54. How may we know one in whom prajna® is
established, and who is engaged in subduing® his
mind ? How does he speak ? How does he sit ?° How
does he walk 2°

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

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

® 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 will be usad in the
translation. .

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

® That is, how does he think r' For one thinks, seated.

® That is, how does he act ?



71

Sri Krishnareplies:

hrargars |
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55. When one finds pleasure only in the contem-
plation of the atma, and completely * abandons all 2
desires of the heart, hisprapid is said to be established,

grasgferEr gay faaegs: |
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56. When one does not grieve on the occurrence
of anevil,®and is without attachment to a good* that
comes, when desire, fear and anger depart® from
him and when he ever thinks on the atma, hisprajna®
is said to be established.

;. GRS A |
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57. He is also said to be of established ’ prajra,
whose attachment to any object is not strong enough

! To such an extent that they cannot recur.
2 A1l things other than the atma.
®The term duhkheshu refers here to the cause of pain,
not to pain itself.
Similarly, the term sukheshu refers to the cause
of 5pleasure. -
Without any effort on his part to get rid of them.
® These two verses describe two stages, as to the
dif;eéggcebliagtween which, ssepara 28 of the Introduction,
[bid. :
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to impel him to action, and who on the coming of a
good or an evil neither likes nor dislikes.

737 ¥ W eI i |
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58, When one, like atortoise drawingin-itslimbs,
scompletely' draws in his senses as they begin % to
contact objects, he is said to be of established prajna.

The rationale of the last practiceis next explained :

ferern Rifriadeay Femreea &R
A s Tt R | a” i

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 snses as the first step in the establishment of
jprajnd is pointed out: :

g afy =37 Jeaen Rrafya: |
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! 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. Oneis
unable through old age or dissase to contact objects, and
he draws the snss in. |In degp al thesnssare
drawn away. These cass should be excluded.
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-60. Thesenssseven of awiseman, striveashemay,
are strong and forcibly carry away his mind,

i qaifr dovg g streid AeaT: |
T3 f& aeafezanon aeu g shafar 0 &3 0

61. Restraining' them all and fixing the mind on
Me,? sit with attention.® For, under whose control
hissensesare, in him prajnais established. ™

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

I g STy |
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62. In one whose® mind dweIIs on objects
attachment thereto becomes strong.’ Attachment
ripens into desire; and from desire comes® anger. .

mTEal Geg: dugeegfafeam | -
wIRrsisTgfeaTE gfEsrmeoorER (| &% |

! That is, merey preventing the snses from contacting
objects. Complete control is not possble at the outset.

2 Sri Krishna desred Arjuna to fix his mind on His
{Sri Krishna's) person, which was such asto captivate
anyones mind. In the case of othersthe mind should be
fixed on something which is pure and at the same time
attractive. By the practice of this meditation the desres
are starved, and the senses, losing their force, are easly
controlled. -

3 To prevent the Wandermg of the mind.

" % Bach dwelling on objects is inevitable, o long as the
yearnlng for objects remains.

The ‘meaning conveyed by the prefix up a in the verb.
o When the satisfaction of desire is obstructed.
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63. Anger leads to confusion!; from confusion,
loss of memory2 results; from loss of memory, loss of
prajna ; from loss of prajna he perishes?. -

ey R |
sevERafaaaren gaEAkrTesis || 83 1

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.

GER GagEE SIS |
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65. © Peace being attained, the extinction of all
pain follows. For to one whose mind is peaceful,
perception * of the atma comes before long.

TifT gRagTts 9 SIgEE WA | |
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! Inability to discriminate between what may be and
what may not be done.

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

% That is, he remains plunged i_n the cycle of rebirths;
as the atma is imperishable, the term should be so
under stood.

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

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

AR FETAE! RRpaIR Fa: |
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! That is, one who does not follow the instruction in
verse 61, but depends upon his own efforts.

% Compare with verse 59.

3 From the context, the term sukha must mean pleasure
of a superior kind, which never comesto 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 will not follow.

* Wemay add " and turns him towards outside objects" -
for, in the analogy, the carrying of the ship to aplace
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
edescribed :

ar f adqmEt aet STy dad |
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69. What is night* to all beings, in that the yogi
is awake®. That to which® all beingsare awake, that
is night to the yogi who sees the atma.

AR gggarg: a5 |
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70. He attains bliss, into whom all objects enter,*
like water s® entering the sea; for the sea ever

! Theatma.
%2 He remains seding the atma.
% Outside objects.

* That is, contact the snses They do not enter the body
like food and drink. The distinction between this verse
and the previous one isthat in one case the objects are

not percaved, in tbe other, they are percelved but pro-
duce no disturbance of the mind.

® The waters of rivers. They produce no changein the
A, neither increase nor decrease



77

remains full' and immovable? One who desires
objects attaint not bliss.

faem wmra: gagwERly e |
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71. He attains bliss, who abandons all objects
and is without yearning,® without the sense of posses-
sion and without thefeeling of | in the body.

Qs aah fReafa: qrg Sat ooy Rrgafy |
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72. 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.

1 Of itself, but not by the flowing in of the rivers.

#In the same state, neither over-flowing nor dimi-
nishing.

®Yearning, the sense of possesson and thefeeling of
"1 -" nes arerelated as cause and effect, each beingthe
effect of .the preceding one.  When the atma is seen the
feeling of " | "-ness goes, then the sense of possession
in things relatéd to the body, then yearning.

“The performance of action in the prescribed aftitude_
with a knowledge of the eternal atma.

® The atma with its light become infinite.
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THE teaching on the subject of the realisation of the
atma was completed in chapter |1. The next four
chapters merely amplify and explain. Arjuna not'
having apparently grasped the full meaning of
Sri Krishna's teaching enquires :

AT IT79 |
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1. If you think that buddhi® is superior to action,
why do you direct me to this terrible® action ?

=0T I gy Aigadia & |
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2. You appear to confuse my understanding with
words not clearly expressed. Therefore direct

! See para 22 of the Introduction.

2 The state in which prajna is established.

% Because action is giving work to all the sensss, 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 | shall reach my
goal.

Sri Krishna replies:

AT |
- Sksafegfr g U S wESA |
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3. In this world?! there are two paths, as stated
by Me before? the path of jnana to those who can
preserve a serene mind, and the path of action to
others. ‘

q FRTHAREAAR JEHISTEd |
A 9 AR fafg aefemssi | ¢

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.

aféaﬁfia?awmﬁ:mgl%wmﬁéﬁi
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! Full of persons of different capacities.

Z1n Sri Ramanuja's commentary reference is made to
verse 55 of Chapter | | ; 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.

FAIFEI0T 06T g 3EY RA4r TG |
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6. One who sits restraining® the organs of action
but thinking of the objects of sense, forgetful of
the atma, is said to be a man of false conduct.

il aman fRaraTeTasEA |
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7. But one, who restrains® his senses with the'
mind,® and without attachment begins karma-yoga
with the organs* of action, is superior.®
ford 7% B & TR SUA @HAOT: |
sRRaTEIshy | 3 7 afrsiewa || < 1

One who sas 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.

aThat 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 Wanderlng
and are thus being subdued.

% With the mind which has st out to se the atma.  It.
will then give up the fruit of action, and can break the
force of evil tendencies b?/ the conviction that they are
opposed to the perception of the atma.

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

'To.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®’ to onein
the body. For the path of action is superior to the
path 2 of knowledge. Even the maintenance ® of the
body is impossible to one without action.*

In the last six verses abstention from action was
deprecated, in amplification of the teaching in the
fourth quarter of verse 47 of Chapter | | . The teach-
ing in the first half of the same verse is enforced in
verses 9 to 13 by supplying a motive for action :

TFTCRAINST SRIST FASEA: |
a7 TR Firaa gEREST: qaraT || € |l

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.®

aEaET: SN g [ArT SR |
A gafasgeTay fisfeasdmgg U 2o |

! Therefore easy to perform, and unattended with
danger.

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

® One cannot abandon every action and enter on the
path of jnana. The body must be maintained till the
goal is reached, and this will not be possible without
action.

. “For an abstract of this portion of the Gita see para
23 of the Introduction.
® Attachment to the action as benefitting the performer
himsdlf.
6



82

10. At the time of creation the Lord of all created
beings with yajnas, and said: With this® attain
fullness. It shall give you all? that you desire.

FAFEITWA A 3T 1F9=g T
quEql AEEF: A9 grEaeeEy i 12 i

11. With this® satisfy the Devas:; the Devas will
satisfy you.* Satisfying each other, you will reach
the highest good.

gereAnTIfeg A1 Xa1 rerwa agarfaarn: |
YEAATEEA) a1 g s e | )l (R

~12. For the Devas, satisfied with yajnas, will give
you what you desire. Whoever does not return® 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 ?

qafRTA: Tea1 goaed gafRay; |
g¥Y 3 @9 991 ¥ gFFREERoona i 23 )

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.’

! The yajnas, taken collectively.

2 This s explained in verse 12

3 With yajnas.

4 By giving you what you desire, compare with verse 12.

®> They were intended not for his own enjoyment, but
for further worship of the Devas.

® Food which turns sinful. = For an abstract of these
verses, 9 to 18 se para 3 of the Introduction.
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To enforce the need for doing yanas, a wheel is"
described in the next three verses :

sFgEafea gt qaegEEaa: |
JFIFAY gSAT 39 FREgET: 1 18 0

14. From food beings grow; from rain isthe
production of food ; from vyajna comes rain; yajna
from action.?

A ACNEA fafy ARISAEHFI |
aeTeRaT A e gy SiRiee Il g |

15. Know that action comes from the body,? and
the body is rendered capable by the atma® There-
fore the body of every one ever® rests on yajna.

Td gafod = argaaadig 4 | .
= + "
SengitfeaTEr A g & sfafa | 15 1
16. He who, being on the path, does not
follow the wheel thus made® to revolve leads a

! Such as the procuriﬁg 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.

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

* 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.

® By the Lord of all beings, who instituted the yajnas*
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sinful® life, revels® in the senses, and lives in
vain.? _

The performance of yajna can be remitted only
when the goal has been reached :

TR WERRTES ATaT: |
AT G AFq0EE R T g | Do Ul

17. Thereis nothing to do for him who finds every
kind * of satisfaction only in the atma.

o+ IR FAG AHAAG HEA |
T =@ waag HEazEagm I 1 )

; 18. For him there is no gain in doing a thing, no
loss in not doing athing; nor does he depend upon
anything in all the worlds as useful to him.

JeNIEE . qad FE S A |
HGH TR AR gE T 0l 29 |}

© 19. Therefore ever do action without attachment
and with the thought that it must® 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.

® He does not attain the purpose of his life.

* Literally, who findsrati 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 thetaking
of hourishment, and from the enjoyment of luxuries.

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

atma®, Cof
In the seven verses which follow, the same subject,

the practice of Karmayoga, is continued, and frésh

arguments are adduced :
ot fy dfafgmitaar saarRa; |
SFETEHIN deTARge | Ro I
20. Janaka and other great men reached t_hé?'r
goal by action alone.® Looking also to the need for

carrying the world with you, you should take up
action. '

AT ATEAAT I |
| FeIAm] Foo Seeegad | kel

21. Whatever a great® man does that only qthé"r
men do; in whatever manner he does it, in that also
the world follows him.

ah@%#ﬁ%@hmﬁ}
qrAaTaRETE= ad <F 9 07 Ih kR 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. S

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

%ie, by Karmayoga without the intervention of any-
thlng ‘else.

4 One well known to be a knower of the Scnptures and
a follower of their instructions.
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22. For Meg,! living in the three worlds, thereis
nothing to be done; for there is nothing not yet
attained, which has to be reached by action. Never-
theless | remain in action only.

qi% & 7 999 Ay KATAtEa: |
M FediEae A O @aa it R 8
23. For, if at any time | do not diligently remain

in action, men will follow Me, thinking that what |
doisin every way theright thing.

IR St 7 FAT B A7gT
R 9 Fal @ s o e )

24. 1f | do not remain in action,? these worlds?3
will be ruined.* Confusion ® of castes will result, and
these people will be injured.®

How should one act with this responsibility on bis
shoulders ?

Y 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.

? Suitable to my family.

® These good men, who decide what is right conduct

from my action.
~* By not doing their duties.
" ® 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 on€'s
dharma and ruin.

 Made unfit for their duties in'the future.
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g HAUAREET 24 AR 9T |
FaREn ST RaEeT R4 I

25. The wise man, unattached to action, if he
desires to carry the world with him, should so act
that others attached' to action and of imperfect ?
knowledge may practice Karma-yoga only.

A gfydE ST BT |
SgdeqamHiftn fagrege: grmres i &

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, thinking that the
act is not done by the doer himself, is amplified in
verses 27 to 32 ; (see para 4 of the Introduction).

aga: fraaonfa gt Haify g |
sEgigrenr Faiseffa a2 || R i)

27. While 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

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

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

qRAAY ALEE] JOTRATAIET |
0T O Fa g wear A g X< Al

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.

GFANTERIET: Ty QU |
AFCRRRY T fraeda il R¢ I

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

Aty | HAY SrgRTSTERAEET |
Proshifadd srear gomm fAmasaT: I 3o |

b ! The feeling that what is referred to as " I" is the
ody.

2But 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 ' up all actions  to Me, with your
mind on the atma® Fight without desire,® without
the sense® of possession, and therefore without®
excitement.

¥ § nafie Fremafaefa araE; |
sgraraISTga=al gea=a Jsfy &atn (| 3¢ 1)

31. Those men® who ever’ carry out this direction
of Mine, those eager8 to do so, and those who do not
find fault with it are released from karma (action).

q FAqzerga=ar kel ¥ g |
gagHEeEay TEmaaE: (| 33 |

! Regard as done by Myself. _
20n 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. '

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

*In the act, which belongs to Ishvara.

®As to theresult. See para 9 of the Introduction and
note 20 thereunder. L

®This word is illustrative merely. The Devas are also
fit for doing Karma-yoga,

"Who are convinced that this isthe teachlng of the
Scriptures, and therefore ever follow it. Without a
conviction of this kind the practice may be often
discontinued. :

-8The latter classes will in due course carry outthe
direction and will attain the result.
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32. But those who' find fault with my opinion,
and those who do not carry out my direction, know
them to be confused in regard to every know-
ledge,? to be ruined ® 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 with an
eexposition of this danger :

T2l AV @ET: SHAREAn |
sERfa i Al g R afsafa ) 33 1)

33. .Even the man of knowledge® acts in
accordance® with his nature.” All beings® follow
nature.® What can the command of the Scriptures
do?

. 1Those. 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.

% Unfit to work towards their proper goal.

. * One should so infer from the mind not doing its work
« {0 know things correctly.

® Knowlege that the atma is distinct from the body,
that it is such and such, and that it should be ever
meditated upon.

® That is, in quest of sense enjoyment.
7.The tendencies developed in the past.
8 That is, those in bondage to matter, -

® 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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sRagefmgar] TRY s3afkadt |
T TSR e aRaferE Il 22 )

34. Desire! and hatred abide in the objects of the
senses and in the actions of the organs of action.
Let no one come under their control.> They are his
enemies.

Srareengt fEqoy: aranieaaRET |
@ad faas 3 qom was ) 34 |

35. Better is one's own dharma?® though defective,*
than the dharma of another, well practised.® To die®

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

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

2 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.

® 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.

® Well practised, but discontinued. This latter idea is
implied in the termination ta, which is in the past tense.

5 To die before reaching the fruit, for in the next
birth it will beresumed and continued*
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in one's own dharma is better ; the dharma of another
is beset' with danger. '
Arjuna enquires :
Fgq IaH |
w9 FA WS TH TW T
Afrszafy arifa Ferfa Faiifdma: (1 3% )

36. Led by what does one practising ? Jnana-yoga
commit sin,® though himself unwilling, as if con-
strained by force ?

Sri Krishna replies, amplifying the statement

in verse 34 :
sfrarmargars |
FW ¥ & OF TAGUETEA: | :
AR AETITCAT RgdAfg SRor il R ||

37. 1t is desire; it is anger, born of the guna, rajas,
all-consuming * and most® sinful; know it to be the
enemy of Jnana-yoga.

RSty afgarsseat /31 7 |
AT NI ANTHEH ) 2< I

! 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:

° As anger, it leads to the commission of great sins,
such as the injuring of others.
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38. As a five is enveloped by smoke, a mirror by
dust, an embryo by the amnion, so is this* enveloped

by it.
AR AR i R |
FIFEAW HIFT IO T || 3 )

39. Enveloped isthe knowledge? of the intelligent?®
being by this constant enemy in the shape of desire,
which .is difficult to satisfy, insatiable.

g w T |
GRS IS ARAE 1 8o ||

40. The senses, the mind and the will* are said to
be its instruments. With these it deludes® the
owner ® of the body, enveloping his knowledge.

! Embodied beings taken collectively. The three ex-
amples, respectively, indicate that desire is born with
men; that, though once subdued, it returnsagain and
again ; and that it cannot be got rid of at on€'s own will.

2 Knowledge of the atma.

®The term indicates that by nature the atmais 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.

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

5To indicate that, because of the connection with the
body, the owner is subject to the control of the gunas.
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aeATEffEaTaET faae waEv |
giea g 39 FEfrREama )l 8 il

41. Hence begin by restraining®the senses, and
thus kill this enemy 2 who is destructive of knowledge.*

gfegaior qoargRfegdes: ot va: |
ey U R g% waeg & | 9R
42. It is said, the senses are powerful;4 more
powerful * than they is the mind; more powerful ®
than the mind isthe will; that which is more powerful
than the will is desire. ’

od g% o oA EROCIIHTICAAT |
wf% g AETAET FIET gUEAL, |) R )

48. Thus knowing desire to be more powerful than
the will, fix the mind in Karma-yoga with the will, and
kill the enemy in the form of desire, difficult to be
overcome.

i.e,, by engaging' them in Karma-yoga.

- Literally, _sinful thing; and it earns this epithet by
obstrucn ng Jnana-yoga.

*Knowledge of "the atma as it is, and as distinct from
the body.

*The verse enumerates the princi pal ones among the
enemies of knowledge. When the senses are drawn by
objects, knowledge of the atma does not arise.

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

® Also when the mind is ready, but the conviction of
the will is opposed to the thinking of the atma. -

" Desire bei ng capable of drawing the senses, the mind
and the will to its own objects and obstructing knowledge.



CHAPTER 1V

THIS chapter begins with 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 Hisown
Avatdra:

HRFTETETT |
o fams Qv SRR, )
frgar=my g agfeamassnig Il ¢

1. This imperishable’ Yoga | taught to Vivasvan,
Vivasvan to Manu, Manu to Ikshvaku.

TH qrEETaRe aas R |
T A U AW A% WAAT I R o

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.? ' ‘ '

! Never failing to produce its fruit.

2Through the inability of those who recelved the
instruction from time to time.



96

g Tarsd qar AsT AN diek: qUed: |
wehrsfe & e Af we g )l ]

3. What | have taught' you now is that ancient
Yoga, for you are My devotee and companion. This
is the highest secret.’

Here Arjuna intervenes with a question :

AHA I |
AqL WAt TR T S foraeEa: |
FaAREE T Srrafak 1 8 i
4. Later was your birth, earlier the birth of

Vivasvan. How am | to understand this, that you
declared it at the beginning ? Sri Krishnareplies:

sthragars |
mgh & sachary =l a7 g |
JIFIE I FII0T 4 <8 Fey qimay (| & ||

5. Many?® births of mine are past. Yours also.
| know them all; but you do not know them.

arstisfy gsaamEaT SEETiEdsiy &4 )
ST SR SRR )& N

! Taught fully, the meaning conveyed by the prefix pra.

% Therefore incapable of being known or taught by
another.

®The doubt may arise whether Ishvara's birth isreal.
This js removed by the words " many " and " past,” and
by the births of Arjuna cited as an example.
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. 6. Remaining® unborn,? incapable of change, and
the controller of all beings, and being in My own
prakriti®l  come down of My own will.

771 921 X o wefialy )
FCTAAIEET AIISSTAT TR, I} o |

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

aRAVIE @A BT 9 g |
| AEETYERT SR gn i <l

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

9= &R 9 A eRd Oy 3 ey -
T §E gAsien ARy Al Sisga 1l e )

! S para 32 of the Introduction as to this and the
next two verses.

®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 a 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 will. .

3 See the Introduction, para 32. When the prakriti
is the lower one it is put into the form nesded 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
birth and doings, when he quits this body, is not
reborn. He reaches Me.

TR eI ATHTTRET: |
T FIeAGEr gar agawTan | Lo |l

10. Devoid*® of desire, fear and anger, full of Me 2
and depending upon Me, many, purified in the tapas
of knowledge,® have attained to my likeness.

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

9T A AU qiEAT WARTEL |
79 qeAlgaa-d agsan ar |dn i g |l

11._ In whatever form * men wish to sse Me, in that-
same form do | appear before them. In short,®> men
enjoy ® Me’ in various ® ways.

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

> Meditating upon Me. Then one isfull of the object.
medltated upon.

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

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

>These words have been added to indicate the connec-
tlon between the two halves of the verse.

® The verb anu vartante is split up, the prefix meaning
enJoylng (anubhuya) and the other member meaning

remain '

" "The meanlng of vartma, My naIure 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 :

wrgeyea: ot fafy a9=a g8 Taan
Pl & migy 3 fafpafy & 1 3R

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

Why is there this difference among men, a few
seeking immortality, and the many going after petty
fruits ?

g AT G JUERARAGTAT: |
aeg FAiAfa 7 forgamareEET |l 13 |

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

a | HAr forafea 7 7 TS @8
gfy A SrsPmafy SO | aggd |} {8 N

! They are mentioned here to represent all other.
differences.

Z|shvara 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 sseds  So are differences among men to-be accounted
for by differences in the qualities previously developed
by them. In this respect Ishvaramay be said to be not
the author. - =
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14. Actions do not bind Me; nor is the fruit of
action desired by Me. One who knows® Me thus is
not bound by karma (action).

7 g i T GRi aggh |
F% FAA e g gERE FA 3 0

J5. Those, also, who sought liberation in the past
knew Me in this manner and did Karma-yoga,
Therefore do you aso 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 :

P 54 ey s e |
9 FH S T AETasgar || % I

16. What is action ? What is jnana ?° In this
matter even the wise are confused. That action®

! Mere knowledge will 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 snse he is not
the doer. This thought, the positive element, is as
necessary as the absence of longing, the negative element.

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

® 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! which you will be
released from evil.

Ko @l Frgsd Tt 9w |
SEFRUTY Aged AT T AR ) e

17. For there is something to be known of karma
(action), something of vi karma® something of
akarma  (jnana). Impenetrable is the path of karma
(action).

HTAEA 3 TR T T |
q GRETHTAY & I Feeamind || 2 |
18. One who sees akarma?® (jndnam) in karma
(action), and karma * (action), in akarma (jnanam), is

among men the knower of the Scriptures, is fit for
immortality, and carriesout all the prescribed actions,

qE T AT ATt |
Frnfherasaiel aag: afded gam I} 391

1 And practising it; 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.
Thiswas stated in Ch. | | , verse 41.

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

*Who ses the action which is being done, while he
thinks of the atma in itsreal nature. In actions done
as Karma-yoga there are two aspects, the action-aspect and
the knowledgeaspect .
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19. Whose actions ! are all free from desire and
the confounding of the atma with the body, of him
wise men say, his actions are burnt up by the fire of
jnana.?

T FARSTAE (! e |
mﬁwﬁmﬁsﬁﬁamaﬁaﬁ @ lle ll

0. - If one gives up attachment to the fruit 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 verily does no
action.®

frahdataarca awmaaareR: |
TR F93 8 Famier FRiEs 1 RS 11
21. If one is without desire,* controls the mind,®
and gives up the sense of possession in everything,

! For an abstract of this and the next four verses se
para 26 of the Introduction.

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

® 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 medltaIes on the atma -in its real
nature.

. For fruit.

E Confines it to the atma and prevents thought of
everything dse.
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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.

aEESENEVgY ggidaT fmeat: |
gn: Rrgraftd) = Fenshy a fagaa I ] 1

22. When one is pleased with what comes with-
out effort/ is beyond ? joy and grief, without ill-will,?
and is the same in success and failure, be is not
bound, even though he does only action.

NG GHA A RIIAT: |
TEETERE: T aag SRR il R0

23. When ones attachment* has departed, and
his sense of possession has left him, while the mind
dwells on jnana ° and he acts only to do yajna, all his
previous karma completely disappears.®

! As means of supporting the body.

Z Literally, beyond the pairs, meaning beyond joy and
grief. This will happen when “attachment to fruit is
given up. From this absence of attachment follows
sameness in success and failure.

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

% To everything other than the atma.
®> Knowledge of the atma.

® 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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FEITIe} AG sREERE sEon ga |
BRI A A FEEHREAINT )R8 |

24. When one® regards every part of action as
Brahma,® 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, gift, discipline and the recitation
of the Veda, done without desire for fruit, 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-
tion is incorrect. He separates the four things and
regards each as a variety of Karma-yoga, thus bring--
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 ese need intervene to

procure release from the cycle of births and deaths for
him, not even Jnana-yoga.

! 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 |shvara.
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done, a fire and an offering areimagined.  See verses
26, 27, 29 and 30.

TARaTY 95 AW 9qqrEa |
amaﬁqﬁq%ﬁﬁmﬁrn%n

25. Some yogis' practise yajna in the form of
worship? of images only;® some make offerings into
the fire* of Brahma with the proper instrument.

Sendifzarad gy &k |
srdifrasare gfemfig gef 1l & N

26. Others offer the ear ® and the other senses inta
the fires of control. Others again offer sound® and
other sense objects into the fires of the senses.

gaohif-aasaiier orwier =g
st gl TR )l R |l

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

2The 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.

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

* In the manner stated in verse 24.

> Make them cease to work. As each sense has to be
controlled, the plural—fires of control—is used.

® 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. Still others offer all the actions of the senses
and of the prana (life-breath), into the fire of the
control of the mind kindled by jnana?

FEERIIIERT ATIFTEIISIY |
B|AETAGE 99 GRmsEn || ¢ §

28. Some worship the Devas with materials pro-
perly acquired, practising dana (gift), yaga (sacrifice)
and homa (a variety of sacrifice without Vedic
ritual). Some practise tapas (fasting in various
forms) ; some perform pilgrimages to holy places and
holy rivers; some recite the Veda; some study its
meaning. All of them make efforts and are of firm
determination.

AT FES W0l AAST TSR |
SOTTIIRRTRl 9T MOTArRqaEen: It RQ, I
Ao Feraamgrr: Aomesoy JEk |
sy 7Ry Fgeafeamea: (| Re (I

29 and 30. Some offer’ the out-going breath
into 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

! Knowledge of the real nature of the atma helps the
scontrol.

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. All the
three classes practise control of the breath and are
moderate in food.

All these practise yajna; are purified by yajna.

TFESIEaTs alied 58 gL |
A c‘irﬁsmw Fars: geaam | Y

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

ud Fgfyer a9 fadar san 5w |
FAsieafy aaame grear fmead || 2R il

32. Thus various kinds of Karma-yoga exist as
means of reaching Brahma (the atma in its own
nature). Know them all as produced by action.
Knowing this, and doing* Karma-yoga, you will be
released. '

! The atma in its rea nature. By the term yajna in
these two verses reference is made to the worship of
Devas enjoined in chapter I 11, verses 9 to 13. The
meaning 1s 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 | 1.
I mmortality.
* Doing action for yajna (vitle Chapter | | |, verse 9). -
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The chapter closes with praise oijnana (realisation
of the atma) - :

mmﬂm 9%y |
99 FAiRee 9P g qiewead | 3310

33. Superior is the jndna aspect to the action
aspect (in action? done as Karma-yoga with its two
aspects). For all actions and everything else end in
jnana.®

afefy aftrrde oS BeEr |
SudEafed ¥ g FiawEeag 1| 33 )

34. Obtain this jnana by prostrating, service
and questioning. Those who possessjnana and have
had realisation of the atma. will teach you jnana.

IegIEAl 7 gAdlede qreaf qioey |
¥ YA FRIEHET A ) 34

35. Knowing which you will not again fall into
this confusion, and by which you will see all beings®
in yourself and then in Me.

! 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.

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

® Realisation of the atma. The term jnana is used in
this sensein all the succeeding verses.

* 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 all sinners,
you will cross the sea of all your sins with this raft
of jnana.

7 aRRISAREETERISE |
FIA: GIHA werarged adr |l R |)

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

q & g g ufmie e |
Tced FRg: Hearcas [l 1 3¢ i

38. For thereis no purifier in this world equal to
jnana.  This jnana will in due course come to you of
itself, when you are perfected by Karma-yoga.

RSB = qCI: GaAte=d: |
T e qOf anfeanfonfassia || 3 I

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

SIS HEaTe [ |
T SiskT 7 T 7 g@ dxEreE: | go |

! The analogy of the raft is imperfect, asone may doubt
whether karma may not recur. The anaogy of the fire
removes this doubt. It dso indicates that jnana, though
one, can remove all sins.
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40. But one uninstructed, without faith, or with a
doubting mind, goes to destruction. Neither this
world, nor the world beyond, nor happiness is there
for the doubting mind.

AT FRatEAeE
rena=y A Fwitor e Sagg 1 8y |

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.

EARFERd &8 FAIRAISSER: |
feead dq9 ammifaEifes I/ |8 1)
42. Therefore sunder withthe sword of jnana®
this doubt born of ignorance in regard to the atma,

which dwells in your heart. Stand up and practise
Karma-yoga.

! 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 | 1| 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
rightly 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 fruit.
of action. It is therefore called Sanyasa-yoga.
Arjuna, m'isunderstanding the teaching in the
penultimate Verse of the previous chapter, inquirest

#FT 31T |
deane ST Feor geE T Hiafa |
o= R aea 3 giafa i il

1. You praise renunciation of actions, and then
you praise Karma-yoga also. Of them tell me that
which is settled to be superior ?
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Sri. Krishna replies in 6 verses and recommends
Karma-yoga

- s |
e AT FSTEERUE )
aared FGegEREE AT | R

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.

. g frerdeart @ a 3f 9 wgwfa
frE=g! & aeraE g9 a=areng=ad |l 1 I
3. For he should be known as a perpetual re-
nunciator, who neither hates' nor desires and is

beyond joy and grief. Such an one is easily freed
from bondage. i

qrgEa A Saafea | gt |
CRCAIRYT: arEWaaeRd Gl 8 I

4. Those who speak of Jndna-yoga and Karma-yoga
as different,? they are children, not wise men. One

who practises one of them well reaches the fruit
of both. '

! Being pleased with the contemplation of the atma,
which is a part of Karma-yoga. He therefore longs for
nothing else.

, 2 0n 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. That fruit, which is attained by those practis-
ing Jnana-yoga, is reached by the followersof Karma'

yoga also. He sees correctly, who sees Jriana-yoga
and Karma-yoga as one.

GHTHE] AETEIE] T EHgRENE: |
g glemm A FRoferssiy (| & |

6. But Jnana-yoga is difficult to attain to with-
out the help of Karma-yoga ; one doing Karma-yoga,
meditating® on the atma, reaches Brahma’ before
long.

dmgeh g ffaaen Rafesa: |
FEEICRIATAT Fa=t 7 e Il o |l

7. One doing Karmayoga becomes of pure®
mind, subdues*the mind and senses, and regards the
atmas of all beings as himself. Even though he
does action, he is not polluted.®

! The meaning of theterm muni. He does not need the
intervention of Jmana-yoga.

2 Atma is the pure state.

® The purity here is being untouched by rajas and
tamas. From this follows the absence of desire and hate.

* Because the mind is fully engaged in the action under
perfprmance, it is easily subdued. :
®With thefeeling" | " in what is not the atma.
8
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In the next six verses renunciation, considered
already in chapter_ I'1'1,verses 27 to 32, and chapter
IV, verses 13 to 15, is taken up : '

Aa frfaerteifa g aeda el
QeI A AT EE=ET | < 1l
goufaga=]Fa-RarafEa | _
FFmmiifearly ad=a g ara It & |

8 and 9. Let one who knows the truth about the
atma, and perfor'ms 'Karma-yoga think " | 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.

AW FANOT T TeFeaT O ¢ |
fowia T 9 g FagsiETETEr || o |l

10. When one regards his actions as done by the
senses, and does them without attachment, he is not
polluted with ? the sense of I-ness as a lotus® leaf is
not polluted by the water which touches it,

! The meaning of theterm Brahmani Brahmais 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.
® 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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The next verse adds : " So have other yogis done. "

FRA 7741 Iga7 FASRFRAT |
Mfv: F4 gAlT agrt FFaIsSAEg I 48 1)

11. So do yogis perform action for purification of
the mind with the body, the mind, the will, and the
senses,' giving up attachment.

qh: FARS FFCAT TR AT |
HGh: HIEHNO FS G fATema o) 1R )

12. The yogi, giving® up the fruit of actioﬁ,
attains eternal peace; the man of the world, led by
desire and attached to fruit, is bound.

HEHH0T W Foaed g6 w5 |
FAER G A A g wre il (R |

13. Mentally® regarding all 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|n the case of both, the action is the same ;. yet the
result is that one is bound and thé other remains free.
This is owing to the presence of a co-operating cause, the
attachment to fruit.

®With 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. therally,
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 desctibed.

q Fjed 7 T SR AR B |
T FARSEANT @iEeg gaay it 18 |l

14. The atma, freed® from the control of karma, '
does not act like a man of the world ; its actions are
not like his acts; and it does not enjoy the fruit of
action as he does® But that which acts is nature
induced by past actions.

AR HEfaey 9 39 gR Ay |
FFFard g9 39 gafa a=ag: || (s |
15. The atma does not remove one's3grief, nor
another's4 joy, for it is not confined to any
particular® body. Its jnanam (consciousness) is

narrowed by past_karma.s‘ The atmas in bondage are
therefore deluded. '

' Thisis 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 165

3 On the plea that he is a friend.

* On the pleathat he is an enemy.

® 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.

®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
realisation® of the atma consciousness’ becomes infinite-
and reveals all things, like the sun.

How may one reach this state of the atma ?

TR TR CAITE BT |
TeFFAgAER Fafagames: || Qe I
©17. By willing to reach it, by making efforts to-
wards it, by meditating upon it, and by regarding it
as the highest good. Thus purified by meditation,
one reaches the atma in itsreal nature, and ever
retains that state.
Such being the nature of the atma. .

Prperraera awet nfy gfaf | -
g 93 4% = qitean @R | 0

© 18. Sages see the atmas to be the same in amere
Brahmana and one possessmg learning and hum|I|ty,

L Compare with chapter |V, verses 36—38.

-9 Prom the form of the expression, consciousness
aﬁpears to be an essential attribute of the atma. From

e analogy, the relation of consciousness to the atma
pears to be like the relation of light.to the 3un. The on y
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 :
ge7 ffa: ant st any Rgd v

fid 3 ad a1 cesafr & fagan |1 19 |

19. Even here the cycle' 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.? 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 thejnana aspect ripen into realisa-
tion. (See para 27 of the Introduction).

7 mgsafes wor MRS it |
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20. Let not the yogi rejoice on the coming of a
good, or tremble at the coming of an evil. (How
may ° this be done ?) By fixing his mind on the stable
(the atma), and not confounding it with the body,

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

2 When the atma is purified, its I|ght becomes infinite.
It is therefore called Brahma.

¥ These words have been added to show the connection
between the instructions given. For the same reason the
_vvordseol "How may this again be done"? have been
inserted.
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(How may this again be done ?) By knowing Brahma'
from instruction and then meditating on it.

The effect of carrying out these instructions is
stated next.

AREEaGhIcH] [rEral acgga |
| AGAWgHCAT gawaeaegy |l X5

"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 inexhaustible? bliss.

¥ R dEwRET N g @ J |
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22. The enjoyments which are born of contact
with outside objects are parents of pain, and have a
beginning and an ending. The wise do not rejoice
in them.

qdRs @ 9% st | |
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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.

RS G SFIRTRAITSISINRRS F: |
g arfl swfaio smadisierssi il k8 Il

! The term Brahma in this and succeeding verses is the
purified atma with infinite light.
2 Thiswill happen after realisation.
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.24, When the yog ' finds in the Atma the only
object of enjoyment, the place’ of enjoyment, as well
-as the instrument? of enjoyment, he becomes Brahma
and attains Brahma® Nirvanam.

Fey Ei=atgea: afiormener |
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25. They attain Brahma® 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 all beings.

FrghrafEgwRET TR g |
i mafEivl #6a e |18 )

'26. Brahma* Nirvanam is all round those who
'have been freed from desire and anger/who make
&forts (verses 20 and 21), who control the mind
(verse 24), and who conquer it (verse 23).

YA 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
writing of books about it.

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

% Bliss in the enjoyment of Brahma.

*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. Thisisa
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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The description of Karma-yoga is finished. Its
fruit is alluded to in the next two verses :

TqaivgeaT afmaigygSarar 54 |
O G HedT AEREGECTRI | o |

27. Avoiding* contacts with outside objects, fix-
ing? the eyes between the eye-brows, making?® equal
the breathing in and the breathing out;

qafEgagfeRfmiagTET: |
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28. Controlling* the senses, the rnind and the
will, seeing ® the atma, looking only to immortality,
and devoid of desire, fear and anger, he who remains
thus is indeed released.

The closing verse points out how Karma-yoga is
easily performed.

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

- 2The object being to prevent the Wandermg of the
eyes.

®This is known as pranayama.

“1n 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 controlllng This immediately precedes
realisation.

® The meaning of the term muni.
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29. When one knows Me as the receiver® of wor-
ship in the form of yajna and tapas, as the mighty 2
Ruler of all the worlds, and as the Friend? of all
beings, he easily * enters on Karma-yoga,

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

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

® This clause shows ebsence in Ishvara of inaccessibil-
ity caused by intoxication of power and pride, WhICh is
found in the world in men of power.

* The term santi here means ease, in the form of
gas_am of uneasiness of mind, that is, finds pleasurein
oingit. : : C



CHAPTER VI

IN chapter Il 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
fully discussed from every point of view in the next
three chapters. In the sixth chapter, realisation-is
dealt with, 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.

shTTEaTgET |
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1. One that does action without dwelling on
the fruit, and with the thought that the action is an
end in itself, practises both Jnana-yoga and Karma-
yoga; not he who gives up' the fire and does
Jnana-yoga.

d gearafaty ugart § fafy e |
7 gETEaaEedT arf wafs wua || R 1

! That is, gives up yajna. The.term akriya, like ahartna
means something other than action, i.e, Jnana-yoga.
Such aperson is on one path only. The other is on both.
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2. That which is called Jmana-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.

ATEETAGNT FH FROTIY |
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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 ?

a1 f Afgady a9 FhEgE=a |
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4. One is said to have abandoned all confounding
of the atma with 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:

mﬂmssmaammam&al '
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5. Let one raise the atrha, caII‘ing to hisaid a
mind unattached to objects. ~ Let him not depress it
with the mind attached to objects; for the mind

! From the sea of samsara or cycle of births and deaths.
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alone' is the friend of the atma; the mind alone is
the enemy of the atma.

TGO SSHIERA AARAATHAT s |
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6. The mind is the friend of that atma, which
turns the mind away from objects. But to the atma,
which has not subdued it, the mind itself * becomes
hostile like an enemy.

The state in which the commencement of Yoga
(realisafion) hecomes nossible is descrihed -

RTeR: SR TRATT FATea: |
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7. The superior ® atma is well* established in the
mind of him whose senses are controlled, and who
has conquered® himself in regard to heat and cold,
pleasure and pain. honour and dighonour.

g Feed Afaafesa: |
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! Others, called relations, act in opposition to his
release from karma and are not relations.

2His own mind. Which ought to be servant.

% The atma in this condition may be said to be param
or higher, as compared with its present state.

* Compare with chapter I | , verse 53.

Is unaffected by the pairs. Thethree pairs may be
taken to apply to.three kinds of matter of which the
body is made. The mind being under control, thereis
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 versesdeal with his attftude
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' of the
atma, who dwells on that aspect? 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? light.
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9. He excels* who looks upon friends,® foes and
neutrals, good and -bad men in the same® light.

! 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
tndergoes no change. Similarly, numerous bodies come
to the atma and go, each gradually growing and then
edecaying, the atma however remains the same. Theterm
kuta therefore means the atma as distinct from the bodies,
itself remaining unchanged.

®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.

* The stage described in this verse is the highest
stage of fitness for realisation. _ '

5 Three terms indicate friends ; bandhu is arelation 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.

. ® Because the yogi is neither helped nor obstructed
by any.
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The conditions of Yoga are next stated in eight
Verses:
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10. Let the yogi ever' fix the mind in a state
in which realisation will take place, seated by him-
self in a retired® place, controlling the thinking
faculty, and having given up desire®and the sense
of possession.
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11. Placing on a pure* spot a firm®> seat for
himself* neither much raised nor very low, and
covered over with a cloth,® antelope skin and kusa
grass.

X AA wen qafalzate |
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! At the time selected for Yoga everyday.

2 A place not frequented by people, and not disturbed
by sounds. ,
% For anything other than the atma.
*Pure in itself, not owned or controlled by impure
persons, and untouched by impure things.
> Made of wood, to secure firmness.
® Cloth in-order to make the seat soft;. antelope skm to
prevent crumpling and aso for purlt_y and kusa grass

over all. for purity and for the prédominence of the
satva guna. Ci e
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12. Sitting' on the seat, making the mind one-
pointed, controlling the functions of the mind and
the senses, let him practise Yoga to reach purity ?
the atma.

87 HARTHE aEmae RIT |
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13. Holding the body, head and neck erect, im-
movable® and steady,* and seeing the point® of his
own nose, that the eyes may not wander.
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14. Let him sit with a cheerful mind, free from
fear, firm in the observance® of the disciplirie of the

! standing will cause fatigue, and lying down will
induce sleep.

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

® There must be no shaking of the body. '

*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.

® By closing the eyesthe seeing of outside things may
be prevented; but it may induce sleep. Hence the direc-
tion to see the tip of the nose. Will this be possible,
when the mind is fixed on the atma? The meaning isthat
the eyes should be so fixed on the tip of the nosethat
nothing else may be seen.

® Though this expression is in general terms, abstention
from sexual intercourse is intended, together with absten-
tion from seéing, speaking to, or of thinking of a.woman
as an object of enjoyment. . : .
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stident, drawing the mind away carefully from other
things, fixing it on Me and retaining' it there.

IEAT GIISSH arft Feramra: |
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15. Ever controlling the mind in this> manner,
the yogi makes his mind steady and reaches the peace
which abides in Me and which is the highest degree
of Nirvana
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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.

gHERREREa gaﬁm Y | |
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17. Pain-killing Toga is attained by one moderate

in food and exercise, moderate in activity3 and
moderate in sleeping and waking.

1T_hat is, preventing the wandering of the mind to
anything else. The three expressions indicate the three
operations known as pratyahara, dharana and dhyana.
f 2 As pointed out in the previous verse, fixing the
mind on Sri Krishna and retaining it there. Thisrenders
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.

® 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 fithess is again:
stated :

77 e R |
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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).
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19. As a lamp standing in a windlesg place does
not flicker,' to such may be likened the atma® of the
yogi, who, restraining the mind, practises Yoga,

g fad freg avde |
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" And shines brightly.

®The full effect of the analogy should be realised.
The atma corresponds to the lamp ; itsjnanam or consdi-
oumess to the light of the lamp; and the mind to the
wind, Ordinarily, Jnanam movesthrough the mind and
the ssnss to objects ; but when the mind does not dwell
upon the objects, jnanam does not extend to them, and
the atma shines in itsfull splendour.

Query.—Should the mind cease its action completely,
as the wind oceases to move; or is it suffident 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, ceasss' to work, in which the yogi

ses the atma with consciousness, and finds joy
therein,

gaafan Tagfomemditarr)
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21. In whi'ch practice hefindsthegreatest delight
which consciousness can grasp, but not the senses,

engaged in which he shows no inclination to move
away from it;
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-22. Having® reached which, he does not regard
any other gain as superior toit; practising which, he
is'not shaken ® even by heavy sorrow;

§ Rramgraadfdet efEer)
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L 1f the mind may be active in regard to the atma only,
the term uparamate should be strained to mean something
g The meaning suggesed in Sri  Ramanuja's

ﬁonzjmentary is, " It revelsin it, asbeing blissof a superior
in

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

® He does not fall into a depresson which is |n|m|cal 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 firm*
conviction and practised with a cheerful mind: '

Certain conditions-of Yoga previously enumer ated
arereiterated in the next four verses:

AEFITEARIARITE] GaRISa: |
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_ 24._ L et the yogi completely abandon all obje_cts'olf‘
desires born of theimagination, and with the sole help
of the mind? restrain all the senses from every object.
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~ 25. Lethimslowly, slowly, withdraw?from all out-

sde objects with knowledge and per sever ence; let him
fix themind on the atma and not think of anything else.
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261 Turning to whatever object the fickle mind
goss forth, leaving the atma, restrain the mind from

! That Yogais of this character.

“That is, by considering that the objeds are related to
the body and not to the atma itsdlf. Objects of desre
born of the imagination are children, Iands and the like.
These'scan be completely abandoned. There arecthers
which cannot be s0 easily given up, being born of contacts,
like heat and cold. Being inevitable, they should be
endured with equanimity.

3 Comparewith verse 14, second half.
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that object and place it under the entire control of
the atma.’ : .

The next verse draws attention, as a means, of
governing the'mind, to the bliss which this Toga WI||
produce:
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27. For supreme joy comes to the yogi, whose
mi_nd2 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. _ - .
Thesubject is brought to aclose in the next verse.
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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

! By dwelling on the superior delight which realisation
brings.

2 The order in which these developments take place is
as_follows: first purification, then disappearanceof the
gunarajas then seadiness of the mind, Iastly becommg
Brahma Each leads tothe next one. SR
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discipline is necessary. He has got rid of personality
and has become able to perceive the atma. He must
now get rid of individuality, the notion that he can
stand apart from the world and from Ishvara, To
show how this should be got rid of, two verses have
been inserted in the first part; of the Gita, Chapter
11, verse 30, and Chapter |V, verse 24. By carry-
fng out the direction in the first verse, the yogi will
identify himself with Ishvara, and by acting on the
suggestion in the second verse, he will identify
himself with 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 will eventually become Brahma.
This is reached by stages, which are described in
the next. four verses: (see paragraph 13 of the
Introduction.)
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29, With his mind fixed in Yoga, the yogi sees
himself' in all beings, and all beings?in himself; he
sees sameness ° everywhere.

! He puts himself into their position, and fedls as they
feel, sympathising in their grief and rejoicing in their
hagpmesss

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

® |dentity of interest. In Sri Ramanuja's commentary
this sameness, which the yogl sees is said to be sameness
of nature. While the bodies differ, the atmas are in



185
2 ai veaf odw o o o omfny
T A QUi ® & qorEafy | o |

30. He who sees® Me in every atma, and- sees
every atma in Me, from him | do not disappear, nor
does he disappear from Me.?
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-31. When the yogi having grasped oneness in
-Yoga, dwells upon it, however he may be engaged,®
heisinMe.*

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, W|thout the need
for the practicetoripen.

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

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

Y Whether heisengaged in Yoga or not, and whatever
he may be doing, he seesthe oneness. Thisisthe new
idea in this verse. Sri Ramanuja's commentary seesin
this verse reference to the likeness of the atmas to
Ishvara, when karma or avidya leaves them, and their
consciousness becomes infinite. ) _ ,

4 |shvara is so pleased with the yogi in the third stage
that he is ever in Ishvara, 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, heis considered to be
the most perfect.

The principal subject of the chapter dhyana has
been completed. The chapter cdosss with two
‘queries by Arjuna. Thefirst question relatesto the
means of controlling the mind.
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| 33. The mind being so restless, | do not see_mu'ch
prospect of the continuance' for long of this Yoga
(realisation of oneness) as described by you.

|83 f§ 71 0 G FSaEEe. |
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! Every one has been so long accustomed to regard men
as different among themsdves, and as different from
Ishvara. How can they be ssnto bethesame? 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-
tg;? of ages may disappear in a moment, when therels
realisation, ot
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34. For . the restless mind, strongly agitating
one, goes forth impetuously. To prevent? it is as
difficult as to stop the wind.

Sri Krishnareplies:
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35. Without doubt the mind is restless and is
hard to curb; but by practice® and dispassion * it
may be subdued.
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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, ' _ o

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

! The mind has been found to berestlessin matters
long practised and it istherefore difficult to keep it on a
new thing for sometime.

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

% Compare with chapter V|, verse 26, which enjoins-
practice.

* Dispasson 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 11): _
AFA A |
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37. When one, commencing Toga with fervour,
does not, however, make the necessary efforts strong-
ly, and, before reaching the goal, becomes indifferent,
what becomes of him ?
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38. Does he not fall from both, and perish like a
broken piece* of cloud—not established in ? taction
leading to fruit. and fallen from the path to realisa-
tion?
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39. Be pleased to completely dispel this doubt of
mine; for no other? is fit to remove it.

1 A piece of cloud breaking away from alarger piece,
is often seen to evaporate before reaching another Iarge
piece.

2Having been acting without attachment to fruit, he

loses the fruit. Al the trouble needed for the action was
taken, but in vain.

® For. you see all things at the same time, and th|syou
do for yourself, and always.
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Sri Krishna replies in six verses:
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40. Neither here' nor there is there destruction ?
for him; for no one doing a good thing reaches an
unpleasant end.
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"41. One fallen from Yoga goes to the worlds reach-
ed by men of good deeds, and dwells there for long *
years. He isthén* reborn in the house of the pure®
and well-to-do.
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! Here, in the enjoyment of material pleasures like
svarga. There, in the enjoyment following on realisation
of the atma.

? Destruction in the form of failure to reach the desired
end, or the committing of sin.

® In the enjoyment of pleasures similar, but superior, to
the pleasures a longing for which led to his fall.

* When the yearning is satisfied.

> And therefore fitted for his recommencement of
Yoga. : .. .
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42. Or he appears®in the family of those who
know and practise Toga. A birth of thiskind ishard
to reach for men of the world.
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43. In the new birth he recovers the knowledge ?

of Yoga which he had in the previous body, and

with this he will so strive again as to reach the
goal.
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44. By hisformer practice of Yoga heisirresistibly
drawn again to it. Even one who had desired to
know Yoga recovers the desire, and in _due course
transcends matter .
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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.

! Thebirth isas stated in verse 41, if thefall be at the
commencement; as stated in the sscond verse, if progress
had been made before.

2 Like onerisen from deep.

3The term sabda-brahma means matter which is
referred to by thewords Deva, man, and the like. That s,
theyogi becomes free from bondage.
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The subject of Yoga is brought to a close
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46. The yogi is superior to those who practise’
asceticism ; he is thought to be greater than even the
Wise; * the yogi is better than men  of action; there-
fore do you become a yogi. '
~In the closing verse allusion is made to a greater
Toga to stimulate inquiry : ' '
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47. Among all yogis, | regard him asthe greatest*
who meditates upon Me, fixing his mind on Me, and
is full of eagerness to reach Me.

' In ayogi also these arefound, 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 Quch as the sacrifice of the horse, and the like.

* The yogi, who desires to become Brahma, looks forward
to a lower goal hasto besow greater attention upon the
Yoga, and reaches the goal with difficulty. But he who
desres to reach Ishvara Himself aims at a higher goal,
and reaps his fruit Wlth greater ee (e para 35 of
the Introduction). .



CHAPTER VI

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 with its further progress, until it becomes part
of humanity and an agent of the Supreme. In
Chapter V 11, knowledge of Ishvara isimparted, as
knowledge of the atma was |mparted in the beginning

of Chapter | | .
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1. Doyou wish to commence My Yoga, with your *
mind firmly fixed upon Me, and yourself depending
for support upon Me? Listen! | will teach you that

knowledge with the help of which you will know Me,
fully and clearly.
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! These two clauses express the disciple's love for
Ishvara. It is so great that the mind cannot withdraw
from Ishvara, and the disciple himself can never remain
for amoment W|thoutth|nk|ng of Him..
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2. | will teach you jnana® and vijnana fully;
learning which you will find nothing more to know
on this subject.
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3. Among thousands of men® some one strives till
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:
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4. Earth,®water, fire,wind, air, mind, buddhi, and
dhamkara: the prakriti* thus divided into eight
divisons is Mine.® - -

! Jnanam is knowledge of Ishvara in Himsdlf. Vijna-
nﬁ\m 'ri]s knowledge of the way in which He differs from
all others.

% That is, those who are capable of working towards a
goal. Plants and animals are incapable; so a0 are
many among men by their age or their ignorance.

3 Compare with chapter XI11, verse6; se alsopara 16
of the Introduction, which contains an explanation of
theseterms. Mind represents all minds and includes all
the snses existing in the world.

* Theworld of matter.

®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 condsts of the atmas,
and which supports this world. * Know that also as
Mine.
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6. All ‘things that exist have sprung from the
union of these two prakritis, and are therefore Mine.
| am the place from which all the worlds go forth ;
the nlace in which all the worlds dissolve,
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7. Another being does not exist who is higher.*
All thisworld rests’ on Me, as pearls’® on a string.

Yshvara alone is higher, i.e, He has no equal or
superior. This point is sufficiently clear from verss
4t06. For all beings depend upon Him for support and
exist for Him. But the express mention of thisideais
intended to convey the meaning that in knowledge,
power, and other attributes of divinity, He remains
without a rival.

ZThe term 'rests suggests that they are capable of
being separated from Ishvara at any time. Such athing
iS never possble Thgy are as inseparable as the body
from the atma, till death intervenes. The verse a0
gtates the ssoond relation of the world to Ishvara.

®From this analogy one may learn that ‘One _Being
may support all things, and that He enters into them an
remains unseen. Ishvara is indeed the atma of the
world, and theworld is His body. '
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These verses point out 'two relations of the world
to Ishvara and also draw attention to His. aspect of
transcendence. The next four verses describe the
aspect of immanence: See para 8 (c) of the
Introduction.
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8. | am the taste’ in waters; the light of the
sun and moon ;'pranava*in all the Vedas; the sound in
; the capacity to act in men;
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9. | am the pure®smell in the earth ; the power
to burn in the fire. I am that by which all beings
Iive I am auqtprltv in those nractisina asceticism.
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10. Know Me as the ever-present capacity of all
objects to evolve and become what they are. | am
the wisdom of the wise; the inaccessibility of men
in power.
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Y |shvara being the atma of the world, eyery thingis
His expression. He therefore appears in all forms and
every word expresses Him directly.

2The.syllable-aum.
3 Like the smell of the tulasi- plant
10
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11. | am the strength of the strong, when not
used in the satisfaction of desire. | am the desire
of men, when not opposed to righteousness.
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12. These ! things—satvicas,? rajasas and tamasas
—Know them as having come forth from Me alone.® |

do not depend® upon them, but they depend upon Me.

! 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,

® This term conveys an important idea. According to
Indian philosophy, the causes of a finished product are
all 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.
Slmllarly, Ishvara and the world remain united, and the
union never comes to an end. Ishvara pervadlng the
world in its subtle condition is the cause, and the product
|sthe phenomenal World Ishvara is, therefore, its only
‘tause. '

*Here a distinction is indicatéd 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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Here several questions arise—(i) Why is Ishvara not
generally known as He is? (ii) If the attractiveness
of objects be the cause, who created the attractive-
ness? (iii) How is it to beovercome? (iv) Why do
not all persons resort to the expedient? The next
seven verses furnish replies :

Ao ;. gafe s |
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13. By these three®' kinds of objects" all this
world * is deluded,* and does not kpow Me as being

superior® to the objects and as unchanging.

emancipation. But Ishvara requires no help from His
body, for He is full.

1 satvicas, ragjasas 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 "full of guna " and refersto
the predominance of one guna in an object, though the
others are present. The meaning is sufficiently clear
from the word objects.

3 All 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. Oneisin 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 isreferred toin the next verse

as_maya.

The comparison is between Ishvara and the objects.
The enjoyment vyielded 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 material® objects of Mine were
made attractive by the Deva? (Ishvara) Himself, and
are therefore impossible to transcend. Those Wh(j
come to Me alone® and seek My help, overcome this
attractiveness of objects.

7 At SRR g GUTER AL |
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15. Men of evil deeds do not come to Me for help.
They include those who know Me incorrectly ;* those
who know Me in a general way, but whose face® 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’ their hate.

! The meaning of the term maya. (See note 4, p. 147.1
Theterra gunamaya is not trandated. (See note 2, ibid.

2By 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.

% On the principle that whoever binds can alone st free.

*That is, they beieve that they exist for themselves,
and look upon objects as made for their own enjoyment.

> The term means, litera eg/ the wors of men. The
meaning must be as stated, as the dass occupies a
position between the first and sscond dasses

® The meaning of the term maya.

" 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
'[_Q\/ercoming the attractiveness of objects, meditate
upon Me. They are of four dasses: (i) those fallen*
from power; (ii) those wishing to attain their true
nature; (iii) those desiring power; and (iv) those
wishing to reach Ishvara ? Himself.

i sl P TR |
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17. Among them all, the jnani,® who is ever’
with Me, and whose [ove is fixed on Oné® only, '_is the
best; for | am ‘immeasurably dear to him; he is
immeasurably dear to Me.

Yand therefore mlserable They WI|| naturally K to
regain power. The firg and thethird really form one
. 2For he alone has true knowledge. He is not satisfied
with the pleasure of sdf-realisation. To him it islike
repose under the shade of a tree to a traveller on his way
to a city.

% The word jnani, which refers to thelast cdass will be
used in the trandation of these three versesfor the sake
of convenience

* Becauee Ishvara Himself is the goal. Others are
with lshvara only till their goal is reached, and then they
leave Him.

®> The goal and the means being the same. The love of
others is divided between the goaJ and Ishvara asthe
means thereto.
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18. All these are liberal® indeed ; but thejndni is
in reality My atma;®> that is My opinion; for he
regards Me only as the highest goal, and his mind
wishes to enter upon My Yoga.
ql ARG AT ST |
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19. One becomes a, jnani at the end of many lives
(of good® deeds), and then comes to Me, with the
thought that Ishvara (Vasudeva) is every thing to
him. A great mind of this description isvery rare.
In four verses vijnanam is taught—i,e., Bow
Ishvara differs from other beings worshipped by
mortals;
FRRICHIT: UTTRASTAZT: |
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20. Worldly men, controlled by their own nature,’
and losing what knowledge of Ishvara they had,

! Because they give Ishvara an opportunity to dis
tribute His gifts.

2 One who supports Him. Wlthout the jnani He mugt
e to be

¥ Mere number of lives does not count for any thing.
Every one has had a number of lives already.

* The bundle of tendencies previoudy developed by the
gratification of desres. Those tendencies control onés
action in the new birth, and give rise to desres for the
:same objects. The striving for their satisfaction carries
away knowledge of Ishvara.
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because of desres of various kinds, .go to beings

other than Ishvara. doina various ohservances
2 ai 31 a9 W sEmsaghsh |
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21. thever loves whatsoever. body* of Mineand
wishes to worship it with fervour, | Myself?> make

his fervour continue to the end.
g g7 ¥edar
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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

 Iag S i aaaa‘qﬁml
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23. But the fruit reached by ' these foolish'
people is finite; for those who worship the Devas*
go to the Devas; those who love Me, come to Me.

! On the theory of immanence every Beingisa portion
of Ishvara'sbody. -

2 However unwilling Ishvara may be, He still gives
His help, los the worshipper, not attaining his desre,
may do what isinjurious to himsdf.

%1t is clear from these versss that all other beings are
as dependent on Ishvara as any one They are unable
either to make the devotegs fervour continue, or to give
the ggjfect desred. Both have to be done by Ishvara
Himself. :

* The enjoyments of the Devas are finite, and their
lives as Devas are a0 finite. Their worshippers going
to the world of the Devas mus therefore perish withr
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People may . be unable ta see Ishvara; but when
He purposely .camé.down as an Avédtara, why was He
not recognised by all ?

Tt SIfRATOS ARERd RTMERA: |
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24. Foolish men do not know that My high nature*
suffers no diminution? in Avatdra, and that it is as
ever superior to all.  From this ignorance they regard
Me as having® obtained a body and become visible,
having been invisible before.

A% UFRE: 9T ANEEAEA; | .
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25. | am not visible to all in My high hature,
having a human® form. This foolish®> world does not
'fcnpwMe as unborn and undying. '

them.” The nature of the fruit depends upon the asped
meditated on; and that has been a finite one.

! While Ishvara is immeasurably powerful He ‘is
éxtremely accessible.  This is His high nature.

2 Compare with chapter 1V, verse 6. See dso para 32
of the introduction.

3 That is, as having been born like any one in the world.

. * 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.

®> Deluded by the mere si%ht of a human form. Théy

do not pause to inquire whether there was anything, to
raise Sri Krishna above all others. .
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I's this-incapacity peculiar.to contemporaries ?.
YT gRdaRT IR S |
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26. | 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 sate ?

PRI FEARS WA |
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27. Heat and cold, pleasure and pain remain in
mens minds as objects of desre 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.

a0 AT q19 ST UIHAVI, |
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28. But when men's sin' comes to an end? by
the good deeds® (of many* lives), they are released
from delusion, and meditate upon Me with afirm will.

! Sin is the bundle of tendencies previousy developed.

ZNeither the sin nor the delusion can completely
disappear at the commencement of meditation. The
meaning, therefore, " is greatly diminished ".

® From this we may infer that the sure way to destroy
an evil tendency is to practise a good deed just the
oppogte 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 :

SIROTRIEIR, AR aafa ¥ |
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29. Those who seek My help, and strive for release
from old age and death, should know that Brahma,
all Adhyatma, and all Karma.
aifgaiiRd @i aifrg 9 A g
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.30. .Those who meditate upon Me in the aspects
of Adhibhita, 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 dn
the goal.



CHAPTER VIII

HEARING the instruction in thelast two verses and not
under standing the terras used, Arjuna inquires:
IFA T |
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1. What is that Brahma: what is Adhydtma;
what is Karma; what is said to be Adhibhuta; and
what is said to bp Adhidaiva ?

ey F ST A sheemgyza |
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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:

shmmaaﬁl
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3. Brahma is the perfect atma released ' from its
bondage to matter. Nature induced by on€s past
! This is the meaning of the term paramam (higher).
The gtate 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 ' Karma is the name
given to that action? in sexual intercourse which
produces the birth of beings.

sfngd o) W gESaIiRee |
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4. Adhibhuta are enjoyments of a superior® kind,
but perishable, existing in the five bhutas.  Adhidaiva
is a person® who is above the Devas and in the
enjoyment of pleasures superior to their pleasures.
Adhiyajna ® is Myself in this body.®

1 Literally, what comes to the atma or body, which was
not in it before, such as ajnana (ignorarice), karma, and
the tendencies which it produces. These should be known
asthmgs to be got rid of.

ZThis should be known in order that one may abstain
from it.

. 2 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. Thisverse relates td those who aspire
for power. .

* They should medltate upon Ishvara as being above
the Devas and as going through the enjoyments described.

® 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 lIshvara for Himself—should think, while he
performs yajnas, that it is Ishvara, in the form of Indra
and other Devas, that is worshipped.

“ %.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. 'I'_here1 is
no doubt on this point..

3 4 Fify S=aE TR oI |
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~ 6. Whatever aspect ® of a thing one thinks of at.
the last moment of hislife, when he quits the body, he
reaches that same aspect® after death. Thelast thought
is what he had ever revolved in his mind through life.

THCGIY AIFY ANGEL I 7 |
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7. Therefore* at all times think on Meand fight.

By turning ® your mind and will to Me, you will
indeed reach Me. '

! 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 norestriction as
to the nature of the thing thought on, and that it may
be high or low at the whim of the thinker.

® The very agect thought on, and no other. Its
coming cannot be prevented by any thing.

*The law of growth being as stated, Sri Krishna
directs Arjuna to do this same meditation, and to perforin
action as a help thereto.

® To think on Ishvara is turning the mind to Him.
Turhing the will is to be convinced that Ishvara will give
the fruit sought.
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Thelaw of growth stated in general termsisapplied
to three particular cases in the next seven verses.
The first three verses relate to the aspi rant for power,
the next three verses to one who seeks histrue nature,
and the seventh verse to one who loves Ishvara for
Himself:

IRAEEWNTIRA dag] AegmeAr |-
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8. With the mind trained by practice * and medi-
tation to remain fixed on an object, let one think at
the moment® of death upon the Supreme? Divine
Person, and he will reach Him.*
A EumRGERHATOTaRHgeRE: |
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9. Let him think on Him as all-knowing, as
ancient, as the ruler of all, as subtler that the atma?
as the creator of all, as of a nature unlike® the nature
! Meditation is the set practice at afixed 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 wordsabhyasaand Yoga, thisverse refers to the medi-
tation at the point of death.

% |shvara.

* Reach His aspects—the aspects in which the person
meditated upon Him.

> The meaning of the term anoh (subtle).

6 Literally, of unthinkable nature; but asit hasto 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.’
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10. Let him at thetime of departure think with
the mind trained by the strength of love* and practice
to obedience, fixing his prana (life-breath) well

between® the eyebrows. He will then reach the
Supreme Divine Person.

TRt A5 agfa frafea Tema faoem: |
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11. | 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 wishingto
attain which, they practise abstention from sexual
intercour se.

! This expresson 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 isnot done perfunctorily,
but with love.

® This is alo 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 reachesthe
imperishable aspect of the atma.
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12. Let one, controlling all the senses,! keep the
mind fixed in the heart,? locate his prana on the head,
and maintain this condition 3 steadilv.

ARG 78 ATECEARTE |
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13.- Having done all this, if he utters aum the
One-syllabled * Brahma, thinks of Me, abandons the
body and goes forth, he reaches the highest® goal.

FgAr: goaa 4@ 4 arfy R
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14. He who at all® times thinks of Me and of
nothing” else, by that yogi, who wishes ever to be

! For they are the gates of perception.

2. 0n Ishvara seated in the heart.

®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 till the end is reached.

* 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 with
verse21.

® The meaning of the term nityasah (always). Thereis
no interruption by the enj oyment of the pleasure of Self-
realisation.-

" Because Ishvara is dearer than anythlng else.  The
thinking is, therefore, with love.
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with Me, | Myselfe' shall be reached, and easily?
top?
. The nature of the achievement in the.three cases

is examined in the next eight verses :
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15. ‘Those great mlnds after reachlng Me do not
come agaln to b|rth and take up a body which 15
perlshable and full of mlsery For they have _r_eac_h.ed'
the highest goal. . .
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16. The worlds, including the abode of Brahma
are perishable, and one who goes to them must
return to rebirth. But for one who' ComestoMe,‘-t
thereisnore-birth.

AEEIEaRET g |
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1 And not any of Ishvara's aspects as in the other two
2 |shvara 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.

b ®The term janma (b|rth) means here a bodythat |s
orn, , .

* Because Ishvara is ever the same and under goes no
change.

11
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17. Those who know the duration of day and
night know a day of Brahma to Iast for a thousand

yugas and a night of Brahma to be of the same
duration.

mwaa‘immﬁl
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18. At the coming of Brahma's day all the
manifested’ come forth from matter? in the form of
Brahma's body. At the coming of night they dis
solve in the same body, which is known as avyakta.
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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
comina of dav.
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q: @ §IY AT g A Bmzaky | Ro

20. There is a thing ® superior * to that avyakta
(matter); it is of a different® nature, and can be

?Those which we t:an. e in the form of bodies snss
objects, and places of enjoyment.

2 Avyakta is matter in a subtle condition. Creation and
dissolution afopear in that portion of it, which is under
the control of Brahma.

® That isatma. .

: 4Formmg a higher goal. Tothe aspirant for power,
matter in some form -is the goal, while the perfect atma
isthe goal of one desiring to attain histrue nature.

SWhile the atma is intelligent, matter isnot. . ... .
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percaived"" only by itself it iseternal, and while all
the bhutas * perlsh it rema|n5|mper|shable

IEARISHT JeTFHEE: qT i |
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21. It is called avyakta and akshara; it is said to
be the highest goal. That, reachlng which one does
not return, is My hlghest abode.*

quE: § QU I WA SEEA ] |
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22. But the goal to be reached with that love,
which spends® itself wholly upon it, is that Supreme®
Person, within whom all beings abide, and by whom
all thisworld is pervaded.

In the remaining six verses the path by which the
goal is reached is described :

I FS FARAE 37 afE: |
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! The meaning of the term avyakta.

’The grades of matter, known as earth, water, fire
wind, and air.

3Though it pervades them. When an oil-seed is
gltjrnt, the oil which pervadesit isalso burnt. Not so the

rna.

4 |shvara is in matter; in the atma bound by karma;
and in the perfected atma. The Iast isthe hlghes.t
° As described in verse 14.

- 5 Being the highest, He remains unchanged and one
who goesto Him never returns.
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"23. |; will declare that path, proceeding along
which yogis will iiot return, and that path also from)
which they? will return.
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24. The light of f|re the day, the brlght fort-
night, the six months of the sunsnorthern path—-
persons meditating on- Brahma_-go-\a'long this path
and reach Brahma.

qﬁuﬁmrw:waﬁﬁmy
& FEAY ST e faad R4

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 Ilght5 of the
moon and returns.-

1 The term "kola" (time) -muét be understood as
referring to path. Compare with verses 26 and 27.

% As the yogis cannot return, the term yogi in the case
of those who return- must betaken to mean mern of good
deeds merely.

3 As to how this may be understood se para. 12 of:the
Introduction. .

4 See note 2 supra.

®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 progressin the
development of consciousness, to. what do"the stages of.the
dark path.. refer? Do they givean 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.’ By one path one does not return; by the
other he returns.

qRAIEy FISY AR WA I R 1
' ,27. Having known these paths no yogi is deluded

(at the time of departure) Therefore at all times
meditate ° on the paths.
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28. What good fruits are attached to the recita-
tion of the Vedas, sacrifice, discipline, and gift! One
who knowsthe teaching in these chapters passes *
beyond all these fruits, and (becoming a jnani) reaches
the supreme place, which has no beginning.

! The world here is those who meditate on Brahma and
men of good deeds.

# The path, being trodden by a succession of persons is,
Irke a stream, eternal.

8 The term Yoga here merely refers to meditation and
from the context its subject is the paths.

* Regards them with indifference.



CHAPTER IX

IN Chapter V11, Ishvara, the subject of meditation,
was described. In the next chapter, reference was
made to three classes of personswho meditate upon
Ishvara, and certain particulars were furnished for
their guidance. In Chapter | X, meditation itself is
taken up. The first three verses are preliminary;
then ten verses repeat and amplify the teaching in
chapter V I'|; the remaining twenty-one verses deal
with, Bhakti-yoga itself.

HRFTAIFATT |
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1. | will declare to you, who are not captious,
this most profound mystery including—jnana * and
vijnana, knowing 2 which you will be released from

evil.
Tl OgE gfasiegan |
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1 Jnanam is knowledge of meditation with Ishvara as

the goal; vijnanam is knowledge of how it differs from
other meditations. .

® And carrying out the instruction'.
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2. ltisavidya 'to be practised by kings?; itis a
secret to be guarded by kings; it is the best® purifier.
During its practice the subject of meditation appears *
before the yogi; it never fails in the yielding of fruit;
it is easy in the performance; and it remains
|mper|shable
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AYISR Wi Feradea gegaarEat || % 1)

3. Those who feel no fervour in the performance
of this dharma® do not reach Me, but ever’ remain in
the path of samsara, full of births and deaths.

T AalE @ SnReae | |
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4. All this world is pervaded by Me in a form®

which no one can perceive. All beings rest on Me;
but | do not rest® upon them.

LA vidya is aform of meditation on Ishvara.

2The meaning is that it requires a great mind to do
the meditation, or to keep the secret.

% Compare with verse 38, chapter |V .
* Such is Ishvara® s love for the yogi.

® Even after giving Himself to the yogi, it appears to
Ishvara that He has done nothing in return for the
meditation.

! This meditation. Dharma is a meanis of liberation,
and meditation is one and the principal means.

! The meaning of the prefix ni in the term nivarante.

& This was merely inferred from chapter V11, verse 7 ;
vide note 3. It is expressly stated here.

® S note 4 on verse 12 of chapterV I | .
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5. But beings do not rest’ upon Me. = See My
power as the Ruler of the Universe. | support ®
beings, but do not rest® upon the beifngs. My will
creates beings, and supports them.

ATSSHISRYE fred 319 |9 g |
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6. A strong wind restsin akasa (vacant® place),
and moves about everywhere. It is supported by
Ishvara. Know that all beings are similarly sup-
ported by Me. o ) o

T A S AT A |
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1 As water in acup. A finitething supports another
finite thing by contact and prevents it from fall-
ing. Not so here. The support is by an exercise
g}‘ the will, as when the body is supported by the

ma. '

- ?The second half of the verse explains what the
power is.
* See note 4 on verse 12 of chapter V1 1.

% This is the rendering of the word akasa. Thereis
nothing to support the wind but Ishvara's will. Soin
the other oase too. '
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7. All 'béings at the end of a World-agé-come to
My prakriti® At the beginning-of another world-age
| send them * forth again. '

T aEwee et o] g |
Wi Fcemas SFaaae || <

.8. Energlsmg and controlllng My prakrltl |
send forth_4 again and again all these beings,® which
are helpless being under the control of matter.®

9 A qif Fwf el gy
mﬁm@m%gmgll&ﬂ

o I The Iower prakriti of verses 4 and 5 of chapter VI | .
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.

®The first effect of putting forth energy is to divide
prakriti into eight modifications, as stated in verse 4 of
chapter V11. :

* Send forth with differences. This is the meaning
indicated by the prefix vi. in the verb. The differences
are in name and form, in thetimes and places of birth,
and in enjoyment. :

® Beings broadly classified into devas, men, animals,
and plants.

The word gramam (collection) refers to these class&
and. kritsna (all) to differences in each group.

8 Material objects—vide verse 13 of chapter VI | .
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.9. But these actions' do not bind®> Me, who am
not attached * to them, and who remain like ope
unconcerned.”

TAISEAL] SEHR: Qy%wmm
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10. With Me to supervise, prakriti sends forth
from itself the world with the moving and unmoving
things. From this cause the world goes round from
evolution to dissolution and from dissolution to
evolution.®

! These actions—the creation of the differences.
? Do not fasten on Me want of mercy or partiality.

® The attachment, the absence of which is declared
here, is connection with the differences as their author.
They existed aready in the beings as the effect of their
grevious actions, and these led to the differences in the
eings, 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.

® These four verses describe the evolution and dissolu-
tion of the world, briefly referred to in verse 6 of chapter
VIl. It was stated in note | 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.
Thisis stated in the first verse.  Evolution is the coming
of manK out of one, and of different things ot of the
same thin Matter first forms the eight varieties
enumerated in verse 4 of Chapter VI 1, 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 all beings, who hastaken human shape that
the world * may cometoHim. Not knowing My high
purpose, they treat Me with disrespect. '

ST AR A RrwE: |
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12. Their desires are fruitless, their attempts? 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.

! This is the high purpose of Ishvara stated in the
verse.

2 The meaning is that from the commencement thelr
efforts fail to bring forth fruit.
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nature full of tamas,' or rajas,2 which deludes®
them. ' :
In the world so full of such fooI|sh persons, is not
Ishvara's avatar™ abound to fail .2-

mgTeRTTeg A 974 St seRw |
WArTeTEAE! AT TR, I 43 )

13. But great minds, having a nature full * of
satva, know Me as the author of all beings and as
retaining My power undiminished in Avatar a. With
this- recognition they meditate on,Me with an undi-
vided® mind.

" The subject of med|tat|on (Bhaktl “yoga) bemg thus
brought in, the next six verses describe the state in
which. Ishvara is deeply loved.

qad R A JaTas e |
memﬁrmn t8 "

! The meaning of the word rdkshaslm. The rakshasas
were in the Hindu mythology: semi-human beings, and
their nature was full of tamas.

® The meaning of the word asurim. The asuras were
semi-divine beings often at war- W|th the devas, and their
nature wasfull of rajas. :

® The delusion here is hiding from the|r sight the high
nature of Ishvara,

* The meaning of the word daJV|m The devas are
bfemgs who work with Ishvara, and their nature is full
of satva.

"5 Their mind does not turn to anything ese ; for the|r
love of Ishvarais so great. -
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. 14, Aspiring *for eternal'-communion with Me
they ever meditate upon Me.with afirm?2will. They
ever repeat My. names,® ever worship Me with
flowers, ever- prostrate* themselves before Me with
love. ' T

FAIT AARY tm‘rfi‘rmacrm%tl N
QAT TR AgdT aame i 34 i

- -15. Other vyogis’s meditate* upon M e, worshippings
Me with these® and also with yajna in the form of

YIncluding a determination to render life-long service.
2 They therefore do not resort to any other Being even,
in the greatest distress.

% 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.

* Thisis donefrom 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 Him,
whether it is dusty, or. slushy, or whether it isfull of
pebbles.

® Three ‘stages are |nd|cated 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 thethird stage,
the yog :goes a step further:” Hewho saw Ishvara only
in an image, now sees Him everywhere. Among those
who are doing Bhakti-yoga, heis-full, |e,, aII the condl-
tlonsarefound in.him. :

" Thisisthe meanlng |mpI|ed in the word cha (and)
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jnana. They see that I, one * and the same Being,
appear -in the numberless forms:which we s, d|ffer-
ing from one another in so many ways.-

. In the next four verses Ishvara's appearance in
manlfold forms is described :

o€ FYE W @S |
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16. | aone am the sacrifice enjoined by the
Veda; | alone the five great yajnas, 1 alone svadha;?
| alone the vegetable offering ; | alone the mantra 3
| alone the butter ; | alone thefire; | alone the act
of offering.

Rrensgaea Sl wren wran R |
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17. Whoever in this world is father, mother,
creator,* or grandfather, | am that person, | am the
purifier to be known from the Vedas, | am the
syllable aum; | am the three Vedas.

1 Ishvara pervades matter in its subtle condition. It is
so subtle that no portion of it assumes aform and re-
ceves 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 wesaelsthereforea
portion of Ishvara, the whole.

ZA word used in making offerings to the pitris
(ancestors).

- 3 A formula recited in making the offering.

* One who helps in the birth of a person, other than
the parents. - -
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18 | am. the goal which .one strives-to reach; |
am one who supports and one who directs. | am the
witness of whatever takes place; | am the place
where one lives, | -am he who is appealed to for
kelp; | am the friend, | am the place where any per-
son is born or dies, | am that which is made or
destroyed wherever thereis an |mper|shable Cause,
| am that cause.

ammaéhggwmal
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19. | amthat which* heats, | am that which with-
holds the rain in summer, and sends it down in
winter; | am that by which one-lives or dies; in
short, | am matter in its subtle condition and matter
in its manifested state.

In the next sx versesvijnanam—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:

e af dwan: gaoar ARy & arRjaed |
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20. But those, who know the three® Vedas

only, drink the soma juice, and purified of their

Y In the form of the sun or fire. :
2 But not their later portionsor the Upanlshads
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sins they worship Me? with yajnaa.and ask for the
goal of svarga. They reach the pain- free world of the
Lord of the Devas, and remaining there they exper|
ence the divine en]oyments of the Devas.

%awaﬁaﬁﬁ:m&ﬁﬁﬁmﬁm&ar-
@ﬁmw«mm IR

.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 merely® upon the means
indicated in the Vedas, go and return.

sMeEaTT @ ¥ o qgOE L
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22. But in the case of those great minds, who

desire ever to be with Me, and meditate upon Me
fully,” regarding such meditation as an end® in itself,

! 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 snse that they worship
Ishvara Thisis explained in verses 23 and 24

$and not on the higher way poi nted in the Upanishads
for reaching Ishvara Himself.

* The meaning of the prefix pari in theverb. The
fullness consists in thinking upon Ishvara as possessing al |
good qualities and-as controlling the whole universe. -

> Owing to their inability to live without such
meditation,
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the burden” of procuring their' goal and of helping
them to retain it rests upon? Me..

&mmmzl
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23. Those who worship other beings with love
and fervour, they,-too, worship Me alone, -but not in
the manner directed ® by the Scriptures.

=% & wdagw W T = |
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24. For | am ‘the Being worshipped in all:the
yajnaa; | aone give the fruits. But they do not
know Me as | am; they therefore lose the full benefit
of the worship.

mfee e i‘a{ﬂfﬁqmﬁ‘ﬁ fqqar: |
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25. They reach® the devas, who will to worship
the devas; they reach the pitris, who will to worship

! To reach Ishvara Himself.

>The difference between the two cesss is that though
the goal is reached in each, it is reached more easily in
the one cass because Ishvara takes the task upon Him-
sef. Also, what is gdined is never lost; and there is no
return to the world of men for the purpose of striving
again. -

® 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
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the .pitris (ancestors); they.reach the bhutas' who
will to worship the bhutas. But those who do the
same actions with the will to worship Me in the form
of the devas, pitris, or bhutas come to Me.

73 950 %S A @ § s g9=3fa |-
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26. Whoever? offersto Me a leaf, aflower, a fruit,
or a cup of water with love,?® that thing brought to
Me with love and a pure* mind | eat.®

In the last eight verses Bhakti-yoga is dealt with.
In the first two verses one of the conditions of Bhakti-
yoga is stated :

TeFN FEE aoREIY 22 7))
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! Bhiitas 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.

& That is, without an eye to some gain. Ishvara being
so deeply loved, the devotee cannot live unless he offers
it. Tohim the offeringisan end in itself.

* Thepurity hereisthe absence of desire for fruit.

® Though the Creator and Ruler of the world, possess-
ed of all that one may desire, and ableto procure any-
thing by mere will.
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+ 27. When you do a thing,® when you eat, when
you make an offering, when you give, or when you
practise discipline, do all these so that they may be
offered® to Me.

PRI AT Fae: |
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28. Thus renouncing® actions to Me, you will be
released from karma yielding good or evil fruits.
Becoming free, you will reach Me.

In the next five verses certain disabilities are
removed :

|AISE |0y A & Fsha | e |
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29. | am the same to all beings so different from
one another. No one is hateful* to Me, no oneis

! 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 | | | and the notes
thereunder. Also, para9 of the Introduction.

. % 0On the plea that he isof alow caste, that his form
does not please, that his natureis bad, or that his know-
ledge is poor. These do not create disabilities.
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dear'. If they meditate upon Me with love? they

are in Me,® and | am in them.

afYy VgFUEI WS AT |
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30. Let one be guilty of very bad deeds* if he
meditates upon Me regarding such meditation as an
end in itself, . he is a sudhu (a good man); he should
be treated with respect; for his conviction is of the
right kind.

fiast wafq awtewr qraeaifea for=afa |
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31. His mind quickly turnsto 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.

2From their deep love of Ishvara, they cannot live
WithOlljft such meditation, and they regard it as an end
initself.

*They remain with Me a eme & if they were My
equas. As to Myself, | am with them as it they were
My superiors. ,

* 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.

® By hip meditation rajas and tamas ére 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 wit-
ness in this matter. One who loves Me never
perishes.

ai & ar saaie asfy &2 argE: | :
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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. '

& qRaTEOT: qUAT SR TR |
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33. Why 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,* and
which is full of misery. - Meditate upon Me.

FERAT WA HEH IS AT R |
AT Asate JSEATEAT AeaTE )| 38 |

This is added in the verse with this object. By-
thinking of this world as perishable and as full
of misery, onés disinclination to meditation. will be
removed. . o
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34, --Be with your mind fixed only' on Me. Do
this with love. ~ Sérve? Me, prostrate® yourself before
Me. Maintaining your mind in this manner, and
regarding Me as the highest goal, you will come to

Me only. :

! Certain aspects

ing meditation and they are implied by the word ' Me".
They are: (i) that Ishvara is theruler of all; (ii) that He
is all-knowing; (ifi) that Heis 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 Him alone. Ishvara should
also be thought of in a particular form, at least till some
progress is made.

25ri Ramanuja's commentary states that the love
should be so deep that the yogi, not content with the
enjoyment of Ishvara in meditation will be prompted to
serve Him 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. :
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]. Here again My last' word, which | will
declare to you from a desire for your welfare.®

Tor, you are pleased® with what you hear from
Me.

A & fag: goom o | agde |
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! Apparently Sri K rishnaintended to closetheteaching
with the first eleven verses of this chapter; but Arjuna's
gueries drew Him on. See verses 12 of this chapter,

verse 1 of Chapter X |, verse 1 of Chapter X | | and verse
1 of chapter XII1.

2The 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 | X. Arjunadid 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® or the great rishis know
My nature; for, | am the cause 2 of the devas and of
the great rishis, and of their knowledge® and capacity
to know.

qt s @ A SERmeaae |
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3. Those among* men who know Me as unborn,
as having had® no beginning and as the great ruler
of the worlds, and as therefore of an entirely
different nature from all others, are released from
all sins®

! this verse is added to show that the knowledge to be
imparted to Arjuna was rare and to make him all the
more attentive.

Z |shvara made them devas or rlshls and gave them
limited knowledge andflnlte capacity. They are there-
fore unable.

2 This is the meaning implied in the word sarvasah (in
all ways).

* Knowledge which israre among the devas or rishis,
cannot be found among men, who are egenerally more
ignorant, unless they are peculiarly favour Thisisthe
meaning implied in the words " among men ".

®> 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.

® See paras 8 (c) and 32 of the Introduction.
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4and 5. The states of  mind of all 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 it,
truthfulness, control of the senses and the mind,
pleasure and pain, elation and depression, fear and
courage, abstention from injuring others, sameness
to all, friends and foes alike, cheerfulness, discipline,
inclination to give freely to others, praise’ and blame.

meSe: a9 ¢ Sy AeEe |
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6. The seven great* rishis of the past wo}ld-age,
born from the mind of Brahma, and the four Manus’®

! Which lead to their doing a thing or to their abstention
from action.

2 They are dependent «upon Ishvara's will. He thus
controls them by acting upon their mind. See para 31
of the Introduction. ' _

¥ States of mind rel ating to them. In every other case
aso the state of mind in conformity with the expron
used is intended.

4 Their function was to propagate the race.

® Their function was to rule the world.
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from whose children these people are bom, they are
of My mind.!

At fafd ant = wa 9 e o= |
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7. One who correctly knows this v_ibhuti2 of Mine
and My being the seat® of all good qualities attains
unshakable Yoga® There is no doubt on this point.

- I T MMAl WS a9 TEed |
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! 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 0. This verse is intended to
show that hhvara acts through agents also.

% |shvara 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 vibhGti. To know this vibhiti is to know that
everything is so pervaded, supported and controlled by
Ishvara. To know it asit is, i.e, correctly, requires con-
siderable practice. Sri Krishna thereforein 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 : " |
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.

® The meaning of the term Yoga.
* Yoga is BhaktUyoga or meditation.
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8. | am the place from which everything goes
forth; and everything acts as directed by Me.
Knowing Me in this manner, wise mén arefilled'
with love and meditate upon Me.

AT AFGETOT A T |
Fugwan A1 fed geaf 3 afe = 01 - |l
9. Their minds fixed on Me, their prana resting
upon Me, they teach 2 one another, and ever describe

Me to others. Those vyho describe Me are pleased ; 8
so also those who hear.’
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10. To those who, wishing to be ever with Me,
meditate upon Me, | give with love that buddhi*
with which they will reach Me.

! This verse furnishes an illustration. Incidentally, the
first half of the verse explains what is meant by the
term vibhlti. 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.

® They regard the description as an end in itself, and
are pleased with it. ’

4 Before Ishvara isreached, He has to be seen vividly
(vide chapter XVIII, 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 with the bright lamp of know-
ledge ' | destroy the darkness® born of past karma.?
Here -Arjuna requests Sri Krishna to describe His
_vibhl]tis. Sri Krishna complies with the request in
verses 19 to 39. .
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! Knowledge of Ishvara and His divinequalities.

% 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.

% 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 se Himself vividly asthe
Ruler of the universe and then to enter into Him.
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19. | will describe to you My good vibhttis, takings

only the more important of them. There isno end to
their detailed description.
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20. | am in the heart of all beings as their atma ;
| .am the beginning, " the middle, and the end of all-
beings.
Hieramg Rt (RRgam |
aifaearafen aegsmonme oz 1 R4 1)
21. Of the adityas, | am Vishnu, of lights, | am

the bright sun, and so on.
’ * * * ™

! The caue of their coming forth, of thelr being
sustained and of their being destroyed.
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gt Fwg9: qOioTERa arghh: i < i
FAFGEIRN AT 0T GTEETRL |
fgoremn =i ga: SawaREE il S 1
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qa=: EaMRY TH: TEIAEET. |
FEoT ARCATR Seams sgEt 1| 38
RS 7 JaTeRa |
sreqreafaEt fgmi a1z gaEameE |l 3R I
FUTARRISR 575 a4 |
AgAEE: FS yrarse RreaaE: || 33 il
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T wIRaRaRay Wear |

e sfieriers anfort sffiar gf: il 2211
FEeam J41 T M ST |

AT AniSiSEget FEAEG Ul 34

T BSTAMR YTERREE |

Sshn sreamshe a< geagamgd 1) 35 i
FoofiTt aTgeAIsha qeamt 9wEE: |
gfmmeag sars: adgEeT &R 1 R |l
US| g HifecRm fefreae

At Jfea et g7 aEgaEEa I 3¢ |l
FEIfy gaErat s azEag |

| Tafta f9r goerrmar 3 JuET il 38

39. There is nothing, moving or unmoving, which
can exist without Me.

arFaisia an Rt frtat oy )
o9 Fa: Sy PR w il ge ||

40. There is no end to My good vibhutis. ~ This
description of My vibhutis has been made by Me,

taking only a portion of them.
Faffimead dwaforaa ar |
| GRRAETTSS @ aW desTanEd || 81 |l

41 Whatever being exercises control over others,
is endowed with wealth, or is ready to do good deeds,
know that as coming from a fragment of My power.
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o TgAAA R I T |
frevamefid FoeRER ford sl @R I
42. But of what use is all this detailed knowledge

to you? | remain holding all this world with a
fragment of My power.



CHAPTER XI

THE second part of the Gita, it was stated, dealt with
Ishvara and the way to reach Him. Chapter V1|
and the first portion of Chapter IX described what
Ishvara is. The latter portion of the same chapter
explained how one should think 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 Him. 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 Him:

7 g A TEAY g @EgTT |
R zaif A |ap: 929 & AIELM < i

8. But you areUnable to sse Me with these eyes
of yours. | give you divine sight. Se 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, with
8 .
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his hair standing on end, he prostrated himself before
Him, and, with 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 theterrible sight which
Sri Krishna had revealed. For he saw the sons of
Dhritarashtra enter His mouths with Bhishma, Drona,
Kama, Withl‘all the kings on their side, and with
many from his own side too. He saw them rush
towards Sri Krishna's blazing mouths like the waters
of rivers;rushing to the sea, and like insects rushing
towards a bright Iamp He asked :

W & F1 ATEIE A915Eg A ?érat qHiE |
frgrafresify wa=amrg « fz s aF gEfe ||

31. Tell me who you are in this.terrible form. |
prostrate myself before you, the best of the Devas !
Be pleased with me* | wish to know what you are
about ; for | do not see what you are gomg to do.

Sri Krlshna replied : ,

SAnarEEg |
FISISRA FFRTIFITA DRTEGE T |
sasfy @i« wfysafs & i’rsaﬁuar it
A fl 3R

32. | am Time, the destroyer of the worlds. |
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 will all cease to be.

wAREHRaY 5 Fweq

foe s=gERE U9 99e |
HAY e gaRa

Fafamr w3 =i | 33 0

33. Therefore stand up; W_in fame ; vanquishing
-your enemies, enjoy the well-filled kingdom. By Me
adone they have been slain® aready. Be merely
the instrument.?

107 7 i = g = Rt agrseamiy Ao |
HY gaiEd S A7 RIS Iaes Sary L agRE it

34. Drona, Bhishma, Jayadratha, Kama and the
other principal warriors have been slain by Me. Kill
them all. Do not trouble yourself ; fight; you will
overcome your enemies in battle, ‘

Arjuna replied (verses 36—46). He prostrated
himself before Sri Krishna and asked for forgiveness
in these terms :

AYA AT | ,
ARy mear ged agh ¥ 0 ¥ 02T ¥ 99R |
- AT ARA a3E §1 RIS st |

1| have willed that they should be slain. This will no
one can oppose.

% 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, | called you without
respect, O Krishna, 0 Yadava, 0 Comrade! This
was either from delusion' about your nature or from
long® acquaintance.

TISAETARaGAISY R IaaIsTy |
TRISTAISAET Feaas qeqad cameanaa il

42. You were aso 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; aso when
we were alone, or when we were with friends. |
request you, Boundless One, to forgive all this.

frarsf SrE ST @R TS ORI |
7 mERisEnaim: FAsT Sgsseaafan-
RCICH U E R

43. You are® 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

! Delusion, i.e., regarding Sri Krishnaasamortal like
himself.

*The meaning of the term pranaya (love), as this suits
the context better, and explains how Arjuna came to call
Sri Krishna" Comrade".

% This verse explains why Sri Krishnais 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 ?

ACATCHOTR SIS i TR EEEAIe {
frde g @@ qeg; fm: BormEf 3m d@gl

44. Therefore | fall' down before you, and with
my body doing® nothing, | request you, my Lord,
worthy of all praise, to look favourably upon Me.
Like a father excusing his son's misdeeds, like a
companion overlooking his companion's errors, you
should bear with me, who am dear to you.

Arjuna then requested Sri Krishna to resume hIS
former shape. Sri Krishna complied with the request,
and comforting Arjuna, He observed :

s |
- ggiie &9 ARy a7 |
A srored waed fod gl 11 ARl

52. This form of Mine, which you have seen, is
very hard to see. Even the Devas ever desire’ to see
this form.

Why is it so difficult to see ?

' Here Arjuna makes prapatti (see para 43 of the
Introduction).

The falling down indicates that he appeds to Sri
Krishna for forgiveness.

2Doing nothing to procure the thing deswed ‘That
burden he leaves to 'Sri Krishna.

3 But have not ssenit.
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o 339 auar 7 TAR T Awqwy |
9 el 78 gnamiy af a9 || 43 ||
53. | cannot be seen in this form, as you have

seen Me, either by reciting the Vedas, by discipline,
by gift, or by yajnas.

AT AT 9 ARSI |
g 72 9 a9 99g I 99 || &8 |l

54. But by love,* not looking forward to any other
goal, is it possible for one to know Me, to see Me as |
am, and to enter into Me.

AEHAGFAEITA! RETh: Tl |
fif: aagay @ @ mAf gweg | aq )

55. One reaches Me, who does my work,? who
regards Me as the highest goal, who loves Me, who is
without attachment,® and who is without ill-will* to
any being. .

! See para |1 of the Introduction.

%Like those described in Chapter | X, verse 14 and
Chapter X, verse 9.

®To action, toitsfruit, and to the doership of the action,
i.e., who does every action as Ishvara's servant.

4By looking upon every being as an expron of
Ishvara. (Hisvibhuti.)



CHAPTER XII

THE 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 | | 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 | a comparison was made between such a
person and one who meditated upon Ishvara. Arjuna
referred to this and asked :

A 1T |
& G ¥ RS ggqa |
¥ AT Nt F JeEaa 1 S |l
1. Of those who wish' to be ever with you, and
meditate with love upon you in the 2 manner pointed
out, and of those who meditate upon the atma in the
perfected * state, who are the better yogis ?

! That is, who regard you as the highest goal.

% In the. closing verse of Chapter X | . The verb used
has the prefix pari (all) and means that in the meditation
g;\llI I(sjh\éara‘s vibhutis and his divine qualities should be
included.

® The meaning of the term akshara (imperishable).

The verse has the term avyakta aso, which means that
the atma is not revealed by the eye and the other senses.
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Sri Krishnareplied :

s |
AR & T A R IumEd |
HEAT FEvaEs & gwaA Jan i R |

2. | regard them as the better yogis, who seek
eternal communion with Me, and who, fixing their
mind upon Me, meditate upon Me with the greatest

fervour.
¥ Gyafdzaesah e |
adamfared ¥ F2EMES YT | ] |
wferrafraE @39 anEga: |
A gregatea AR gaRa @n ) 2 )

3—4. Those who meditate upon the atma, !
controlling all the senses, looking upon ? all as alike,

Verse 3 has eight terms to indicate in what aspects
the atma has to be meditated upon. The aspects are that
it is nolonger 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 isincapable of
being thought of as of the same nature as matter, and
that it remains ever the samein 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.
2That 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
all, they ' also come to Me 2 alone.

B SRRTEIN AR R AR, |
sl f g d gafaarend 0o«

5. But those who fix their mind on the atrna?
meet with greater difficulty. For that state* in which
the mind thinks only of the atrna isreached with
pain by the embodied.’

¥ g aaifer wafy afy de98 9egT
FAFANg AP A SAEred ITEA % L

ATME quEdl JHHIRERIOY |
Wy q Paoeqr] ssARirasaEr i v |l

6—7. But when men renounce all their deeds to
Me, and meditate upon Me, as their highest goal,
regarding such meditation® as an end in itself, them

! 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 will beirresistibly drawn on to see
Ishvara and enter into Him. ,

® The meaning of the term avyakta

~ *Which thinks of the atma only, all the senses becoming
inactive.

> For they regard the body as the atrna.

- ® This is intended to include all that is described in
verse 14 of Chapter IX and verse 9 of Chapter X.
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"Will | SWift|y1 raise from the ocean of samsar'a, which
is death, for they have fixed their minds upon Me.

WAq W andeaE A ghg Feem
ferafasafy w9 swa Sq a d3a: 1l < |l

8. Fix your mind upon Me aone, > make up your
mind that | alone have to be sought. From that
very moment you will surely dwell * with Me.

The second Part of the Gita deals with one who
loves Ishvara and wishes to commence Yoga, and it

! 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
eae and quickly. ‘For Ishvara cannot bear separation
from one who loves Himself, and He helps him.

2 And not ‘on the atma.’

®You will 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 Gitathe goal is the atma in its true
nature.

The way to it is Karrm\-?]/oga, and Yoga or meditation.
Proceeding along this path one first perceives the atma.
By watching and worshipping, asthe Light on the Path
says, the atma grows steadily, until 1t becomes the
Infinite Light. In the Second Part the goal is Ishvara;
and the way to Him is (i) doing every action asHis
servant, and (ii) 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 ses 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 :

w9 fad gumarg | @l af fao |
SRATFANA aa Afresed aasg It € .

9. Are you unable to keep the mind stead|ly on
Me? Then by means of abhyasa® (practice) desire to
reach 2 me.

R SCHERgisi AeRaqTar w9 |
wZsAfy Haifor gafeafamareaia || (o I
10. If you are unable to do even abhyasa

(practice), do My work® with love.* Even by

! 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 V1. 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 will lose its character in his
eyes, and become an expression of Ishvara.

>The practice will steady the mind and make medi-
tation possible, and this will lead to the goal. :

*Works likethefollowing: building atemple, making
aflower garden, lighting the temple, repeating the names
of Ishvara, singing praises, etc.

4 Regarding-the work itself as the highest goal. The
Iresult is that the work should be done with the utmost
ove

One may not be able to control the mind and engage
itin contemplation ; for the tendencies of nature lead to
action. Action is therefore indicated, but action to be
regarded aslshvara' s work.



204

doing work for My sake you will reach the
goal.? .

Fgaeaaehisty 4 wmmfe: §
AIRIRSIN da: 3@ garewar | {4

11. Are 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
fruit? of all actions.

WY & FeaaEmAgeE RAiRead |
SIRRHARSANRTEINTSSIeat=ac | IR Il

12. For better® than abhyasa (practice) is
realisation (of the atma); better than realisation is
meditation (on the atma); better than such
meditation is renunciation of the fruit of action.

From renunciation results peace* of mind.

The remaining verses describe six classes of yogis,
who love Ishvara, and who are therefore dear to Him.
The last class doing Bhakti-yoga is, however, the

' Through the other steps.

2The difficulty in doing Ishvara's work lies in the fact
that the mind has hitherto been trained to do action which
will benefit oneself. Karma'yoga will cure the mind of
this taint.

3This 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'steos_enumerated in verse 12 :
T ¥ 01 O A |
Rl Fregge: angaga: A || $3 )

13. (a) One' who does not hate any beingi, but
wishes his welfare and sympathises with him in
grief;

(6) who is without the sense? of possession,
who does not feel himself independent of Ishvara,
and who is unchangeable by® good or ill, and is
patient;*

a=ge: gad 2nf e el |
wafarrigfedl & v g & fm | {8 0

14. (c¢) who is pleas_ed,5 who ever meditates,
masters his mind and has firm conviction ; he is dear

! Thesetwo versesdescribe 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.

% In anything, including his own body and the senses ;
for everything belongs to Ishvara.

% Unchangeable by any worldly good or ill. What

pleases him is union with Ishvara, and what pains him is
separation fromHim. '

* Patient, under injury received, seeing Ishvara's hand in
everything, and Ishvara as Master, with full power of
disposal over everything.

® 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 Ioves Me and seeks Me with his mind-
and will.

m@h&@é‘réﬁrﬁr&aﬁaw :
eSS T g T & B ) sl

15. He also is dear to Me, who does not trouble *
his kind, and is not troubled by them, and who has
been freed from gladness, anger, fear and repulsion.

s gheEe ST e |
- gatenafErt 9 g g & 0 (s 0

16. He is dear to Me, who loves Me, who? has no
desire, who is pure, able, indifferent and undisturbed,
and who does not attempt to do anything.

zﬂawﬁm%&a:ﬂaﬁamwﬁu
spagraaiant afmme: G & B it 3o il

' This verse describes the same class as the preceding
verses, but refers to a higher state reached as the result
of the abhyasa (practice). Theyogi isregarded as perfectly
innocent by all. He feels no gladness at the sight of one,
an er trc])wards another, fear for a thlrd or repulsion to

ourt

2Th|s 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. Heis
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 thesetwo pointswith verse 22 of Chapter V | .
Having nothing to gain, he makes no efforts. Compare
with verse 18 of Chapter H1 .
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17. He is dear to Me, who with love for Me,
dotes’ upon nothing, scorns nothing, who does not
long for the coming of anything nor grieve at its
loss, and who abandons both good® and evil deeds.

4 T A Y = 9 |9 |
sarngeg:@Y g9; gEEEtE: | 1< |l

18. He is dear to Me, who loves Me, and who
keeps an ® equal heart to friend and foe, bears shame
and glory with equal mind, and with an equal peace
takes heat and cold, pleasure and pain, and who is
quit of attachment.

geIfrezegfaRidl g JTkRara |
sifrRa: Requafmalfwars B a0 ) 1€ )

19. Who hears praise and blame in silence*
unmoved by either, who is pleased with® any thing

! This verse refers to the class, which is renouncing
the fruit of action. Compare with verse 57 of Chapter-
. )

2Evil deeds are abandoned, as they yield unpleasant
fruit; good deeds are given up as freely, as the pleasant
fruit which they yield bind as do the evil deeds.

® 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. .

*1t is usual for men to praise one who praises, and to
blame one who blames. This is not the case here,

°>He does not therefore praise. Men in the world
ﬁraise one and. ak for something. They blame him, if
e does not give. Here the yogi is silent, for he is
contented with what he receives. ' L
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that comes; who is not linked! to house or land;
and thinks only of the atma.

¥ g yeaigafd 29 gaarEy |
ST HeqTRT AwRreasdiT & fmr || Re |l

20. But dearest to Me are they who practise as
directed this blissful, never-failing? Yoga with fer-
vour * and with love, which sees no higher goal.

With Chapter X 11 Sri Krishna's task is done, and
the waysto the atma and to Ishvara have been pointed
out. Theremaining six chapters merely add further
details. For a resumeg of their substance see paras
16—2! and 39—42 of the Introduction. Here Chap-
ters X111, XIV, XV, and portions of Chapter XVIII
will be translated.

Y Men are attached in a greater degree to their houses
o 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
failstoyield itsfruit. Compare with verse 2 of Chapter
IX.

' 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.



CHAPTER X111

ARJUNA inquired :

g I |
nﬁwﬂaaa%ﬁaﬁﬂal

iR aE A FmE N LN

1. | wish to know about prakriti * and purulshé,
kshetra and kshetrajna, jnanam and jneyam.
Sri Krishnareplied: -

ST |
3% IR Fieqa afmiiniEy |
Cerdt AR & rg: G SR AR (1R

2. This body is called kshetra;? One who knows
it is said to be kshetrajna® So say those who know.

Qg =iy @i fify |98y v )
SAAPTAIgl aewaA wd /W (] ] ]

! These terms are explained further on.

2 Literally, field. For it isthefield in which one sows
the seed of karma and reaps the fruit in pleasure or pain.

8 Thisis the meaning of the term—One who knows the
kshetra; and the knower isthe atma. Asthe knower is
dlfferent 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.! The discrimination between
kshetra and kshetrajna is regarded by Me, as of great
importance. ¢

e 99 qEg | GRS 39 I |
o 9 g1 ACHAE acHee # 55 4l 2l

4. What is that kshetra; what isit like; what
are its modifications; what purpose does it serve;
what is it; who is the kshetrgina; what is his
greatness? All this hear from Me briefly.

wRfEgar dd s=aERE: gug |
AEgAGE AT ZaRfaiafa®: | &

5. This subject has been described in different
ways by the Purdnha writers; by the various Vedas,
and by the aphorisms of Vyasa, with their reasons
and decisions.

TEAFTEE JReaTE 9 |
geganr @3t = ox AfwEEw ) & )

6. The great 2 phutas, ahamkara, buddhi and
avyakta, the ten senses and the one; the five domains
of sense;

1 Of the same nature as I\/iyself, i.e, Ishvara. Asa

distinction is made between Ishvara and the atmasin other
places in the Gita, what is stated must be the meaning.

%2 See para 16 of theIntroduction 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



211

=31 39 g9 g8 g gfy: |
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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 with its
modifications.

In the five verses which follow, certain qualitiés
and practices are enumerated as helps in knowing
the atma. They are therefore called jnanam :

AR aeRvesaftar afatead |
srarETEe v et 1 < i

8. Absence of pride, absence of ostentation, for-
bearancefrominjuring?others, forgiveness,® rectitude,*

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.

! Ostentation is the doing of the right thing in order
to get a good name. It comes under working for fruit.

Znjury may be by thought, speech or action. There
must be abstention from every one of these.

¥ Equanimity of the mind even under injury received.

4 Acting and speaking in accordance with thought and
feding.
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service of the _teacher,l purity, constancy’ and

control 2 of the mind ;

Ay TR <@ 9 |
Et N EERC ARG CElL G ]

9. Contempt of sense-objects, the absence of the
feeling " | " inthebody, contemplation of theillsin
the form of birth, death, old age, disease and grief,
as being inevitable to one in the flesh.

AGRRAOTIFT: FATTRIRY |
fred = gafaacafzifadigaReg i Lo |}

10). Detachment, lightly* holding to children, wife
and home, tranquillity of the mind ever maintained
whatever may come, good or evil;

aft gaeaR wiwefaiof |
RifswTafeaad=agar 1 18 |

11. Love for Me,, constant and directed to Me
alone, preference for retired places, and dislike of
foolish crowds.

! Especially service of one who imparts instruction as
to the atma.

2 0r 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.

® Prom musing on outside objects.

* Complete detachment from these is not possible.
What "is prohibited is akhishvanga—attachment to that
degrée that leads to action. .
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12. Unremitting contemplation of the atma, and
avoidance * of every other thought: All 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.

4 FaAEAM FTIRIISTATLE |
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13. | will now tell you what jneyam ? is, knowing
which one enjoys immortality. It is without® begin-
ning; a part of Myself ; * infinite® (in consciousness);
it is not said to be either sat® or asat,

! 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.

% 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 isthe blazing fireand each atmais a spark.

8 In time it blazes into a big fire. See para 19 of the
Introduction.

® 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 Light; 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 soon. In the other case, the growth is by the
removal of limitations.



214

waq: gt acaaasfiRmge |
|q3a: ARMAF T fmfa i 18 1l

14. The atma has hands' and feet everywhere;
everywhere eyes, head and face; everywhere ears.
It remains embracing everything in the world.?

qéfgagrard difzatyalae
wa® g P e T 40 ts

15. It gets knowledge through the action of all
the senses, but is devoid® of any of them. It
sustains all * (bodies), bub is not attached to any body ;
it experiences the effects of the gunas, but is without
the gunas.

AT AT THT T |
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! The body is an organism, one part bei ng hands,
another feet, and soon. Not sothe atma. Itisindivis-
ible. It istherefore 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; sois dso the atma, but ‘without parts.

'3Idt does not, like the body, support the senses or the
mind.

* 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 within' beings, but also without;
‘moving,? but also motionless; it is not discerned, as it
is subtle ; it is near,® and yet distant.

#irah T Ay Rrawha 1 fgad )
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17. The almas* which are in all beings, appear
to be divided, but are really undivided. They'
should be known as sustaining5 the bodies, as
feeding them, and as reproducing them. ’

SRl aesdfoara: TEsTY |
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LTill karma lasts. It is without bodies, when it be-
comes pure.

2 Towards sense-objects and acting like worldly men.
In its own naturethisis absent. Comparewith 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.

®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 arereferred to, and in each
respect the atma is other than the body.
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18. The atma is the light! 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 all. '

g Qs qqr g 3 TR 9AEI:
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19. Thus have kshetra, jnanam and jneyam (atma)
been described briefly. By knowing them andloving
Me, one becomes fit to reach My likeness.?

In the next seven verses the following questions
areanswered : (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 ?

agfe g S Pl svmfy |
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This verse distinguishes the atma, not merely from
the bod%/, but from matter of ever?/ kind. For itisthe
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).
Thisiswhat is reached.
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20. Know that the body and the atma® both have
had no beginning. Know also that changes take
place and gunas manifest themselves in the body.

FIRUEFG 8 THFRe=Ta |
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21. The body ° is said to be concerned, when the
body or the senses act; the atma is said to be
concerned, when pleasure and pain are experienced.

qE: SFRkel R e SR |
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22. For the atma, ® seated in the body, experi-
ences the gunas manifested in the body and their
effects. Attachment® to the gunas and their effects
causes its birth again in good or evil wombs.

YIn this and the next four versesthe word purusha
means the atma, and the word prakriti means the body
being made up of the modifications’of prakriti or matter.
Thefirst half of this verse answers the first question. It
states that both the body and the atma have had no
beginning in regard totheir union. That is, they have
always been united.

% 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; whilethe
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.

% This half of the verse explains the previous verse.
* This half answers the third question.
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23. The atma' seated in this body watches its
action and gives its assent: the atma sustains it; and
the atma enjoys. It is therefore the great ruler of
the body, the senses and the mind. It is also said to

be Paramnatma
g ud A ged 9Rf = 0t &g |
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24. Who so knows? this atma, the body and the
gunas, whatever * body he bears, shall never again
be born.

sqrATcA Teaiva R |
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25. Some see in Yoga the atma seated in the body,
having first tamed the mind. Others do this through
Jndna-yoga, * and still others by Karma-yoga.

! 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 it, and it ownsit, using it
as an instrument for its own enjoyment. This then is
the definition of the body : the body iswhat 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.

* However low he may be he will so work his way up
that he will not come to rebirth.

* 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 all this. They must
learn from others (who know) and proceed. On
seeing the atma, they will transcend death. Those
who are content merely with the receipt of instruction
they too will ' transcend death.

TNFE AT FRlae SRS, |
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27. Whatever living being is born, whether as a
moving thing or as a thing 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 :

& ey A R g@ae |
fmsacafmrae 9: gnafa | awfa |l k¢ |
28. He sees indeed, who seesthelordly ? atmas
seated in all the bodies to be alike, and to be imper-
ishable, while the bodies perish.

T q3gfey G GRERYGNACL |
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! This is mere praise. By knowledge they are purified
but they must go along the same.road as the others.

2Which arelordsin 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' to himself
with his mind. By this perception he reaches the
highest goal.”

oHca 9 HATr BRmTR @ |
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30. He sees indeed, who sees that all actions are
«done by the body alone, each of its gunas working in
its own way, and that the atma is not the doer.

T JATLGARETAGIRAN |
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-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 thing proceeds increase * of family.

ARG SR |
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!By regarding them to be unlike, one so acts that he
remains in samsara. This isinjuring himself.

% Reaching his true nature, freedom from rebirth, and
becoming Brahma.

® Matter not only assumes different forms, and becomes
different bodies, but also leads to increases known as
children. The atma sitsin the body for eng;oiment only,
and has nothing to do with changes of both kinds going
on in the body.
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32. Having no beginning, thislord of the body is
unchangeable.! Being devoid of gunas? though in.
the body, it is not the doer, and it is not stained.®

91 TG QRIS AR |
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33. As akasa* pervading all, is unstained from its
fineness, so does the subtle atma sit in every body
unstained.

AT FHEEAT: T SR I |
W PN a1 FE SRR ATE ) ] i

34. As one sun lights all this world, so does the
owner of the kshetra see the whole of the kshetra.®

! 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.

% Is not affected by the nature or qualities of the body,
though long connected with it.

* The grade of matter, the fifth from the grossest and
known asair.

®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; (ii) that the atma is one and does not
change in any way; (iii) 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 lightsthe body
and that it is thereforejnanam.
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35. They reach the highest, who see with the eye
of wisdom the difference between the kshetra and
kshetrajna, and the means® of freeing oneself from
matter in the shape of a body.

! The means are the qualities and practices enumeraIed
inverses8to 12.



CHAPTER X1V

IN this chapter the mode in which attachment to

gunas binds, and how the gunas should be transcended
are explained :

SATETEE |
T 9T FEAIM Al gregaReL |
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1. | will impart to you further wisdom, wisdom
of all wisdoms, possessing which all saints left this
world and reached the highest goal.

% QAT T YEaETa: |
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2. Resting on this wisdom, they have reached
My * likeness; they do not become the objects' of
either creation or dissolution.

Reference was made in the preceding chapter to
the bond of matter and spirit. The next two

! Being immortal and becoming Brahma.

2That 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

imself-
" W AfEgE afte i 79raE |
Hrag: qEgarEl adl war a3 i

3. | place the seed ! in this My universe of matter,
which is the womb.  From this comes the birth of all

gAY FFag g9 gewat an |
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4. Whatever? beings are born of whichsoever
wombs, this universe is their womb, and | am the
Father who places the seed in it.

i T g o Hsif%mr-:m |
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“* 5" Satva, rajas, and tamas are the gunas,
manifested ® in the body. They bind the changeless *
atma, seated ° in the body.

belnqs

! The totality of the atmas.

2The 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.

® Thethree gunasare 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.
® The atma is bound from the fact of its being in the

body.



225
a9 ged FERaTOIRITHATAE |
gEEga aafa gEsa 9 g | & 1

6 Of these, satva, being pure,’ leads to correct
perception and pleasure? It binds by creatine®
attachment to pleasure and to knowledge.

T qeTTend fafg aeoTRITEEET |
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7. Rajas leadsto conjugal * love, yearning towards
objects, and attachment to relations. It binds the
owner of the body by attachment to action".

arecaqAs fafg Ard aaefkam, |
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8. But as® 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 impurit% Theimpurit){]js
in is

being inimical tothe perception of athingasitis. T
is the nature of tamas, satva is not . -

% Literally, without disease asits effect. The result is
that satva promotes health and gives pleasure.

® The attachment leads to efforts to procure the thin
desired, the efforts being made, there is rebirth invested
with a body suitable to the enjoyment of thefruit. Thus
is the atma bound.

“ Literally, of the nature of raga; rajas is the cause andt
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). -
. ° The word tu (but) isadded in the verseto show that
tamas is a thing to be avoided by any means. -

- 15
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9. Satva causes attachment to pleasure® ; rajas
attachment to action?; but tamas, blottlng out correct
perception, attaches mortals to inattention.?

TIGHETT Y a8 Wl Wra |
& q<d qudie an: axd T 1l o ||
10. Oyercoming” rajas and tamas, satva often rules ;
similarly, rajas subdues satva and ragjas, and tamas
overpowers satva and rajas.

qagiy S sRarnaEm IueEE |
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11. When® at all the gateways (of perception)
true perception results, it should be known that
then satva rules in the body.

! This is its chief function. Attachment to knowledge
stated in verse 6 is as a meansto pleasure. This verse
states the principal effect of each guna.

% Because all the effects.stated in verse 7 end in action.

¥ Tamas leads to incorrect perception, and induces one to
do something other than what should be done.

* See note 3 on p. 266. All 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 rajasto pain. This verse states that one or
another guna rules, the others being overcome for the
time.

®> This verse statesthat 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 with one's own, restlessness?,
-commencement of action, activity of the senses, and
desire for sense-objects.

ARSI TE WE 03 7 |
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13. When tamas rales, the effects are inability to
perceive, disinclination to act, inattention, and
delusion.

a1 §TH 938 g 9 A S |
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14. When one gives up his body, while satva
rules, he reaches the places where the pure souls, who
know the highest? truth, are gathered together.

Sl 9o TRl HEGRTY S )
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15. Dying while rajas rules, one is born among
those attached to action. Similarly, one dying while
tamas rules is born among ignorant persons.

! 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 knowledg_e as to the nature of the atma.
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16. The fruit' of a good deed, prompted by
satva, is said to be pure”; the fruit of rajasis pain3 X
the fruit of tamas is ignorance.

FATCHIAS J9 AT S 99 1 |
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17. From * satva comes realisation : from rajas
desire to have; from tamas inattention, delusion, and
absence of knowledge.

FEq meafea qeaedr 9T fgfea aFan: |
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18. Those ° who remain in satva ever rise® higher. .
Those influenced by rajas take a middle place;

! 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 ".

ZUnmixed 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.

°Bei ng 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.

* This verse describes the fruit reached on rebirth.

> This verse sums up the result.

® And are eventually released from samsara (cycle of
births and deaths).
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those who remain doing the work of tamos, the worst
guna, sink to lower and lower depths.

AT TR FAW I ESTIRAR |
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19. When ! 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,® he reaches
My aspect.

AR Al TR |
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20. When the owner of the body passes beyond
these three gunas of the body, heis gnit of birth,
death, old age and sorrow, and enjoys® immortality.

Arjunainquires: '
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21. By what signs is one marked, who has
gone beyond these three gnnan? How does he

! 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. Inits true
nature the atma is not the actor. It is its attachment to
the gunas that prompts it to act.

% 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:
AT |
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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-
pleasant?) fruits that come, and does not long for the
(pleasant?) fruits which depart.

FRT AT ot T BEe |
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23, Whosits® like a stranger,* unmoved® by the
gunas, who stands off with the thought, " The gunas
are ® at their work," and does not move.

! These words have been added to bring out the
meaning. The yogi loves only the atma.

2 Ibid. :

% This verse explains why one in the flesh remains
unruffled in the presence of things which bring joy and
grief to others. _

“To th_édyogi the atma aone brings joy, and heis
therefore indifferent to everything ese.

®> 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 |11, 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; * 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® and dispraise ;

AT RaEgedl RRfaaE: |
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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 | to do with them ?" Thisis " sitting like a
stranger "

These two verses exglam what was meant by " going
beyond the gunas” e next two verses enumerate the
marks by WhICh this may be known.

! This is the reason for the yogi's indifference to
" opposites,” enumerated in the two verses.

% These relate to adescription of the merits and demer-
its of the body. One whose mind isfixed on the atma
regards them as the praise and dispraise of something
unconnected with himself.

% Undertakings that may follow from being invested
with a body. One who has surmounted the gunasis
marked internally by the absence of hate or longing and
tgl((a like; and externally, by the abandonment of under-
takings.
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- 2b\ By adoring Me' with unswerving ® Bhakti-yoga,
one surmounts® these gunas and becomes fit to be
Brahma* '

! That which helps him to transcend the gunas is his
perception of the atma, and the delight which it brings.
But this will not suffice of itself to bring about the result.
The principal 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
latter is siddha upaya, a means which already exists.
Worshipped with the Bhakti-yoga, Ishvara gives the fruit
sought.

2 Not moving from Ishvara to worship any other being
regarded as a Deity.

® Here two fruits 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 VI 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 it, and prapatti to others.

* The second fruit isto become Brahma. In verse 20
we started with immortality as the goal to he reached.
The two things point to the same result. The atma is
quit of birth, death and old age. Thisisimmortality.
It also becomes Brahma (Infinite Light). Neither the
one aspect nor the other, once reached, ever disappears.
It is therefore said to be awyaya (imperishable). All
these aspects are referred to in the closing verse.
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27. For | am the principal ' cause of one's becom-
ing Brahma, immortal and imperishable; of the
attainment of never-ending® power; and of the bliss
reached with single-minded® devotion.

! The meaning of the word pratiskta,

2The 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, aso should refer to fruit, the cause being put
for the effect. And this fruit is power ; Chapter V111
refers to three fruits reached by Bhakti-yoga, and two of
them being mentioned here, the third must be intended.

®Literally, reached by the ekanti, i.e, one who
regards Ishvara as everything that he requires. Compare
with verse 19 of Chapter VI 1.

The devotion of such a person is towards Ishvara only,
his goa and the means thereto being one only.



CHAPTER XV

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 :

g |
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1. The Vedas describe an asvatha' tree, which
has its root above? and its boughs beneath, * which
is imperishable,4 and the leaves of which are the

! 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 isto be cut by the axe of
non-attachment (see verse 3), and the non-attachment of
one cannot end the samsara of all.

2To convey the idea that this is a peculiar tree
unlike other trees. Itsroot is above, because the cycle of
lives is started by Ishvara at the beginning of each
world-age.

3 Each bough is alife in this world ; the boughs are
therefore below.

* Imperishable; for, until itis cut down by non-attach-
ment, it goes on from life to life. _
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Vedic' hymns. Who knows? this asvatha knows the
Vedas.

AR ST €T IR s |
A9 qoTagara Faiggonf agad 1)

2. Its boughs shoot to heaven® and sink to
earth ; they are nourished "* by the gunas, and sense-
objects ° are their tender leaves. Its hanging
rootlets reaching the ground are actions wrought in
the world of men; they bind® them again by ever-
tightening bonds.

A FIEUE TISEAY IR 7 XA T FEaEr |
WA GReeIoRaETIRAT T34 fFar Il ]

! The Vedic hymns here are those which praise svarga
(heaven-world), and point out the way toit. Asthe
leaves nourish the tree, so do these hymns continue the
samsara :

2Knows it as here described.

3 Some boughs, i.e, lives, are full of good deeds and
point heavenward. Others ae mere animal lives
and are therefore said to sink to earth.

* The whole samsara obtainsits 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 XIII.
" Attachment to gunas breeds re-birth in good or evil
wombs."

®As tender leaves springi ng on the boughs make them
PI easing objects, so do sense-objects, in quest of whichthe
ives are spent, make them appear pleasant lives.

® As the roots help to hold the treein its place, sodo
actions bird men and keep them to this world.
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3. The nature of the treeisnot so® perceived
here?® nor whence 2 it springs, and how it must end ;
nor on what it rests. With the strong axe of non-
attachment cut down this asvatha, so deeply rooted.

0. 72 acaftenfied afwmaTr @ FedRa i |
anq 9r] oY 99 Iq: ggRa sEgar gt ||

4. Then that goal * should be sought, reaching
which men do not return (to life on earth). Let
appeal for help be made to that first ° Person, from
whom ® this ancient stream of attachments has flowed.

fomiemig FaagnEm steameafse ffaeem: |
TR ey eETTseraE: T ad i

5. Let them free’ themselves from the delusion
of egoism, overcome the sin of attachments, and ever
dwell on the atma. Sense-objects will then depart,

' As described in the two verses.
2 Among those in the cycle of births.
® 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.

* The atma in its true nature.

® The meaning is that He who caused the attachment
can aone break it. First, being the cause of the Universe.

® Compare with verse 14 of Chapter V1.

” The first sentence in the translation describes Karma-
yoga ; the second sentence, the peece 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, will
leave them. They will see the atma vividly, and then
reach that unchanging® goal.

F agrEad gt @ qmg | A |
77eA1 4 fadqed agm owi e it & )

(. That (the atma), the sun does not light,2
the moon, nor the fire. That Infinite Light, reaching
which men do not return anymore, is Mine.?

These six verses dealt with perfected atmas ; the
next five veraas dearrihe thnee that remain hningd

sRais s haad: qaad: |
AR apleat 90 1 9 |

7. When the undying atma, remaining My pro-
perty ' indeed, takes on formin this world of living
beings, it draws to itself the five senses and the mind,
from the store-house of prakriti.®

! The atma not being subject to change in its nature,
the only changethat can take placeisin 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.

®The atma continues to be the property of Ishvara,
even after it attains perfection.

* All the atmas, are Ihvara's, whether they are bound
or have become free. Compare with verse 5 of Chapter
VII.

> 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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IR TR TRICGHRAAT: |
TR gary agaeafEarsEe it < 1)

8. When the atma, the ruler of the senses and
the mind, enters the body or goes out of it, it goes
gathering them up, as the wind gathers scents from
flower-beds.

15 Fgg: €I W TEA A0 |
AR faud Rsamaeaa | < |

9. Ear. eye, touch, taste and smell, using these
and the mind also, the atma enjoys sense-objects.

o g Jify geT a7 gemieaa |
g srgueaf=a qeafea qasEge: 1l Lo |l

10. Unenlightened' ones do not see the atma
linked ? to the gunas when it goes out, or comes in,
or takes sense-enjoyment. But those see clearly who
have the eve of knowledae.

Faea ARARA TETrIRRrIaRee |
gaAISCARARA W4 qrEEade: | 34 |l

11. Those who strive with the eye of Yoga se
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 init; such
enjoyment is mixed with pain ashoney is mixed with

oison. The next verse shows the cause of all these, the
orgetfulness that the atma is Ishvara’s.

% 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.

TR T STRIETTSRaS, |
gERaf TEA o fafy aeee il 2R )

12. The light in the sun, which lights all the
world, the light in the moon, and the light in the
fire, know all that as Mine.

mafyE =7yt srErasisEr |
geonfyy Seeft: wal: S year @ 13 )

13. | penetrate the earth, and support all beings
with My power. Becoming the moon, | nourish all

plants with anrita.
HE PR e AT ek |
OO IAGIER: =TT g | 49 ||

14. Becoming vital warmth, | enter the bodies of
living beings, and with the outward and the inward
breath digest their food of four kinds.

e = efr afhfe) na: Wi Ty
e GACEAT A TR TN 14 |

15. | am seated in the heart' of every one
From Me flow remembrance, knowledge, aswell as

! Ashisatrna, i.e., directing his movements,
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inability to see. By all the Vedas | alone’ am
indicated; 1 alone bestow? the fruits taught by the
Vedas; | aone know? the Vedas.

In the remaining five verses the aspect of
transcendence, the principal subject of this chapter,
isdealt with: '

Zfe) et SR AEna @@ 7 |
1 waiftn et FEedisa =01 il 15

16. 'There are in the world these two .classes of
persons, kshara and akshara. Kshara*‘are all beings
that live; akshara® are those that are no longer
linked to matter, and have regained their true nature.

LAs Ishvara isin 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 aso, which is its principal meaning.
Hence, every term usd 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.

® 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 ?

*And ae linked to matter. Though imperishablein
their true nature, they aye perishable through their bodies.
Hence, they are called kshara.

®In the cae of those who have become perfect, even
perishability of this kind has gone. Th%/ 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' worlds, sustains?® and controls them, Himself
remaining unchanged.

FenTieidT STt Srem;: |
s 2% a3 T 9f¥E: geima || (< |l

18. Because | dwell beyond Jcshara, and am
Superior to ahshara too, | am known as Purushottama
in the Veda and in the Smritis.?

A AAFTEEAGT AN ST |
o gafEsta At gaaRe 9 (| 1 ||

19. One, who with an unclouded mind knows Me
thus as Purushobtama, knows all, * and worships Me
in every way.®

! Thethreeworlds are (i) matter; (ii) the atmas linked
to matter; and (iii) the atmas that have become free.

2That 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.

® The meaning of word loka.

4 All that should be known as the means of reaching
Ihvara.

>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 XVIII

THE last three chapters amplified the instruction
previously given under the head " truth . Chapter
X111 contrasted the atma with the body, and pointed
-out the relationship of one to the other. Chapter
X1V 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
with " action/' and teach in effect that it should be
donewithout attachment of any kind. Of these,Chapter
XV divides men into two classes: thosewho will work
with Ishvara and those who will not. The qualities
of thefirst class are enumerated in the first three
verses of the chapter. See para 40 of the Introduc-
tion, in which they are classified and explained. The
qualities of the other class.are described at length in
the remainder of the chapter. Chapter XV || takes
sacrifice, gift and discipline as typical examples of
actions enjoined by the Scriptures, and examines
them as they areinfluenced 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
istaken up. Arjunainquires:

g4 9T |
H=NEE AEEE] JEhesin IRGH |
AR = gHiRa gEFRiEA I {0

1. | wish to know the true nature of Sanydsa, and

of tyaga, too, separately (if they be different).
Sri Krishna replies:

SETgET |
FIEAET FAOT Y GeAE 7997 B |
FIFAREART gEART fergegom: 1| R Ml
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 all actions.

A afcd® TA qgaAmoT: |
TRTAIT:FA 1 AraRg = g Ul 2l
3. Some say that action issinful and must be
given up; others hold that action like sacrifice, gift
and discipline, should never be abandoned.
fregd oy & o= AW wogaTw |
arl & geweas Bl gmfaa: (o8 )

4. Hear My decision on this subject of renuncia-
tion. Tyaga has been said to be of three ' kinds.
! Renunciation of fruit, of attachment to the act, and

of the doership. These should be renounced, while
actions are being done. :



245

AFEHITEHN 7 A1 FAAT & |
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5. Sacrifice, gift, and discipline and similar
actions should never be abandoned, but must indeed
he done. Sacrifice, gift apd discipline purify’ yogis,

va=aRy g FAPT a1 FERT w1 |
[ " -
g 8 91 fafa sageee gl § )

6. These actions, like Yoga* should be done,
‘abandoning attachment ® and the fruits. Such is my
sundotihted conviction.

fmee g dvra: :0n A9TEa |
RigrerR qReAmRE: qitwifda: (o i

7. Abstaining from an action attached to one's
‘statusis not right. Abstention from it from delusion *
'S said to bo _tamasa Jfinflyenced bv_tamas).

FEMeT achl REHEATESI, |
_ 9 HI1 Ui IRT 9 AR @ I ¢ )

8. When one abstains from action, saying, this®
is painful, and influenced by fear of trouble to the

! 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).

® To the action as relating to the doer.

* Actions performed without attachment purify. To
regard them as leading to bondage is certainly delusion.

® The text has the word eva (only) here. Themeaning

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),
and he does not win the fruit' of renunciation.
FHHRT g P BRIASHA | |
T JFA ®F A7 @ APT: quikaw v Qb
9. If onedoes an act proper to his status, without
attachment, and without a longing for its fruits,,
saying® "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 :
7 (RIS M R AN |
et arermmTasr aurEf Ry |l o
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.
a R Ygaar e ATy FvRNE: |
Teg FhEAT @ AwiEhee i) 1L i

11. Wholly to abstain from action is not possible
to onein the body. But he who renounces the fruit
of action is said to be truly abstinent.

e fint 5 PR Sfor: o | :
vEaIaiE U | g geaie |mRa i 1R 0
! 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 fruit of action is threefold, desirable,
undesirable, and a mixture of .both desirable and
undesirable. Tothose who do not renounce, it cornea
in the lives to come; but never to those who
renounce. C

The next five verses discuss the question who is the
actor when an action is done :

T P I
AFEY  Farn drmie fEd adsdorm I 43 |

13. Hear from Me these five causes declared in
the Sankhya system as necessary for the doing of all
actions.

ARSI FAl w0 T FIRa |
frPrarey Qe ey 3 s q@e ) 4 N

14. The body, the atma, the five organs J of action,
the prana,2 and Ishvara, the fifth in the list of
causes.

FTERATGARRTI TS AT |
= a7 fAehd a1 o8y o ¥ | s

15. Whatever work of body, tongue or mind, good
or evil, a mortal begins, these five are its causes.

! Literally, instruments, each acting in its own way to
brmg 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. '

Teq AIgEFA! W gPgTe A R |
geasiy & g gfea 7 fesma il Lo o)

17. If one, holding" aloof from the action and not
linking? himself to the fruit, should slay yonder host,
he does not slay and is not bound.

In verses 18 to 44 certain things are examined
with 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 with
this subject, and form a kind of summary of the
whole teaching:

& & faughng: dfafy o a0 |
aﬁm:mﬁwﬁaﬁlaw I 8% 1

45. Whoso performs contentedly the work allotted
to him, reaches the highest goal. Hear how one,
being so content, reaches the goal.

! And not thinking, " | dothisaction "

2 This and the other element are secured b%/ regarding
Ishvara as the principal cause, and himself as amere

agent.
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78: RReIEE 39 GaRR aan |
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46. He reaches the goal, worshipping with his
own work that Being, from whom all that! lives
comes forth and by whom all this world is pervaded.

Saw el faey: qoamteagien |
@Al HA FAAR AR || g 1)

47. Better is one's own ? work, though inferior,
than doing another's work excellently, (for some®
time).. He will not reach samsra* (cycle of births),
who does the work set to him by nature.

AES FF FIFa TEEAN A7 T |
Farer fe oo qRmfiiamEa: | 8¢ |l

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.

! The term prawritti (movement) includes coming forth,
living in the world and final dissolution.

25ri 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. K 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.

* The meaning of the term kilbisha (sin). The sin
here isremaining in samsara. '
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L}
sathgfa: aaa famra fBmaess: |
Seneifafy aat deardAersh 1| ge, i
49. Let him, in doinghiswork, remain unattached

to fruits of every kind; let his mind be wholly
subdued; and let his yearning towards doership®
depart. By this renunciation he will attain the
higher 2 goal reached by Jnana-yoya.

fafe arar asr @y agissafy faam ¥ )
gAY fieag T I9E A @il Qo |l

50. Learn briefly from Me how one attaining this
goal becomes Brahma ; to reach which is the highest
step in realisation.?

g1 frgRar gl garsser faavea = |
s seErcaT TRNT sgae 9 I 4% |

! Reference being made to non-attachment to fruit in
the first term, doership isthe only other thingto which
yearning can point.

These three expressions describe the elements which
constitute  Karma-yoga.

2The 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.

® 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 calledjnana in the
verse, and the same word was used in verse 12, of Chapter
X 11, toindicaterealisation of the atma.
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51. Let him revolve®in his mind full and clear
knowledge of the true nature of the atma; let him
restrain the mind with perseverence; abandon
proximity to sense-objects; and free himself from
love and hate :

R Feamh saamETEE: |
SATAARTYYY el a0 qgaife: || &R I

52. Let him?sitin aretired place; be sparing in
diet; and with speech, body and mind trained to

obey, let him ever practise meditation, cultivating

dispassion ;*

TEF &S T4 HM HY TR |
for=g fomim: = FERE™ &9 (| &% )

! This verse enumerates four practices, which help
dhydna (meditation), and they should apparently be gone
through till the end isreached. For attachment to sense-
objects, being very strong, should be neutralised by
perception of the atma, equally strong. Compare with
verses 20 and 21 of Chapter V. Thefirst practicepresup-
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 beelated
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.

% By dwelling on the evils attending on sense-enjoyment.
(See- verse 22 of Chapter V.) Thisshould be added to
the practices enumerated in verse 51 supra.-
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53. Finally, let him shake himself free from
I-ness," strength, pride, desire, anger and sense of
possession.  He will then attain peace,> and become
fit to become Brahma,

FERIE: ST 7 SR | Fgef |
W FdY A wFH 2 TN 42 |

« 1In 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
ions 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 VI .

The second stage is indicated by the words " I-ness,
strength and pride". The first word refers to the thought
“ 1 am independent of every one" Ishvara Himself not
being excepted. The second word refers to the feeling:
' My strength, unaided, will suffice for doing anything.
Pride springs from this thought and this feeling. All
these should be shaken off. The yogi will then feel that
he is one with Ishvara. He will be nirmama, i.e, he
will not say : " this is mine." He will hold everything
in trust as Ishvara''s servant. Compare with verse 30 of

Chapter V1.

2Compare with verse 26 of Chapter XI1V. 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
feditation being on the atma in itstrue nature asthe
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 is! serene: sorrows no
more, desires no more; he loves equally all that lives -,
nd loves Me intensely.

umwmﬁmmﬁmmwwﬁnaﬁa:i
aar At axadY Frear A aEReaaL || 4% ||

55. With this intense love, he knows Me clearly
who and what | am. Knowing Me clearly, with that
same love he then enters into Me.

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 all other actions :

qaFATary AT A0 AR |
AN T AT I /& |

56. Let him ever doall actions, and not only 2
his duty, resting on® Me. By My grace he will
reach the goal,* eternal and unchanging.

' This verse states the marks by which one may know
that the yogi has become Brahma. Compare with verses
7 to 9, of Chapter V1. These marks were found in one
who had practised Karma-yoga with success; but the yogi;
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
heither friend nor foe ; and he loves all equally.

2The meaning of the word apt. .
¥ What this means is explained in the next verse.
* From the context, the goal is that stated in verse 55.
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57. In thought' renounce all actionsto Me, and
seek to reach Me. Preservingthis attitude, be ever
with your mind upon Me.

afya: Gagity AesrETRTaRsaRT |
#Y IEFAEEA i Fageara | ac |

58. With your mind on Me, by My grace you will
overcome all impediments.

Sri Krishnaleavesit to Arjuna's discretion to adopt
His advice or not, adding the warning that his nature
will eventually compel him to do what he may not be
disposed to do:

But if you trust to yourself, and do not pay heed,
you will perish.®

TEEETANA A e i 9= |
firdiy soeETERd et FRiRER 1) &8, |

59, If, relying on yourself you think "I will not
fight ", and abstain from the fight, this determination

YHaving finished His task, Sri Krishna gives His
final advice to Arjuna.

2 Themeaning of theword ahamkarat. Ahamkara isthe
thought of one that he himself, unaided, is able to
discriminate.

2Compare with verse 63, Chapter I 1, and the note
thereunder.
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of yours will prove vain; your nature will spur
you on to the fight.

@S feaa g éﬂaﬁﬁcrnl
&3 Faf F~lETenisgeaisiy o It &e Il

60. What you do not wish to do, from delusion,
that will you do helplessly, bound by the promptings
of your own nature.

P G RASHA fash |
SRR geareana aEEr § &4 |

61. The Ruler of All has mounted all beings on
the wheel of the body, and living in their hearts, He
makes them go round and round with the® help of
attractive sense-objects.

AR IWO] TSP GEIAES IS |
aamﬁqﬁmﬁafqﬁqmmmmn &R il

62. Therefore with all your heart follow that same
Ruler's advice. By His grace you will reach Supreme
Peace, and the imperishable goal.

! Here comparison with the potter's wheel is evidently
intended, lhvara is the potter ; the bodies of men are
the wheels ; and sense-objects are hisrod.  As the potter
makes the wheels revolve, so does Ishvara make all
beings runabout. He does not move them like amachine,
but presents sense-objects before them, and in this man-
neh?i'rectsthe'm. Their freedom of will 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
it, and do as you will. ’

Sri Krishna teaches prapatti in the next three
verses and brings His teaching to a close :

TR ;0 & @ A |
oISy &z ot axnfy F o i &9 ||

64. Listen again, and hear My last word regarding
the greatest mystery of all. You are very dear to Me.
| therefore speak what is good for you.

ARAT ¥ AT R A1 e |
A=y aed A afer RelvsRr & ) &4 1)

65. Be with your! mind onMe; do thiswith love:
Serve Me; prostrate yourself before Me. So will you
come to Me. Thisistrue, | declare to you; for you
are dear to Me. '

- i ﬁ a + - ﬁ |
% w1 gaqTR gty g | S5 0
1 This the same as the first half of the closing verse. of

Chapter 1X. It is repeated here in order to add to it
instruction as to prapatti (verse 66).
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66. Let go all! the dharmas, and come to Me
alone for help. 1 will free you from all difficulties.
Do not grieve.

! The commentary understands this verse in two ways.
First, as teaching renunciation of fruit and of doership;
for the word tﬁz_iga.(renunmanon) has been so explained
in verse 9 of this chapter. One renounces an action by
doing it, while renouncing its fruit, and by thinking that
he himself is not the actor, and that the act itself Is not
his. In thisview 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
dlfglcultles 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 overcomlr;%_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 hava to do them. To such an one the
adviceis: " Let go all the rites: cometo Me and look to Me
alone for removing the difficulties and setting you on the
way to Ishvara"

The verse may be understood in athird way, as explain-
ed by later teachers. Prapatti is suggested in three places
in the Gita for overcoming the attractiveness of sense-
obgejcts;_ 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 Heis both ableand willing 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 it, and it was
necessary for Sri Krishna to console him.










